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Since the emergence of RastafarI communities within 1930’s Jamaica following 

the coronation of Ras Tafari Makonnen as Haile Selassie I, Negus (king) of Ethiopia, 

RastafarI continuously articulate his divinity within their discourse.  While the specific 

nomenclature for and significance of Haile Selassie I may vary in accordance to time and 

affiliation, it is unquestionable that Selassie I remains central to the RastafarI way of life 

for more than 70 years.  What scholars and thinkers on RastafarI question, and very 

fervently so during the past 10 years, