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In Aakhuamuman Amaru‘(a Athci Mu, Akwamu Nation in North America, we observe our Obrac]wira
Nananomsom, our New Year observance, for seven dags with the final cla3 being the c!a}j of the
Atem/Atemet (autumn) equinox - our New Years day. This year’s observance begins today on
September 1 6% and will conclude on September 2.2.”d, our New Year’s Dag and the first clag of our
year 1501 8. Naturall}j, we do not calculate time based upon a fictional character who never existed in
any form or of any race whatsover gesus/geshua) We recogize the realitg that all of the characters of
the bible, quran, talmud and others are all fictional characters Promotecl in the Pseuclo~re]igions of
christianity, islam,juclaism/l’xebrewism and others. We have our own agency and calculate time based

upon realitg inclusive of the Position of Asaase ([~ arth) in relation to Sun, Moon, P]anets and stars.

During our seven~clag observance, each dag of the week takes on a sPecial character. Memeneda
(saturclag) during our seven~clag observance is called Sanko{:a Dwira Da - ‘Sanko{:a Furifies’ day.
The ebe, the Proverb or Divine Wisdom teaching, governing this cl.33 is:

Sankofa dwira suban Afurakanu/, Amcuraitkaitnut

53nkoi€a Pur/}[ic‘s our character as Afurakany Afuraitkaitnit (4 /rfcan"ﬁ/a ck) Pcop/c



[ ach day of the seven-day observance is governed by the Divine [ nergy and Consciousness of the
Abosom (Deities) who govern the solar, lunar or planetary body which governs the day. T here is an
ebe associated with each day. We reinforce the guidance of the Abosom and Nananom Nsamanfo,
the Deities/Divine Spirit-Iorces in Creation and our Spiritua“9 Cultivated Ancestresses and
Ancestors, through adhering to the body of knowledge contained within the mbe (proverbs). On
Sankofa Dwira day, we focus on the example of this teaching as manifest by our people in this
hemisphere, our direct blood Ancestresses and Ancestors who preserved our Ancestral Religion and
Culture and guided us to wage war against our enemies, the whites and their offspring, to force the end

of enslavement in North america.

This year, the first clay of our seven~clay observance is Sanko{:a Dwira ciayj yet it also coincides with
our 20-year anniversary of the restoration of our sPeciFic form of adebisa (divination) within our
Ancestral clan. We thus are re]easing this book regarding the true nature of Sanko{:a as an Obosom

(Deity) as manifest in the function of oracular divination.

Adinkra symbols have been used by Akan people of West Afuraka/Afuraitkait (Africa) for over
1,000 years and by our Akan Ancestresses and Ancestors from North and [ast
Afuraka/Afuraitkait (Africa) for thousands of years prior to our migration to \West
Afuraka/Afuraitkait (Africa). The root adinkra symbols can therefore be found in the medutu
(hieroglyphs) of ancient Khanit and Kamit (Nubia and [~ gypt), our Ancestral homeland.

When some Akan PeoPle were forced into the western hemisplﬁere cluring the Mmusuo K ese ((Great
Fer\/ersitg/}inslavement era), we brought our Ancesrtal Religion and culture with us. We thus find
adinkra sgmbols being utilized in Foodoo which is Akan Ancestral Kcligion in North america. One of

the most prominent adinkra sgmbols is Sankof:a with its two major expressions:

Aciini(ra sgmbolsj as is true with their parent medutu (hieroglgphs) and other sgmbols utilized !33
Afurakanu/Afuraitkaitnut (AFricans~B]ac!< Feople) wherever we exist in the world, are matrices of
Divine Energy and (Consciousness. | he sPccimcic geometric forms cornPrising each sgrnbol radiates a

uniquc comciguration of energy which resonates at the Frcqucncg of sPccimcic Abosom (Deities). | he



adinkra sgmbols thus become shrines-in-miniature for these Abosom and for the Nananom Nsamanfo
(Honored Ancestral Spirits) who carry the same energy complex within their clans. Adinkra symbols
are thus used on Deitg shrines, Ancestral shrines, talismans, amulets, ritual imPlements and on the body

in the process of ritual invocation and evocation of the Abosom and Nananom Nsamamco.

Sanko{:a, meaning return (san), go (ko) and grasp (fa) from your Ancestral past in order to }Jring
balance to the life-circumstances in the present and to chart a balanced future, is one of those energic-
matrices clrawing the Abosom and Nananom Nsamanfo to us — inc]ucling in North america in the
Hoodoo tradition. Qur Akan Ancestresses and Ancestors from ancient K hanit and Kamit, from
West Apuraka/AFuraitkait (Africa) and those who were forced into North america, yet wageci the
Hoodoo Wars forliberation and forced the end of enslavement — it is these Nananom Nsamanfo, our
Spiritua“g Cultivatecl Ancestresses and Ancestors of our direct sPiri~genetic blood-circles, who
inform our knowlecige of Sankofa and the iclentity of the O}Dosom (Deitg) Sanko{:a‘ This Ohosom
and related Abosom (Deities) have guic]ed us for hundreds o{:gears in North america and inform our

Practice of adebisa (oracular divination).

We thus present to the Afurakani/Afuraitkaitnit (Africa H~B]ack) community on Sankofa Dwira Da,

the first clay of our seven~cla3 New Year observance and the 20t anniversary of our exPression of

adebisa (divination) being restored in our Ancestral clan, this work eluciclating the identit9 of the

Obosom (Deitg) Sanko{:a ~Tc}1uti for the first time.

Oclwiraxco K wesi Ra Nehem Ftah Akhan
Aakhuamuman Amaruka Atifi Mu

Akwamu Nation in North America
Odwiraman

Sankofa Dwira Da, SCPtember 16,1%017

www.odwirafo.com
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T he term for nose in our Ancestral ]anguage of K amit is sPe”ed in the medutu (hierog]gphs) with the

consonants: f nt

o Ko [ V=N .
fent s &, gNV\!AQ, Al @, Anastasi 1,

Hme [ - [ O
23,8,0 Qﬁ,nose;seemgmd g‘;
Copt. (YANTE.
When eggpto]ogists are unsure of the vocalization of a term, what vowel sounds to insert in between

consonants, the conventional rule is to Place an ‘e’ in between consonants to facilitate Pronunciation.
Thus fntis rendered fent. Notice that in the CoPtic (CoPt.> clialect, the dialect which came into use in

Kamit (E_ggpt) in the | ate Period about 2,000 years ago, the term is sPellecl SHANTE_ rendered:
Copt. WYAINTE

Thisis also shown in the ancient variant form: kh n t

khent, khenti ([} "o, ©

y O,

[=)
aa e the nose, the face;
(o [ﬂh a \\(D, Copt. gg&r{“r.’
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Notice that the kh’ medut in Kamit can be Pronouncecl the the ch’ in ‘check’ as well as the «ch’ in
‘chagrin’. We thus see that khnt (rendered khent, khenti) is vocalized as SHAW in Coptic.
Copt. AT,

We therefore have two variations of the term for ‘nose’ in the language of K amit:

fnt (Fenet, Fent) shnt (Sl’?@ﬂet, shant}
fent P &, MQ, - @, Anastasi 1, khent, khenti d’]‘h N a, D’ o,
e B e o
23,8,0 ag,nose;seegﬁandmﬁa5 rl'l'hgwgh, rﬂ'h MMMD, the nose, the face;
Copt. (Y&NTE. o \\ Copt. (&NKT.

In the ]anguage of the Akan Peop]e, who reside Primari]y in (Ghana and ]vorg (Coast, West
AFuralca/AFuraitkait (Africa) we have both variants with proper vocalizations:

s-hwéne, Ak. chwéy, phwéy; F. chwen(e),
pl. a-, L.tke nose. pr. 1195; 5bs ne hwéne

fﬁ."{fﬁj see hw

Hw )

hwa, hWi,-(z fwa, fwi) and other words for things during ome's absem:e,' pre-
containing these three combined letters pare (something to eat) for ome's re-
in Ak, s. hua, hii.. R turn. — 10. hwe .. mu, o look, pry

- . cm miam 2k . Amcmant oamine. YeviSE.

As shown in the above ciictionarg entry in the Akan ]anguage, also called T'wi, the ‘hw’ combination can
be Pronouncecl ‘hooh-wah’ or foo-wah’ ciepencling upon the Akan dialect being sPoken. T hus hwene
and fwene are to diaelctical variants of the same term. Moreover, the thw’ sound also aPProximates a
‘shw’ sound and is thus written ‘sh’ or ‘shw’ bg many Akan linguists. We therefore have the dialectical

variants of the term ‘nose’ from ancient K amit being sPoken bg Akan People ona dai|3 basis:
K amit: nose fnt ({:enct) khnt (shant, slﬁcnct)

Akan: nose fwene hwene (sl'lwcnc)



Relatecl to the term for nose is the sense of ‘smell’ as well as ‘scraPing or scratching" We see the Akan

definitions including the variants of hwa and fwa the ‘hw’ and fw’ interchange again:

hua, F, hwa, A hwa — fwa.

hitd, ». [red. hihiia, (hilahiia)] & smeil,
scent; memd no aduay a, obiia hwe
ansd-na odi, when I give him food,
ke smells lor snuffles) at it before he
eats (if); okramay de ne hwene ahi(a)
hila ara skohil abok#& no, ke dogy has
Iraced out with his nose, i.e, has
scented the carcass. Cf. ehiii hiidm;
hild tie, s, tie, pr. 1665,

hidl, ». 1. fo scrape, serafch; hild ode,
do scrape, or Sscraichk, or pare, off the
burned parts of the roasted yam; to
graze, o rub or brush lightly in pas-
stng (cf. hﬁasn) syn. twere, twerew;

We also have the variant of hwa being hwe. |n the Asante Ai(an dialect (/\s) hwe is hua and fwa:

hwé, ». As, — hiid, fwi, o scrape, scratck.

Tlﬂe term hwe ({:wc) meaning to scrape, scratchis the root of hwene ({:wcnc) meaning ‘nose’. The nose
is lﬁiglﬁlg sensitive, esPeciang in certain animals. [t allows one to Pcrccivc even when one is not able to
‘see’. |f one is in darkness, theg may not see that a certain food has sPoi]ec{, however they can smell it.
Ohne cansmell that somctlwing is buming oron fire before arriving at the location of the fire. ] he clrawing
in of breath is a ‘gathering’ or ‘scraPing’. Yet, it is also wori(ing the sensory receptors in the nose to
allow a ‘gathering’ or ‘scraPing’ of data, information, so that one can discern Properly and make proper
Juclgments. We thus have the related term hwe also meaning ‘to look, examine, see, IDerce/ve; to learn,

infer, to know’. | he reduplication of hwe is hwehwe %o fook rc/ocatcd/ﬂ andinl'@ns@/y’:

hwi, v, [red. hwehwe, ¢. v.] L lo direct hwehw$, red. ». hws, g. ». - fo look

. the eye towards an obJeotaoastoaee
it (always lmplymg intentional, not
accidental, seefng, in contradistinotion
from hu), to look (at, om), fo view;
" fo eye; to consider; wohwe a, enhwé,
it s magnificent, superb, splendid,
grand; horrible. - wo ara hwel ap-
plause by people who listen to a tale.
- Of. hwe, interj. - pr. 894. 1218, 1318.
. 2081, 2293. 3486. — 2. to fix the ¢yes
upon, look at or see with allention,
behold; to look at in order lo imitate,
cf. 12 a. pr. 1232, — 3. .lo learn,
" infer, know: da mo a wuhii no saa a,

repeatedly and intensely, hence to look
for, seek, search for; to endeavowr,
aitempt, strive. Me paane ayera, mehwe-
hwe na minghil, I have losi a needle,

I am seeking for i and do wnot find

it, pr. 284. 1192-96; mehwehwe woxy
hé, ‘I will search them’; hw. ma pése-
pese, {0 make search, rack one's brains.
Ps. 77,7. - Cf. due 8.



Tl’?@ ‘(63 here is that the nose, fwene (hwene) allows one to sme”, Perceive, gatlwer (Fwe, Fwa) through
scraPing, gathering (fwe, fwa, hwe). Jtis keg because of an imPor’cant title of the Obosom (Giod) Tc}wuti

in ancient Kamitz

P = 2o LA EN e £ BN L =
@, | qqg B.D. 125, II, “he of the nose,” @ :am\\ @g}[ B.D, r25, 11,

z.e., onc of the 42 judges in the Hall of Osiris,
a name of Thoth. form of Ihoth one of the 42 Assessors of Osiris.

T ehuti as one of the 42 Assessors or Judges of Maat is called |e of the Nose’: [nti (Fenti or
Fanti). T he & functions as the ‘y’ or ‘ey’ in english as a descriptive. T hus one who is ‘in his head’ is
called theady’. One who has his ‘nose in other's business’ is called ‘nosey’. [e of the [Fant ([Fent) or
‘He of the Nose’ is [Fant-i or [Tent-i. We also find that the ¢’ is almost silent. | he ['nt or [Fant is
vocalized as FFan (fahn) or Fen (fehn) with a ‘nasal ‘N

Fan(t) or Fcn(t) as a title oFTchuti is Fwa or Fwe (dialectical variant of [we) in Akan as a title of the
Obosom of Divine Wisdom - e of the Nose. ch—-{:o (Fwa-fo) one of those (fo) who hwe (fwe, fwa)
looks, searches (‘5cents’/sme“s and ‘senses’), investigates; hwehwe ({:welcwe), intense investigation.

shwifo, ohwefé, pl. a-, [con. me hwéfo)! hwehw$, red. ». hwe, ¢. »v. -~ o look
looker ; overseer, superintendent, survey- repeatedly and intemsely, hence to look
or, inspector, director; officer. Josh. for. seek, search for; to emdeavour,
[See: Appenc]ix 2~ Hwehwcmudua]

Brekyiri-hiinfi-ade,

‘the All-Enowing'.
Another major title of T ehutiin Akan is Brekyirihunuade (breh-cheeh-reeh hoo-noo ah deh). This is
a title defining this Obosom (Deity) as the ‘Omniscient one’, specifically ‘e who turns back /behind
(brekyiri) to see (hunu) Creation/the [ ntity (ade). [1e can go back in the past (Ancestral Realm,
Spirit Realm, Origin/Source of Creation) and see why things have manifested in the present and
what will manifest in Creation in the future. | his is a function of what is called adebisa (divination) in
Akan culture ~ the capacity to see within the circumstances of the present the events that will shape
the future, informed by Spirits of the pastin the sense of ‘behind’ ~ Ancestresses and Ancestors and
the Deities. One can see what Ancestral Spirits and Deities are ‘behind’ the shaping of events and

thus what is needed to preserve Orderorrestore Order to ourlives. | he term sankofa is rooted in this

clivinatorq function. | he Akan ebe (Proverb) is often quoted:

‘Se wo werefi na wo sankofa, 3an3i’

‘/)fyou )[orget anc/you return (53/7)50 &o) anc/gras/o ()[a) [)[romﬂourA /7C@5tra//oastj, it 15 not /zatec//ta/yoo. ’

7



When we have a Prob]em we are directed to return, go ana/graspprom our Pas’c inorderto remecly issues
in the present and avoid negativity in the future. On a mundane level, ipgou lost your ‘(egs, you engage
the sankofa process menta“g to remeclg the situation. You return (san),go (ko) and grasp (fa) from your
Past, your memory — you retrace your stePs. You recall what areas of the home you were Previously in
and what led up to the current situation. \Nhen you retrace your stePsJ you then recall where you

Previous]y set your kegs down. You can then Proceed to retrieve them.

On a sPiritual level, entering the Ancestral realm to communicate with those from the past — the
Nananom Nsaman{:o, our SPirituang Cultivated Ancestresses and Ancestors — and to become

emPowered bg the Abosom (Deities) to Forge a new Path for the future, inc]uc{ing; the future

reincarnation of those same Ancestresses and Ancestors, is the 1463 to divination. |t is returning to,

going back to the Spirit Realm, the Source of all things formed bg Ngamcwaa—-Ngamc, the Supreme
Being‘ The past or Source informs the present and future in a cgclical manner. Reincarnation, a past
sPirit returning from the Source to live in the present is Proo{: of this. T his is confirmed througl‘\
Ancestral communication inclusive of akom or sPirit—Posscssion — communicating in real time, the

present, with Ancestral SPirits who lived upon Asaasc (F arth) in the past.

t&, v. [red. tett], ¥. tse, L. to perceive
- by the nerves of sensation, fo feel;
lo perceive within one's self, lo be
affected by ; also fo be fell or perceived
by; wo abaan a woabo me no anté me,

Tehutias Brcl(girihunuac‘c is also called Tein Akan. T e means ‘to understand, Perceive, to know’.

The name T ein Akan as a title of the Deitg is derived from the same title oFTchuti in K amit: Tcl(lw

a ax oy o a\

tekh o [, @j' om'ed e
o o @ -

0%3, 5 8'6, plummet, the little

P>
weight which served as the tongue of the scales ;

g 6:—_:1: n, Kubbin 13, just weight ; g(‘)

P

4 n, Rev. 3, 12, the regulation of justice.
tekha g q & mm, A.Z. 1900, 33, weigher,

the pointer of the scales.

tekhi 83 %, bt @, ibis, crane;
Copt. T251 (?)

; O a title of Thoth as regu-
Tekhi S o @’ lator of times and seasons.



Tckh is not on]g a title oFTchuti but also a title of the akgcncboa (animal totem), the habui bird (ibis,

crane) itself.

|n the weigl'xing of the heart, Tehuti is taking note of the weigl‘xing and the results. [ e is PerForming his
Tckh function.

|n the ’ca”dng drum texts in Akan culture the cosmo]ogg is laid out:

[Tena ko se,

[Fena ko se,

[Tena ko se,

[Tena oko see Te

Ma Te ko see Ananse

Ma Ananse ko see Odomankoma
/\//a Oa’omankoma [50 Adcc?

7 ranslation:

Who gave word

Who gave word

Who gave word

Who gave word to the [(Obosom] Te

[or Te to go and tell the [(Obosom] Ananse,

/: or A nanse to go and tell the [ Obosom] Oc/omankoma

[ror Odomankoma to Complete/[orm the World (Creation?



T he answer to the question posed by the drummer of ‘Who gave word?” of course is Nyamewaa and
Nyame (Amenet and Amen) the Great Mother and Great ["ather Supreme Being. T he okyeremaa
(drummer) is Provoking the Peop]e to invoke the names of Nyamewaa-Nyame, for it is Nyamewaa and
Nyame who made their Divine charge known, gave the word, to their Divine Okyeame (Spokesperson)
Te (Tehuti) who formed the desire of the Supreme Peing into directives for action/knowledge/a
blueErint. T his knowledge of what was to come (the b]uePrint of what was to be formed as the
(niverse) was given to the Divine Messenger who formed the knowledge /directives into a specific
message. | he [ sen (Divine Messenger), the Obosom Ananse, then carried this Divinely ordained
set of directives/blueprint in the form of a message and delivered it to Odomankoma who had,/has the
energy to shape the material/matter of (reation in order to bring the bluePrint into Phgsical reality.
The Obosom Qdomankoma operating with the Obosom Oboade through the inner core and mantle
of Asaase ([arth) fashioned and completed the World/(Creation ~ they executed the blueprint.
[Odomankoma and Oboade are called Atem and Ptah in K amit.]

T his process is reflected in the Akan court where the Ohcnc (King) does not speak directly to the
P P Y

PeoP]e in the ahemfie (Palace, court). [ e sPeaks his desires for action to his sPokesPerson (okgcamc)
and the okgeame announces the desire of the Ol’wene (King) to the ahemfic (Palace). Oncc the
Proc]amation has been made, the esen (messenger, herald) leaves the ahemfic (Palace> and runs
tlﬁroug}ﬁout the oman (nation) to sPread the message. T he blacksmiths, architects, Phgsicians, mi]itarg

and other workers then getto work on bringing into being what the Ohene (King) has desired.

Akan Ohene (King) and Oi(geame (SPoi(esPerson) with mpoma (stafh). Ol(geame is vocalized as Uhcmaa in
K amit. Tcl‘ruti holding his dual staff (mPoma> is called the Uhcmma of Ra and Amen.



uhemu T&&ﬁ@, P.S.B. 10, 47,
INS& [N [N
I k ﬁ: T&ﬁ, a “teller,” registrary,

herald, lay priest, recorder, orator, proclaimer ;
plur. 7&3{}@!, Rec. 21, 92.
uhem nesu ! lMiM, the king’s herald. unhem ia f & , IV, 972, the great

D king’s herald- 1y EEE 1V, 1120, recorders
uhem nesu tep ln I >, king's hetald-  ecorder; f 5 R IV, s

Tl-n's same process takes P]ace biologica]]9 as Tchuti opecrates througl—' the Pincal gland (in concert
with the Female Obosom of Wisdom Scshat>. When this ]ight~senstive g]and is stimulated the
directives for action from the brain are formed into hormonal secretions which are released into the
bloodstream. The messages from these hormonal secretions and their reactions in the bloodstream are
carried bg the nervous system (messenger, wor]c]~wide~web, Anansc’s SPicler web) throughout the

bodg. T he various organs and g]ancls of the bocl9 are then stimulated to carry out the directives.

T he same process plays out in our spiritual-being with the Aakhu/Aakhut, the spiritual organ in the
third-eye/pineal region, the seat of Tehuti and Seshat being stimulated by Nyamewaa-Nyame
(Amenet-Amen). We learn/intuit in this energic region ~ the ‘third’ eye, the eye of the Okra/Okraa
(Soul) — what is in harmony with Divine Order. \WWhen we learn/intuit from this region, we then send
that message throughout the energic-web within our spirit-body (sahu) in order to align our specific
configuration of sPiritual energy to execute our Divine function in Creation, without creating disorder

in the process.

Our nkra/nkra]:ca, our Divine function that we are allotted to execute in (Creation, was given to us }35
Ngamcwaa—-Ngamc /orc~/ncarnat/on. [t is written into our Okra/Okraa (SOUD, which is the Deitg
clwe“ing in our l’wead~region, guiding our thoughts, intentions and actions toward Divine Order every
moment of every clag when we listen. (T his aPPIics to Afurakanu/Afuraitkaitnut (A}Cricans«*B]ack
Feople) onlg. The ‘SOU]} is ac’cua“g a M assignecl to dwell within us }39 Ngamc:Waa-NHamc.]

When we engage the clivina’corg process we return, go and grasp (san ko fa) from our Okra/Ol(raa
(called Ka/Kait in K amit, Se Lic‘o in = we and [Fon, Ori Jnu in Yoruba), our l’yead—Deitg, what our
Divine function is and how to utilize the sPeciFic conﬁguration of energy we have inherited from our
Patric]an and matriclan Ancestresses and Ancestors and Deities to execute that function. Througl’w
fwa (scraPing, gatl'wering, sensing, sme“ing, disceming) we are enabled tofa (g@g) The gat}'wering( wa)

and graspirxg (Fa) are related functionally and phonetically.

[



kd, o. (Ak. also koro, pret. kore; red,
koko] fo go; more particularly: 1.
go along, to walk (¢f. nam, nantew);
yekd ntém, we are walking fast, sbayi-
fo a oreko ee! Zhere goes a witck:
pr. 60. — 2. to go off, away; to pass
“away, leave, depart (opp. ba, fo come,
trd, 20 stay); K3, he is gome (cf. wako
under 3); meké mabi, J go away bui
shall come again, ef. Gr, § 112. 147 4,
pr. 1690; F.: ko béra oo = phkyé bdl
do not stay away long! - woko-bas
no wobskde se: cwom’ sa, when lhey
had gone and returned, they veported,
that @t was so (that the malter was
true); - wobekd, na me de, metrd ha,
you will depart, but T shall stay here.
- eko-bae sa, or ské-bad sa, & happen-
ed or came lo pass thus. — fo escape.
pr. 601. — 3. to go fo a place: woko

fa, v. [red. fefa, fofa] Zo take; of. gye,

kukuru, tase, mi so, som’, yi, & de,
fua, kita, kura, — 1, fo ¢take to make
use of: pr. 1081; fo lay hold on for
use. In these senses it takes the place
of the aux. v. de in all negative and
imperative sentences;s.Gr.§108,26-29.
205,5. 206,2. 208,3, 4. 237. 240a.c.

241. Cf. 26 (below), pr.47. 136—66.

168f. — 2. to take away: heva pa
wafa me tuo? who has taken my gun?
— 8. fo carry off (said also of in-
animate objects): msu afa no, Zke water
has taken him, i.e. he is drowned. pr.
389. 3073. 3086 ; mirama afa me kyew
ko, the wind has carried off my hat.
— 4, to lay hold om, fo seize: wéfd
no gyaw, ke has embraced his legs,
i. e. implored him, begged his pardon.

fa, fai &mqu , M. 350, K‘A‘Sxx’
T. 8, N. 910, 1382, % k L. 347, K%’
M. 648, SQ ac_'k%s “‘LkT’
H B &
BEE SRV PN
P ‘S\_\ % S, L.D. I, 229¢, 14, to carry,

to bear, to lift up, to get up from sleep, to start
a journey ; Copt. (J€I.

The Akan term Fa, meaning fo take, carry, obtain, grasp is found in K amit. Notice the image of the

individual taking avessel and Ao/d/h‘g,grasloihg carry/ngit upon his head: %

The head is the seat ~ fiterally the shrine ~ of the Okra/Okraa (Ka/Kait), the Soul - the Deity
dwelling in our head-region which contains our Divine function (blueprint) to execute in Creation. T he
vessel on the head is thus a shrine for the Obosom (Deity) in ritual. Divination directs us to this head-
Deity so that we can perceive, ‘smell, sense, gather (fwa, fa) and then grasp, take, obtain (fa) what has
been written into our Okra/Okraa. T he term kofa in Akan (go grasp, seize) is thus found in K amit:

kef-t SN, 1V, 1139, = 4, Rec.

kifasbéra [go take come): waye k., he
or she has (by growing up to an age
of 6 or 7 years) decome a feicher or
“fetch-something”, i.e. one that can
be told “go and fetch #”, i.e, can be
gent on errvands,

1, 50, a seizure ; Eeﬁﬁ._an a, Pap. 3024
o a = ’
39 N FTS.
o
(-
1v, 7H,E © Edict 22, to seize, to gras
__Ju, ) il gr p’

k - ==
Oﬁ- ’&..;L—B. Iv, 663, 893, [ V-

to capture, to collect taxes, to plunder; see
L °
: .



The sgmbo]ism oFTclﬁuti gatl'wers (fwa) all of these variegated notions toget}'wer holistica”y:

gem, gemi ﬂﬁk,ﬂ ,‘ﬁ,u R
Rz ah bk
f1=~aN0 N0
"ﬁllil U. 515, 4R = {|{], to fing, to dis-

cover; Aﬁ&%, U. 200, T. 78, M. 231,

N. 610, ﬁ% nﬁ&%,ﬂ ﬂﬁ&{l gemgem ﬁﬁkﬂﬁh,éé,vcrbum

< to find a mouth, ze, to speak; Copt. I, 336, 2, to search out, to investigate, to
- 6N, 6ine, xeax, X128l  reckon up.

gomn o7t i fo R NED
= MmN\ T=Fa1T
fo= o NiS= sl f= 0

: : to weigh, to grasp, to
see, to look, to perceive ; var, v&ﬁ%@- gemah __m} ﬁm’ engclose, gto b[i);'ld.

T he habui (ibis) bird, the akgcncboa (animal totem) of Tchuti when searching, investigating, ]ooking,

Perceiving, gathering uses its fnt (fan, fwa) nose, beak, in the act of scraping, scratching;, sensing (fwa)

so that it can grasp (fa) what it is secking.

Thisis wlﬂg Tchuti is called Fan(t), e of the Nose’. [ e who scrapes, scratches (fwa, fa) in order to
grasp (fa). He is scraPing, searching, gatlﬂering from what is under the surface of Asaase ([~ arth),

thidden’ in the Spiribrea]m, to bring it to |igh’c. Once he finds what he is Iooking for, he will kofa (go

grasp). Thisis wlﬂg the term san is also instructive:

sin, v, [red. sensap] L. o draw a line, A, to return, go or come back. pr.
fo make a stroke, e.g. with a stick 2767. mi yensan pko fie bio, lef us
in the sand; oresap fam’, ke s drawing return home again! onipa-wu a, obe-
a line on the ground; to mark with sy aba bio, if a man dies, ke twill
@ line; fa say ho, make a line (Which  ,py gogin (by metempsychosis, ac-
signifies sometlnng)!' say ghoma no so cording to the ideas of the matives);
= fa hye phomam’l ode stkdy asdy oop aVyini o yeturm, go back; wasay

m'ani agse d¢ iy: me kasante, with ¢ _,° . .
knife ke cut a line across my cheek 'akyl he has turned back. pr.415;

as @ mark of disobedience. — 2. to

be drawn across or in another direction; vl

etwi sip (pl sépsap) n'ani ase, o scar 8-.5n [] ! to turn back
s (scars ave) on his cheek. — 3. to

make a slit, cut lengthwise into two

long pieces or strips; s. sensa), —



While the fourth definition of san is ‘to return, go back’ in Akan and also in K amit, the first definition
of san in Akan is ‘to draw a line, make a stroke’ as in with a stick [beak] in the sand. T ehuti as [abui,
the Crane, with his fwa (scraping, scratching) is making strokes in the Asaase ([ arth). T ehuti is thus
the Divine Sesh or Scribe. Drawing the sacred symbols (medutu, adinkra, veves) in Asaase ([ arth)
which carry the tumi, Divine Power and Nyansa (Wisdom) of Nyamewaa-Nyame.

Tchuti as [Habuiis scratching, scraPing, scribing (fwa) and also sensing (sme“iﬂg), Perceivirxg (fwa) the

nature of what is hidden in order to bring it to ]igl'lt. [is scratching, scraping, drawing lines, strokes is

the function of san. | is seizing and drawing forth the objec’c of his search (egg) is the function of kofa.
]—‘lis strokes are not onl3 the original letters and numbcrs Passecl on to us, but are first and foremost

the sacred lincs, marks and Pattcrns used in the divination process.

-
-
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Tehuti Functioning as Sankomca

Jn the Akan tradition, the term sankofa is not mcrcly a dcscn’Ption ofa process. Jt is and always has
been first and foremost the name of an Obosom (Deity) ~ the Obosom from \Whom the process was
received by us as Afurakani/Afuraitkaitnit (African~Black) Pcoplc( This Obosom (Deity) is
Tehuti. e is called Nana 5anko1ca in Akan.

We also recognize that the [Temale Obosom (Deitg/Goclcless) of Divine Wisdom is Scshat who is
also a Divine 5cribe (5csh—t). The female habui (ibis) is []er sacred symbol:



Sesha-t (Seshait) [} oo X

'.zosﬁ? M. 426, f‘@ f? @ ?0

?QB\ Ree. 30, 194, 31, 28, A.Z. 1906, 124,

1V, 1074, B.D. 57, 6, 152, 31, 169, 18, the
goddess of learning, wisdom, architecture,

Te]’xuﬁ and Scshat togctlﬁcr, [Husband and Wife

Tehuti as Brckgirihunuadc ~ e who turns back (san, brekgiri} to see or ‘grasp’ (hunu, kofa) all of
Creation. T he title Brekyirhunuade is the literal definition of Sankofa. The Akan mbrammu (brass
goldweight) of the Sankofa bird is shown on top of a pyramid. T his demonstrates the preservation in
Akan Ancestral culture of our geographica! and cosmological origins in [ hanit and K amit (Nubia and
[=_gypt) prior to our migration to West Afuraka/Afuraitkait (Africa).

T he habuibird is shown Prccning. The Preening process is one wherein the bird stimulates its uropggial
g‘and and uses the secretions (Preen oil) to Purimcg its bocly, strengtlﬂen and waterproomC its feathers and

Protec’c itself from Parasites:



“.. T he uropygial gland, informally known as the preen gland or the oil gland, is a bilobate sebaceous
gland possessed by the majority of birds. |tislocated dorsally at the base of the tail (between the fourth
caudal vertebrae and the ngostgle) and is greatly variable in both shape and size. |n some species, the
opening of the gland has a small tuft of feathers to provide a wick for the preen oil. |t is a holocrine gland
enclosed in a connective tissue capsule made up of glandular acini that deposit their oil secretion into
a common collector tube ending in a variable number of pores (openings), most usually two. [=ach lobe
has a central cavity that collects the secretion from tubules arranged radially around the cavity. T he
gland secretion is conveyed to the surface via ducts that, in most species, open at the top of a papilla

(niPP]eJike structure.

The uropggia] g]ancl secretes an oil (Prccn oil) tlﬁrough the dorsal surface of the skin via a grease
niPPleJike nub or Papi”a. T he oil contains a comP]ex and variable mixture of substances formed greatly
of aliphatic monoester waxes, formed of 1Catt9 acids and monohgdroxg wax-alcohols. [owever, some
types of diester waxes called uropggiols and containing l’lydroxglcattg acids and/or alkane-diols exist in
the secretions of the uropggia] g]and of some groups of birds. Preen glancl secretion of some birds have
shown to be antimicrobial, while others are not antimicrobial. Some birds harbor bacteria in their preen
glancl, which to date, have (exc]usively) been isolated  from preen g]ands
(e.g. | nterococcus /D/’Joc‘m’cu//co/am and Corﬂncéactcr/um Ul‘OPﬂ5fa/€). Some of those bacteria add

to the antimicrobial Proper‘ties of preen wax.

A bird will tgpica”g transfer preen oil to its bodg cluring Preening by rubbing its beak and head against
the glancl oPening and then rubbing the accumulated oil on the feathers of the bodg and wings, and on
the skin of the feet and !egs. T ailward areas are usua”g Preenec’ utilizing the beak, although some

sPecies, e.g. budgerigars use the feet to appb the oil to feathers around the vent...

[J FOngial Gland - Wikipcclia]

This natural Preening function is also manifest in the ritual function of adebisa (divination) — rcac/z/ng
back to stimulate the energy necessary to /:)ur/}[y one’s awarencess, /ns{g/zf, so that one can ‘see’ or
‘sense’, intuit, learn what is in /larmony with [Divine (Order, 5trcn‘g/1tcn themselves and protect

themselves from disordered 5lofrftua/ Prcjcct/ons from others Coarasftcsj.


https://en.wikipedia.org/wiki/Uropygial_gland#cite_note-7

The sgmbo] of sankofa is often the bird looking back and Preening, yet also grasPing (fa) an cgg. Jtis
looking back to the past to grasp that which represents the future — future birth of, the reincarnation
of, an Ancestral Spirit~ a SPirit of the past (behind) who will now return (san) to the present and take,

seize (Fa) the future. We thus have the other Popular expression of the sankofa sgmbol:

[t is a stglizccl version of twin sankofa bird sgmbols. This is ciirectly derived from the actual region
wherein reincarnation manifests Ehgsio]ogica”g:

Ovary
Fallopian
tube I — Uterus
,W— Cervix

- 1

Vagina



thsiologica“g, the Fa"opian tubes of the A{:uraitkaitnit (Alcrican'vblack) female rcProcluctivc system

is the sanctuary of the sankofa process with rcgarc‘ to the return of an Anccstrcss or Anccstor to the

Phgsical world. T he Fa”opian tubes litera”y return (san) go and grasp (kofa) the ovaries so that theg
can receive the ovum (egg). Thisis the egg in the beak of the sankofa bird - the Ancestral sPirit that
the bird is seeking out to grasp and bring to light ~ to the present — in order to shape the future in a

Positive manner.

The FaHoPian tubes of the Afuraitkaitnit (African) woman’s reproductive system are governed by the
Obosom ((Goddess) Het Heru, called Afiin Akan, Oshun in Yoruba and Azili (F rzulie) in | we and
[Fon, who governs the planet Afi (venus), sensuality, union of complementary opposites, fertility,
conception as well as beauty, art, music, dance and creativity. [Her sacred animal totem is the Kait
(Cow) as a (Great Mother Obosom ((Goddess). She is the [House (Het) within which the rebirth,
return — reincamation via conception — is initiated. [Jer sacred symbol which is thousands of years old

reflects this rea]itg:




Fallopian
tube

Het Heru, whose sacred animal totem is the K ait (Cow) has been representec{ not onlg as a woman
but also with the &aﬁ of a Kait for thousands oﬁgears. She wears the curved horns of the Kait on her
crown. | he face of Het [Heru, manifest as the face of the Kait is rcPrcscntcc] in the structure of the
rcProductivc system. We note that the term for the female 5_ou] is K ait, the term Forﬂ is K ait and
also the term for vagina is K ait in the language of Kamit. T his is the connection between the cow,

reproduction inclusive ot reincarnation ivinity an e eru.
product | f tion, Divinity and [Het [

(| eft: Fre-c]gnastic sculPture of Hct Herufound in K amit from 7,000 years ago. Ancient manifestations of et
Heru as the sacred Kait (Cow) and Divine I:crti]e Mothcr. Also rcPresented by the Obosom (Goddess) bat.]
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Thc sankofa process takes Placc within the sanctuary, the shrine of [Het Heru within the
Amcuraitkaitnit (Amcrican) female bodg ~ the Fa“opian tube structure. T his is whg T ehuti and Seshat,

twin [abui birds are also present fanki ng the sycamore tree (bush) of Het Heru at the sPiritual rebirth

omc the Ncsut (I(ing)(

Seshat and T ehuti writing the name of the Nesut (King) on the leaves of the sacred ished tree (bush). T he ished
is another sacred tree which is called the ‘tree of life’. The ren (name) of the individual carries the energy and
consciousness of his or her Divine function in Creation. | he Deities of Divine Wisdom inscribe the nature of
the reincarnating spirit by concretizing his or her name through the medutu (symbols) which carry that potency.

The bush’is a euPhemism for the Pubic hair of the Kait (vagina) the gateway to the returning sPiri’c.

20



Tcl’luti and Scshat oPerating within the sanctuary of the bush’ of [Het Heru wherein concePtion takes Place

| eft: Stela showing a male adorer stancling before two [abui birds
(Jbises). |n the context of reincarnation and rebirth, these are Tehuti

and Scshat. ([ imestone, sunken relief. E_arlg 19th Dynastg.]

Riglﬁt: Dual Sanko{:a birds at the Slﬁrine of the Abosom (Deities) in Fatakro, Asante chion of Ghana.
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Sankofa and other Akan adinkra symbols were preserved in the blood-circles of Akan people forced into the
western hcmisphcre during the Mmusuo K ese (Great Perversity/[™ nslavement era). Akan Ancestral Religion
in North america is called Foodoo from the Akan term Ndu (oohn-doohk’). Qur Akan Ancestresses and
Ancestors left images if adinkra in the wrought ironworks all over the united states wherever we were enslaved
and where we freed ourselves and became independent. The above image in the gate is in Washington, DC.
This is the transcarnational inheritance of our Ancestral Religion spanning thousands of years and two

continents.

\We therefore see that the sankofa bird is the habui (ibis), the animal totem of T ehuti and Seshat. | he
dual sankofa bird symbol in the heart-shape is [et Heru, She who houses (het) and facilitates the
returning, going and grasping (conception, ovulation — reincarnation) function of T ehuti and Seshat.
Just as T ehuti and Seshat are present when Amenet and Amen (Ngamcwaa and Ngamc) the
Supreme Peing assign us a Divine function to execute in Creation before we are born into the world,
so are they present within the sanctuary of conception witnessing and recording our reincarnation.
Moreover, this is why there are two major representations of sankofa in the adinkra corpus. These
symbols have been employed by Akan people since ancient Khanit (K han-land,/Nubia) and K amit up
until today in West Afuraka/Afuraitkait (Africa) and North america and the western hemisphere.
This includes the same adinkra symbols found in the Caribbean, Central and South America where

Akan PCOP]C were enslaved and freed themselves tlﬁrouglﬁ waging wars of liberation.
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ABE -~ Sacred Palm Tree

Fai-m’kha-t =< k &) NN & I
K , Tuat VI, B.D. 105, 6, a god whose
body formed the pillar of the Great Scales.

]:a mkhat is the Deitg whose bodg formed the Ei”ar of the (Great scales. T he term mkhat (makhaat)
means ‘scales.” | he Deitg’s name is ‘Fa (Fai) of the scales’. Although the eggpto]ogist transliterated

the name as Fai we can see that in this renclering the horned viPer representing the F sound and

the eagle rePresenting the ‘@’ sound are followed by the determinative of the man with the vessel

upon his head: & . As can be seen, there is no i’ medut in this Particular rendering.

Note that the term gcma}'l is defined as to ‘“to weigh, to grasp’ and not only shows the habui (ibis) of
T ehuti, but also shows the scales of balance. Thisis clirect]g associated with | ehuti as the Judge

regulating the balancing of the Divine scales.

gemgem A7 f\ 7§ £ verbum

S : m to weigh, to grasp, to
I, 336, 2, to search out, to investigate, to gemah A g , » )
reckon up. > enclose, to bmd

This is also clirectlg related to Tchuti as the Male Deitg of Divine Wisdom and Divination in the

Vodoun tradition.
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FA - FPalm T ree and Divination in Vodoun

The term Vodou (Voodoo) in the languages of the [ we and [Fon people who reside primarily in T ogo
and Benin, West Afuraka/Afuraitkait (Africa), means ‘Deity, God or (Goddess’. T he religion itself
is called Vodoun (voh-doohn’). The major divination system is called [a named after the Viodou of
Divine Wisdom and Divination whose name is Fa. T he Vodou [Fais Fan(t) - T ehuti.

In the [Ton tradition, the Vodou named Gbadu is a [Female Deity who has sixteen eyes. Gbadu was
told by Mawu, the Great Mother of the (niverse (Amenet in K amit, Nyamewaa in Akan) to live atop
a great Divine Ea]m tree in the sky so that she may observe the domains of Sky, [ arth and Sea. \When
Gbadu sleeps, she cannot open her eyes, so the Vodou |_egba, the Divine Messenger, was directed
by Mawu to climb the tree daily and open Gbadu’s eyes for her. |_egba asks (Gbadu which of her eyes
she wants opened. (Gbadu either places one palm kernel or two palm kernels in the hand of [_egba to
communicate to him how many of her eyes should be opened, based upon what she is observing in the

wor]cl.

What is important is that the palm tree upon which Gbadu sits to survey Creation is called [Fa. | the
[Fon tradition, [Ta is recognized as a Vodou, the Male Vodou of Divination and Divine Wisdom.
Gbadu codifies the Divine Wisdom of [Fa in the various combinations of the opening and closing of
her sixteen eyes. | his is the origin of palm kernels as well as cowrie shells being used as divinatory

instruments.

We find the same structure in our Ancestra] culture of Khanit and Kamit, from which the various

cultures of West, (entral, South and North Afuraka/Afuraitkait (Africa) were born.
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In ancient K hanit and K amit, the Ntorot and Ntoro ((Goddess and (God) of Divine | _aw and Balance
are Maat and Maa. T he results of the weighing of the heart against the feather, to determine if the
heart of the person is light’ enough (not weighed down by the negative/contorted energy of disorder)
to balance the feather, is codified by Maat. | aw is the codification of Order. We see that Maat is
sitting atop the scales of Divine Palance. Most importantly, Maat is sitting upon the pillar of the
scales. As shown previously, the Ntoro ((God) of this pillar is called [Fa mkhaat. [Fa of the Scales. We
therefore have the (Goddess of Divine |_aw and Palance, Gbadu, sitting atop and balanced upon the
palm tree called [Fa in \odoun and the (Goddess of Divine |_aw and Balance, Maat, sitting upon and
balanced upon the pillar (tree”) called [Fa in Kamit. T he tree is the staff of [7a, T ehuti the (Jhemaa
(Okyeame), the pillar of the scales of balance.

15
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Tehuti and Seshat are shown with notched Ea]m branches, counting and regulatirxg the time and
secasons in (_reation. Theg also take note of and enumerate the Poteﬂtial years of life of the newl3
returned/reincarnated sPirit of the individual. T he enumeration of years and rcgulation of time ~ past,
present and future - is the domain of divination. T his is wh9 Ea]m kernels are used in Vodoun as a

cliviﬂatorg instrument bg the diviners. | his is the sacred P]ant totem of | ehuti and Seshat in K amit
and Fa in Vodoun.

ABE_ - Falm Treein Akan Divination

|n the Akan tradition we have further evidence of this rea]it}j woven into the fabric of the culture. ] he
term for ‘Divine wisdom teaching’ or ‘Proverb’ is ebe. T his is wisdom received from the Abosom
(Deities), the |© mbodiments of Divine Orcler in Creation, Preservecl bg our Nananom Nsamamco, our
5Piritua“3 Cultivated Ancestresses and Ancestors and transmitted bg our Nananom MPanginFo,
our Spirituallg Cultivated [ lders and [T lderesses. | he abe is the Pa]m nut. A Pa]m nut from the
outside appears to be a simple entity, yet there is a great deal of value contained in the nut (inclucling
Palm oil, Pa]mjuice and other nutrients). Once the nut is oPenecl one can see its enormous value. An
ebe or Provcrb can appear to be a simplc saying, yet when Propcr]y examined the ebe contains
invaluable lessons born of intergenerationa] and transcarnational exPericnce. Such cxPeriencc—bascd

wisdom can ’co’ca”y transform the direction of one’s life and the life of the oman (hation) when cli]igcntlg

adhered to.
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Tl’?@ cbc, Proverb, is the Erocluct of experience. The abc or beemu (Palm nuts) are the Erocluct of the
Abc - Ea]m tree. Moreover, the term be is the root of the term bere or abere meaning ‘time’. The term
bere also means ‘P]ace’ and ‘way or manner’. T hese definitions “time’, ‘P]ace or sPace’ and ‘way or

manner are inextricab!g related in the ritual context.

When we communicate with our Nananom Nsamanfo, our SPirituallg Cultivated Ancestresses and
Ancestors at the Nsamankommcrc (Ancestral shrine) we do so at a sPeciFic time (bere) in a spechcic
ritua“g Preparecl E]ace (bere) and in a sPechcic ritual manner or way (bere). This is c{irectly tied to

divination, leaming from the Spirit realm the nature of the sPeciFic time, p]ace and manner of the

Functioning of various Phgsical and sPiritual entities and the nature of the manifestation of various
events which are imPacting usin a Positive or negative manner. When we understand the nature of the
Functioning of P}ﬁgsical and non~Pl'135ica] entities and related events we can learn the sPeciFic manner,
M and time within which to conduct ritual in order to !Dring balance to ourlives or restore balance to

our lives.

T he root of bere, time, is be which is also the name of the Palm tree Abc. T he feminine suffix gives us
Aberewaa. | he relevance here is that Abe and Aberewaa are titles of | ehuti and Seshat in Akan

and are direct]g related to divination.
In one of the Anansesem or Ananse Stories in Akan culture we find the Fo“owing:

“...Tlﬂey say there once was a woman and that she went to a certain Abc, Pa]m-’cree, which stood there
in the water that she miglﬂt consult it about c}ﬂichbearing. And when she went, Abc, the Palm~tree said,
«| shall give you what you want, but the child with whom | shall present you, when he rises up, will never
do any work.” 5}16 saicl, “] agree to that.” ]t was nottwo clays, it was not three clags, when she conceived
and gave birth...”

[Here we have a woman going to consult with Abe because she desired to become fertile and give birth
to a child. Abe granted her desire and then gave instructions regarding how the child was to be raised.
This consultation with related instructions is divination with the Obosom (Deity) Abe, a title of
T ehuti ~ operating in/as the palm tree. Note that Abe or Pe is the root of Pere which is contracted
into Pre in the title Brekyirhunuade another title of T ehuti. [Returning back, going backin ‘time?/bre ]

We therefore have the Ea]m tree connected to the Obosom ((God) of Divine Wisdom and Divination
in ancient K hanit and K amit and Akan cu]tureAbc hereis also assisting in child-birth the return (san)

of an Ancestral SPirit to be reincarnated/reborn into the world. T his is sankofa.
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We also find that in legis]ative matters Akan Peop]e work to achieve a consensus. [Jowever, when
deliberations on a sPeciFic issue reach an impasse, a certain delegation of Nananom Mpanyir\go]
[Honored [~ lders/[" |deresses, leave the deliberations and state, ‘Yc ko bisa Abcrcwaa’ which means
We are going to consult the [ lder Woman’ | hisis a euplﬁemism for divination with Abcrcwaa‘ The
term abisa means ‘divination’ in Akan. T o ko bisa’ means to ‘go asi(/inquire’. Thisisa euphemism for
‘going to consult the Obosom (Deitg)’ via oracular divination. | his Precedent can be found in the
culture of ancient K amit. |n the text called the ‘Contendings of Hcru and Sct’ wherein these two are

Fig}qting for the riglﬂt to rule the nation, the [ Ider Mother (Goddess Ncit is aPPea]ecl to in order to
render a decision. An excerpt from our book KOK.OBO-

“«.Ra (The (Creator) asks Tchuti to write a letter to the (Great Ntorot ((Goddess) Ncit (Neith, Nit,

Net). [He wanted [Her to rule as to who should become the new King. This is an ancient

Afurakani/ Afuraitkaitnit (African) tradition wherein a critical issue which cannot be agrcec{ upon }39
consensus is taken bg a select group of [ lders/[ Ideresses who go and consult the [ lder Womar’

or ‘(Great Mother for a final decision.

[In Akan culture today, when the Nananom MPanyimco (F Iders/T" lderesses) cannot reach a decision
on anissue of great importance to the oman (nation) through the normal process of consensus, a select
number of them are appointed to “Ye ko bisa Aberewa’ - \We are going to consult with the Old Woman’
(related to the [_arth Mother). When they return from consulting with ‘the Old Woman'’, her decision

is understood bﬂ all to be final ..

The term aberewaa is comPrised of bere which means “time’ and also ‘riPe, agecl’ when regerencing a
person and waa which is the feminine suffix in Akan. Abcrcwaa (Aberewa, Abrewa) can be used for
an ‘ageci] riPe, wise’ woman or | emale Obosom ((Goddess). [However, in the sPeciFic divinatorg context,
we are speaking of the [Female Obosom of Divine Wisdom and Divination who regulates the time
(abere) and seasons, the cycles of life. T he one who holds the Ea]m branch. T hisis Abcrcwaa, Scsl"lat,

the wife of Abe, T chuti (Bcrckgirihunuadc)‘ [(Because the Palm tree is born of [~ arth, Asaase A{:ua
and Asaase Yaa, the [ arth Mother Abosom (Deities) are also invoked as part of the divination

Process‘]

We also note that berew is the term for ‘Pa]m oil leaves’. T his fact is enshrined not onlg in the Palm

branch that Seshat uses to enumerate the years in the cycle of life of Creation and the
Apurakani/AFuraitkaitnit (African) individual but also the unique sgmbol shown on her head. T he

sgmbol on the head oFScslﬁat is the Palm:
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Scshat is Abcrcwaa, the Abc (,Abcrc) or Palm tree shown on her head indicates that Scshat
Aberewaa is the [Jead’ or ‘Cheiftaness Diviner.

[Note: T his sgmbol has never rcPrcscnstecl cannabis. Our cosmo|053 demonstrates that this is the Palm tree.)

When we state that we are ‘going to consult with the E_lder/O]cl Woman’ this is the sankofa process.
We are returning to the past (F Ideress, SPirit of Divine Wisdom from the Origin—Source of
Creation) to grasp, learn, intuit, the lessons we need in order to remeclg our situation in the present and
lag the groundwork fora positive future. Seshat is Aberewaa. | chutiis T e, Abe, Bcrckgirihunuadc
~Sanl<of:a.

The Fa“oPian tube structure has its Para”el in the male reProc[uctive system as the cPididgmis:

Urinary bladder Front'

Vas deferens

s Seminal vesicle

Uiz — Prostate gland

Fallopian
tube

Penis

'\ Cowper's gland

Cervix

Epididymis

Vagma Testis

The ova (eggs) of the female mature within the ovaries and are released into the Fa”oPian tubes. |n
similar fashion the spermatazoa of the male mature within the testes and are released through the
epididgmis and the vas deferens tubes. \We thus have a sankofa sgmbo] within the male as well. [ Jowever,

the actual conception can onlg take P]acc within the female. Tl’\c male sperm cells must leave the male
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boclg, enter the female and fuse with the ovum within the sanctuary of Het Heru - the ?a”opian tubes.
Thus, inorderfor an Ancestral Spirit to be reborn into the world — in order form the Ancestral SPirit
to return to the womb — the male must connect with the female. Tl’xe sperm cell must sce,é, secarch

%cmgcm), ‘5craloc’, sense ( a) and then grasp, seize (l(o)ca) and fuse with the ovum:

gemgem ﬂﬁ‘

The swimming, seeking, searching, scraPing and grasping of the ovum bg the sperm cell demonstrates a
masculine function in the reincarnation process. Sanko{:a is thus a male title for the (Obosom
(Deitg)Tchuti in Akan. Yet, the ovum is not a Passive Participant in this process. T he ovum activelg
stimulates and draws (e]ectromagneticallg} the sperm cell to itself, guicles the fusion and completes the
integration. Moreover, the reincarnation process can on]g reach completion within the sanctuary of the
female reProductive system, the shrine of Hct Hcru. Thisis whg the sgmbo] of the dual sankofa birds
is called SankoFa as well. The dual sgmbol as the 53mbo] govemecl bg Hct Hcru is ]itera”g the
sanctuary of Sankofa Pl’ugsio]ogica”y.

A feminine form of the name Sanko{:a in Akanis Sankomcawaa or,Sanl(omCabaa.Tlﬂis isatitle o?Scshat
(,Abcrcwaa). This title includes the feminine function in the reincarnation process. Undergirding the

male and female functions of the reincarnation process — within the /orocr@at/'vc sanctuary of Hct Hcru

—is the clrawing into the womb of sPechCic female and/or male Ancestresses or Ancestors to be reborn.
Tchuti and Scshat, Abc and Abcrcwaa, know which Ancestresses and Ancestors are to return and
what sPiri~gene’cic qua]ities theg are to inherit (draw from) and manifest in their Pl-renotypes, 5Piritual
clisPosition, character, Phgsica] attributes, etc. Abe and Aberewaa thus regu]ate the proper time
(bcrc), womb/w/clan (I)crc) and manner (I)crc) in which the AFura‘(ani (AFrican) Ancestor or
AFuraitl(aitnit (AFrican) Ancestress reincarnates. Tl’xis is how Tchuti, Scshat and Het Heru work

’cogether in the male (ePididgmis) and ultima’cely female (?allopian tubes) structures.
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]FA - Falm Nuts in Yoruba Divination

The major form of divination among the Yoruba Peop]c who reside Primari]y in southwest Nigeria,
West AFura‘(a/A]curaitkait (AFrica), is called ]Fa. The system of ]Fa is said to have been given }35 the

Or‘isha (Deitg) Orunmila, the Orisha of Divine Wisdom and Divination. Because of the role of

Orunmila in (reation and Divination, Orunmila is also called lmca.

]n the Yoruba ]anguage, the term Fa means ‘to scraPe’. ]t can also mean to ‘sl’wave, clean, wiPe’. A related
definition is to ‘Pull, draw, lead’. We thus have the Orisha (Deitg) of Divine Wisdom and Divination
called ]{:a, which also means ‘to scraPe’jus’c as fa and fwa mean ‘to smell’ and also “to scraPe’. ]n the
Practice of [fa divination markings/]ines are drawn }33 the diviner in the igcrosun or divination Powcler
on the opon l1ca or divination tray. These mar‘(ings indicate what Odu is addressing the issue that the
querent came to learn about. T here are 256 Odu which are manifest in patterns governecl bg sPechcic

Orisha. All of Creation and the events taking P]ace within Creation can be read within the Odu. T he

markings are made as the diviner casts the 16 ikin or Pa]m nuts:

The ope ifa or [fa Palm tree is that from which the ikin or Pa]m nuts are taken. | his sacred tree is the
Ei”ar upon which the system rests. T he san (drawn lines) made }33 T ehuti with his beak in the soil and
sand is the origin of the diviner in Yoruba culture drawing lines when in communication with Crunmila
(]Fa/]:a(n)/Tc}'luti). T his ancient form of divination Prc—clates the whites and their oFFsPring and thus
has absolutelg no roots in ‘slamic sand divination’ as some have erroneous]g sPecu]atccl. We have
demonstrated the cosmo]ogical foundation for the sacredness of the Palm tree in divination and the
nature and Func’cioning of the Deities in the process, inclusive of the ‘scraping’ function of $a’ (Jfa). The
scraPing up orgrasping also includes the grasping, scraPing, of shells, nuts, stones when casting during

divination. We also take note of the fact that in Yoruba, the term kofa’ litera”g means to ‘s’cuclg ]Fa’.

The 256 Odu ]Fa are manifest in the patterns drawn in the iyerosun Powder and accomPanied 139 ese

]Fa or ‘verses’ of [fa containing the stories, ritual Practiccs and wisdom associated with the governing
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Orisha. The Odu [fa are named after the [Female Orisha (Dcitg) Odu. Odu through these sacred
arrangements codifies the Divine Order as Divine | aw. Odu is called Maat in K amit and (Gbadu in
Vodoun. Maat is called Amamee and Amaowia in Akan.

We also find in the Yoruba tradition that Qrunmila and Oshun were at one Point married and both had
a role in the introduction of the [fa divination system. As stated above, Oshun is the Orisha who is
called Het Heru in ancient Kamit. Oshun bcing married to ]Fa in a sPcchCic context is the same

interre]ationslﬁip omCTchuti and Hct Hcru in the context of Sankofa.

Orunmila is referred to as E_lcri ]Pin, the ‘Witness of Destiny’. [He is present when the sPirit of the
individual receives his or her Divine function from Olorun and Olol(un, the (Great [Tather and (Great
Mother SuPreme Being Prior to reincarnation in to the world. Pecause Orunmila knows the Divine
function or ‘Desting’ of all individuals, Orunmila or ]Fa can be consulted when issues in life arise so that
balance can be restored. Orunmi]a is the thus the Malc ‘SPokcsPcrson’ or ‘MouthPiccc’ of the
Supreme Being. This is the role of Tehuti in Kamit and bcrckgirihunuadc as Okgcamc
(Spokesperson, Mouthpiece) in Akan.

Hct Heru and Tc}mti - Oshun and Orunmila (T omb of Pashedu)

Tehuti &, chief titles of: |V, Pap. -
Fobutd ., it ks ofs {ff, - por gmenu =2 1 4 |
Ani 3, dweller in Khemenu; q-u— B = H ‘s '
— ermopolis in Upper Egypt.

T he sacred city of T ehutiin Kamitis Khemenu. T he term khemenu means ‘cight’. Thisis areference
to the Priomordial cigh’c Abosom (Deities), Amcn and Amcnct and their first six children, who are the
origin of Creation. We take notice of the fact that the [fa diviner casts the ikin ifa (Palm nuts) gigﬂ
times and makes ciglﬂt markings/strokes/]ines (san) in the iyeroson Powder upon the opon [fa or
divination tray. Those origina] eight strokes can be found in the sPe”ing of the title of T ehuti as ‘dweller

nfn L
within K hemenu’: "-I]T'ancl .
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We also take note of the fact that it was Tchuti who assisted in the restoring of the body of the
Obosom (Deity) Ausar. Ausar is called Obatala in Yoruba. Some texts state that the bodg oFAusar

was cut into fourteen Pieces which were later reconstituted so that the }Jocly could be mummified.
[However, other texts state that the bocig oFAusar was cut into sixteen Picccs and list the sixteen cities

wherein theg were found. T his is the reason whg there are sixteen Palm nuts used in H:a divination.

Wlﬂen we exPerience disorder and seek to rea!ign ourselves with Divine Order we must return (san), go
(ko) and grasp (Fa) from our Ancestral Pas’c. Ritua”g, this means we must return to the Pact we made
with Ngamcwaangamc (Mawu-Lisa, Olokun—Olorun, Amcnct—-Amcn), the Supreme Being, pre-~
incarnation. We are assigned a 5Pechcic function to execute in the (Great Divine Bodg,just as every
cellin your bocly is clesignecl and comes into being to execute a spechcic function within your boclg. As
‘cells” within the (Great Divine Bodg, we have a Divine function (so-called desting or life-focus,
Purpose), When cells run afoul of their Phgsiologica] functions, disorder and disease manifest in the
bodg, Restoration of order is affected through proper &iagnosis and natural healir\g, medicine. ] he
same is true when we as ‘cells’ make ]egitimate mistakes and find ourselves out of harmong with Divine
Ordcr within the (Great Divine BOC{H. We receive a proper diagnosis of our condition onlg }:73 attuning
to the Obosom (Orisha, Vodou) in our head region which contains our blueprint/Divinc function —
the instruction manual regarc{ing ourrole in the Divine Bodg — (reation. [f we are not reccPtivc enough
to attune to this information streaming from our head Obosom (Dcity), we consult the Abosom who
were present at the assignment of our Divine [Function. ] his is | ehuti and Scshat. Tlﬁey can show
us tlﬁrouglﬁ divination, externa“yj what our head Obosom has been working to show us interna”9 all
a]ong, We can then incorPorate the healing, medicine and behavior necessary to restore Divine Order
to our thoughts, intentions and actions and thus restore balance to our lives. T his is the sankofa

Proccss‘

[tis critical to understand that this process is for A)Curakanu/AFu raitkaitnut (Africa ns~B]acl< Feople)
on]g‘ The A}Dosom, Orisha, Vodou, Ntorou/Ntorotu (Neteru/Netertu), the Deities, have neverand
will never communicate with the whites and their ogspring (white americans, europeans, white hispanics,
white asians, white hindus, white arabs, white Pseudo~‘native’~americans, etc.). Our connection to the
Deities is through our 5Piri~genetic blood-circles. T he whites and their o{:{:spring incarnate as spirits of
disorder, sPirits without an Okra/Okraa, Ori Jnu, Se | ido, Ka/Kait - SOU!/DCity in the head-
region. They are thus rcPc”ccl by the SPirits of Divine Order. They can only communicate with the
sPirits of their disordered, deceased relatives and non-relatives and call these communications ‘deitg

communication’. All non~B‘aci<s who claim to Practicc Ancestral Kcligion are frauds - no exceptions.
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e
Kefau < §:D , 1V, 35, “capturer"—

=Sk Romin =R ) § | wo
a title; plur. < ﬁsl Mar. Karn = i BD
L a9y ) " 145, 79, a group of gods.

The term kofa in Yoruba means to ‘stuclg [fa’. T he term kofa in Al(an means to ‘go and grasP" Thisis

the operationalizing; of stucly. Going, seeking to grasp or understand a subject or object is stuclying,
examination. fﬂowever, grasping is not on]g a Passive function. ]t is also an aggressive function as shown
in the medutu for kfa (ko{:a) above. Tclﬁuti as the Obosom of Divine Wisdom works to assist us to
overcome our obstacles inclucling human obstacles. T his includes our enemies. Divination can thus be

used for emPowering us to hca] ourselvcs but also 141” our enemies.

Afurakanu/Afuraitkaitnut (Africans) in North america maintained our Ancestral Religions in our
blood-circles during the Mmusuo Kese ((Great Perversity/[” nslavement era). |t was through the
practice of our Ancestral Religions that we were empowered and guided by the Abosom and
Nananom Nsamanfo on the best means by which we could wage war against the white slavers, massacre
them and free ourselves from enslavement. Divination was a key component of this process. T his
included ourvarious traditions [ Joodoo (Akan Ancestral Religion),Juju (Yoruba Ancestral Religion)
Voodoo ([“we and [Fon Ancestral Religion), Wanga (Ovambo Ancestral Religion), Gris (aris
(Bambara Ancestral Religion) Ngcngang and Nganga (IFang and Pakongo Ancestral Religion),
Gullah ~ Geechee ((Gola and Kisi Ancestral Religion) and more in North america.

We aPPealec{ to Tcl"luti and Scshat and the other Abosom for Divine guiciance and received it. [t was
because of the wars wagecl }33 those who Practiced Ancestral Religion, inc]ucling the Gu“ah Wars (so-
called Seminole Wars) and Hoodoo Wars, that forced the Civil War and the end of enslavement in

North america.

T his precedent was set in ancient K hanit and K amit. K ofa and K ofau (plural) is a title applied not only
to soldiers who capture the enemy but also Abosom (Deities) as shown above. The oldest religious
compositions yet uncarthed in the world are the meru or pyramid texts. \We quote from the text of Pepi
regarding the Kofa function of T ehuti. The Nesut (King/Fharaoh) Fepiis being addressed showing
that he is being given power, protection and dominion over various aspects of Creation by the Abosom
(Deities) as he functions in partnership with the Obosom Ausar:

« Heaven is to you, the [~ arth is to you, the SPiribrea]m Sekhet Aaru is to you. T he domains of
Heru are to you. T he domains of Sct are to you. The cities are to you and the Deit9 Atcm has

gathered togetherlcor you the regions of Kamit. T he [~ arth Deit9 Gcb, Father of Ausar has sPoken
concerningit. T ehuti grincls his knife and sharpcns his knife and crushes in heads and cuts open chests.
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He crushes heads and cuts open the chests of those who attack this FcPi when he is_joumcging to you,
O Ausar. He breaks the heads of those who would rcPcl this FcPi when he isjourncging to you O
Ausar that you may give him life and serenity...”

[ere we see in the oldest re]igious texts in existence that the Deity of Divine Wisdom is also a Divine

w‘ As we have shown in our book MMARA NE. KY] = Divine [_aw/]_ove and Divine [Hate,

Tchuti and Scshat are the Governoranci Governess of the exPasive and contractive Poles of Nyansa
(Divine Wisdom). T he exPansive Po]e of Wisdom is Revolution. T he contractive Po]e of Wisdom is
Rcsolution. Revolution and Resolution are two halves of this Divine Whole, govcmecl bg Tclﬁuti and

565}131:. To re-volve is to re-turn back to the 50urce, draw wisdom from exPerience and then utilize

that wisdom to re-solve orvindicate your condition. | his is the goal of divination.

Tcl’luti as the Deitg with the title Komca - capturing, seizing the enemy and restraining them, so that [eru, the
Son of Ausar and Ausct can ‘(_I“ them. [I:rom the [:_d{:u Tcxts - chcnd of Heru Bchuclct].

The Kings and Queenmothers of Khanit and Kamit led armies guided by the Divine Wisdom of
T ehuti and Seshat. Our Akofo, Warriors and Warrioresses in North america raised armies to wage
war against the white slavers. K ofa is not about killing the spirit of ‘ego’ within. |t is founded upon killing
negative disordered entities and emanations — so that — you can expand that function externally and

manifest the same results in the Afurakani/ Afuraitkaitnit (African) oman (nation/community)‘

[t is this form of Sanko{:a, Tclﬁuti as Kofa, that Afurakanu/Afuraitkaitnut (Africans) in the western
hemisphere invoked and continue to invoke for the Divine gui&ance and wisdom regarding the best and
most effective means to eradicate our enemies, the whites and their ogspring. Tehuti and Seshat
guiclec{ us to overthrowing the enslavement system and will now guide us to complete the mission of our

comPlete liberation.

©C0P3right bg Oc]wira{:o K wesi Ra Nehem Ptah Akhan, 13017 (201 7). www.odwirafo.com
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AEEendix

Tel'nuti, Maa and Divination: [rom Kamit to Hoodoo

[n the stela of Nefer Renpet we see the Ntoro (Ntr/(God) T ehuti sitting in his sacred barque. T ehuti
is the Male [Force of Divine Wisdom in Creation. [Te is the Divine Spokesperson or Mouthpiece of
Amenet and Amen, the Great Mother and Great [Tather Supreme Being as well as Ra and Rait, the
(Creator and Creatress. [Note that Seshat is the [Temale [Force of Divine Wisdom.]

When we want to know what is in harmony with Divine Order, what thoughts, intentions and actions
are or would be a manifestation of Divine Wisdom, we attune to the Ntoro and Ntorot (Neter and
Netert/Ntr and Ntrt - Male and Female Deities) of Divine Wisdom, Tchuti and Scshat for
guidance. The message theg transmit to us, P]ant into our sPirits, is a message which allows us to see
the circumstance, event, individual and/or entity in proper context and how to move forward. Tlﬁis could
be for I'mea]ing a Phgsical illness, a sPiritual illness, a societal or communal Fracturing and more. Tchuti
takes the form of his sacred a[(gcnc])oa (animal totem) the Habui (]bis/Crane) on the stela. Next to

Tchuti is the Ntoro (Dei’cy) Aanin the form of his sacred animal totem the baboon.

Aan is oﬁcering the u%jat Hcru, the Eﬂe o[ﬁcru to Tehuti. The E_ge of Hcru as an asuman
(talisman) is also a shrine. T he left eye of Hcru was irjurecl when the Ntoro ((God) Hcru battled the
Ntoro (Gocl) Sct. ]t was Tchuti a]ong with the Ntorot (Goddess) Hct Hcru who healed the eye.

The left eye of [Heru is the Moon while the right eye is the Sun. When the Moon goes from full, to
half, to crescent, to New Moon, the Moon (eye) is being ‘gouged out’ or ‘injured’. When the light
returns to the Moon and it fills back in, the eye has been thealed’ or restored. The Moon reflects the
Divine light of the Aten (Sun) so that we can see in darkness. T his is T ehuti (Spokesperson)
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reﬂecting the Divine |llumination of Ra and Rait to us so that we can ‘see’ our way through blindness’

(ignorance) and make the Proper/wise decision which is in l'aarmong with Divine Order.

Moreover, the gravitational PUH of the Moon affects the rising, of tides on Asaase ([ arth). | he
increase in water, an increase in {:u”ness, is akin to spirit~Posscssion, ‘going under’. Wateris recognizecl

in ancient K amit and across A{:uraka/A{:uraitkait (Africa) as a gateway to the SPirit~realm.

Thc Mcsscngcr Ntoro (Dcitg) Aan, Prowchring the E_gc of Hcru, the Moon to Tchuti (who wears
the crescent Moon on his crown) is part of an oracular divination ritual. The Egc of Heru is the
Divination vessel through which T ehuti, the High Priest, gazes to learn what Spirit~‘:orccs are

aﬂ:ecting the issue in the Phgsical world.

This symbo]ism is critical to understand because it references a functional realitg within the Ancestral

Keligious Practices of our People — ancient and contemporary.

n the Akan tradition amongst the PBaule sub-group of the Akan in [vory Coast,
West Afuraka/Afuraitkait (Africa), we find that the very same sacred monkey is
the assistant of the Obosomfo ([Tigh Priest). T he oracular sculpture shown here
is found on the shrines of Akan diviners. The monkey is holding the divination
vessel. T his is the ["ye of Heru utilized for divination (including water-gazing) so
that the Obosomfo (Priest) can communicate with the Abosom and Nananom
Nsamanfo (Deities and [Jonored Ancestral Spirits).

The same is true in the Yoruba tradition in Nigeria in West Afuraka/Afuraitkait
(Africa). We find that the Orisha (Deity) of Divine Wisdom Orunmila (T ehuti in K amit) had a pair of
twins with his wife Peregunlele. T he twins were male and female and were called F dun. 7 dunis the term
for monkey. T he male E dun went to live on [~ arth with Orunmila. Because of his appearance, he lived
amongst the animal kingdom. T he male [©dun became a priest of [fa (High Priest). The male [ dun
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holds the OPO“ ]Fa (divination tray) while the female [~ dun (Odu, Maat) holds the sacred calabash of
existence ]gba ]wa Oclu.

Wc thus have the sacred monkcg bcing an assistant to the Dcitg of Divine Wisdom in Yoruba, a
sacred monkcg bei ngan assistant to the High Priest who invokes the Dcitg of Divine Wisdom in Akan
and the sacred monltcg bcing an assistant to the Dcitg of Wisdom, who is the High Priest - T chuti -

in Kamit. T his is the same Anccstral Rcligion ~ the unbroken living tradition ~with the same Deities.

One of the titles of the monkeg Aan (,Anan) is UP Maa chlge Maa), however his Primarg title is
Maa. Maa is the counterpart of Maat. Theg regu]ate Divine | _aw and Palance in Creation.

|n the papyrus of Huncmccr, we see that Maat, the [Temale Deitg of Divine | aw and Ba]ance is sitting

atop the cquilibrium point on the Makhait - scales of Divine Balance. T he deceased person’s heartis

being weighed against the feather of Maat to see if it is ]ight enougl‘x (hot weigl'xtecl down by disorder)
to balance out the feather. H: it does balance out Featl'xer, the sPiri’c of the person can pass on to the

Ancestra] realm to live in peace (aftera subsequent trial with the Dei’cg Maa).

|n the papyrus oFAni, we find that it is the male Deit9 Maa also called UP Maa and Aan, in the form

of his sacred animal totem, the monkeg, who sits atop the cquilibrium point on the scales:

e

ATV VP
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|n the late Periocl papyrus and in the T omb of Pa Ncntwg below we also see the Ntoro Maa in the

form of UP Maa working in concert with T ehuti and sitting atop the scales on the cquilibrium point:

What s imPortant to understand is that the role of Maa in divination and his role in Creation in relation
to Tchuti as demonstrated in the Nefer Reﬂpet stela can onlg be understood in our Anccstra}

Kc‘igi ous context. [ his is because we have a lving tradition.

|n the Akan tradition, we have not on]3 the Cosmologica] and ritual manifestation but also the linguistic

evidence:

K amiti and Akan terms:

Ka - 5ou]/Divine Consciousness Kara (Kra) - 5ou|/Divine Consciousness
Ba - SPirit/Divine Living E_nergg Bara (Pra) - SPirit/Divine Living Energg
Maa - Divine | _aw Mmara (Mmra) ~ Divine |_aw
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Aswe can see the terms for Soul (Divine Consciousness), Spirit and| aware the same terms in K amit
as theg are in Akan. Thc ‘ara’ added to the roots of each term in Akan functions as an cmP}'latic
Particlc (like an exclamation Poin’c). An example being ba’ meaning ‘come’ and the emphatic version

‘bara (bra) meaning ‘comell’. [tis exclamatorg.

This is key to understand because while the Male and [Female [Forces of Divine Wisdom are T chuti
and Seshat, those who are Spokespersons for the Supreme Peing, their Divine dedlarations are
codified into [_aw by the Male and [Female Deities of Divine [ aw and Balance. The Ntoro and
Ntorot of Divine | aw and Palance are Maa and Maat.

The term mmara (maa - ra) meaning Jaw’ in Akan is the same term maa meaning Jaw’ in K amit. This is
Prccisc]g whg the moni«:g holding the divination bowl for the Obosom{:o G"ligh Priest ~ rcPrcscntativc
of Tehuti) in Akan is named Mmara. Jn the Bau]c dialect it can also be Pronounccd Mbara(

(T he word mmara in the Asante Akan dialectis also Pronouncccl mbara in the Akwamu Akan dialect).

Maa and Variations of Mmara (Mbara/Maa)

7 his is the exact same Dc/iy with the exact same name executing the exact same function in both

cultures — ancient anr] contcmloorary.

[tisalso very imPortarxt to understand that the Akan Ancestral Re]igion maintained in the blood-circles

of Akan People in North america for over 300 years is called Hooc]oo.

Jn the [oodoo Kcligion, we continue to have this Mmara (Maa) sculPturc/Figurc (tgPicang wood, clag
or Fabric) on our shrines next to or holding our vessels of divination (adebisa) which includes water-

gazing — Pccring into the gateway (water) to the Spirit-rcaim for direction from our Abosom and
Nananom Nsaman{:o (Deities and Honored Anccstral Spirits).
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We know exactlg who Maa and Maat are, for we communicate clirectlg with them via sPirit—Possessior\

and sPirit—commur\ication (inclucling divination) on a regular basis. We know the distinctions between

Maa and Tchuti, Maat and Scshat.

T he variants of the Baboon with the vessel as well as the vessel containing the E_gc of Heru confirms the divinatorg function.

Eggpto]ogists and PBlack scholars who follow white eggPtologists often make the mistake of assuming
that the baboon represents on]g Tehutiin these rePresentations in Papgri. While T ehuti can use the
baboon as an animal totem (akgcncboa), in these sPechCic instances we are clea]ing with two different
Ntorou (Deities) -Tchuti and Maa. We invoke them bz,) the same names, for the same ritual functions

toclaz,) in West A)Curaka/AFuraitl(ait (AFrica) and in North

america _in [Joodoo just as our Ancestresses and

YL
%mk lU_UII Ancestors did thousands of years ago in K hanit and

HOODOO PEOPLE K amit.

AFURAKANU/AFURAITKAITNUT {AFRICANS) IN NORTH AMERICA

AN G ANCIENT H Upuna L Bix)

We address the cosmologica] functions of the Male
Deitg Maa in re]ationsl'xip to the [Temale Dei’qj Maat in
our 5—Part b]ogta]krac{io series which can be found on our

youtu be.com/odwira]co channel.

©Copgrig|1t bg QOdwirafo K wesi Ra Nehem Ftah
Akhan, 15017 (201 7) e www.odwirafo.com

ODWIRAFO KWESI RA NEHEM PTAH AKHAN

See our related book: HOODOQO FEOFLE_ A\Curalcanu/Amcuraitkaitnut (Africans) in Nortl’r America ~
Akan Custodians of Hoodoo from Ancient Hoodoo/Udunu Land (Khanit/Nubia)
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MAA: Malc Ntoro (Deity) of Divine Law and Balance ~5cries

\We examine the nature, idcntitg and function of Maa in our grounc{brcaking 5-part series. See the videos from

our 5~Part b!ogta”«adio series on our 30utubc channel: wwwqoutubccom/odwiraFo . Order our 28 books for

detailed information from our NT”]OMA - Fub!ications page on our website: www.odwirafo.com

MR&Jch_’& _j,"‘*”

E\& I’ go0, M. 331, N, n*‘%,‘;.""ﬁ@ ""ﬂf?

Tuar XL ___A; god of law, order, truth, in-
tegrity, cte,

Maat and Maa: Amaowia and Amaosu - Deities of Divine |_aw and PBalance in K amit and Akan
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Appendix 2: FHwehwemudua ~ Divining Rod

s-hwifo, ohwefd, pl. ‘a-,.[con. me hwéfo) nhwehwemii, inf. investigation, exa-
looker ; overseer, superintendent, survey- mination, tnquiry; emni phw., i is
or, inspector, director; officer. Josh. o - ]
3,2; pedagogue, child-tender; warden; e-dud, pl. n-, (pr. 45. 991—1021) 1. plant,
gxwdia”: cwator, t’g‘m’- keepa', con~ t’iw, 8"7’6‘6. m— 2. 3‘3"‘. or staZk of a
servaior, preserver; herdsman, shepherd; plant or its leaf or fruit. — 3. wood;
pastor, parson, curate, bishop; ruler, Piece %I;l wood. %1 4991;6‘0;"‘1"‘83;? Mage
chief; of . ognanhwefo, aselo-so-hwefo. — of wood. pr. . 7 & Sk, poce;

e B

Tlﬂe sgmbol on the left is an Akan adinkra sgmbol called hwehwemudua. The term dua means ‘stick or
rod’, while mu means ‘within’. As shown, hwe (hwchwc) means to ook, examine intensive]g’.
Hwehwemudua is the rodor stick used to look, examine /ntcnsfvc/y within. ] hisis a clivining rod. [tis an
ancient form of aclcbisa, divination, born of the hwe (Iﬁwa, Fwa) function oFTchuti and Scslﬁat. A title
of Tclﬁuti is thus ch{:o in Akan - ‘insPector, surveyor’ and ‘diviner’ in the ritual context. | he image
next to hwehwemudua is from the ancient rock art of Tassili N A_jjcr in North Afuraka/Afuraitkait
(Africa). T his rock art, west of the Hapi (Nile) river, is 1 2,000 years old. T he next image is that of a
man in K amit with the mer stick used as a hoe, ti“ing the soil. The term ‘mer’ also means ‘water’ and is a
title of the Hapi river when it inundates (swells) and floods (buries) the land. T he mer instrument was
not onl9 used to till, but also to locate water. |t is a c!ivinatorg instrument. |n the same fashion the bow
used }33 hunters, as in the | assili art, is also a c!ivinatorg instrument. All hunters, obofo in Akan, must

learn rudimentarg forms of divination. | his is part of the ritual connected to divining the spirits of the

forest and the land. T he same is true of akuafo or farmers. The form of divination exPrcssecl bg

hwehwemudua, the clivining rod, is Popu]ar]y called c‘owdng. Jt replicates the clivining Habui bird.

Dowsing continues to be utilized toclay as a form of divination
within [Hoodoo - Akan Anccstral Rcligion in North America.
The whites and their o{:lcspring attempted to mimic this ancient
Prac’cice millennia later as shown in the image of the european

above holcling a ‘dowsing’ stick.

Visit our NFHHOMA - Fublications page to download the free e-book

versions and to obtain the soft-cover versions of our 28 books: www,oclwira{:o.com/n]—yoma,l-ltml
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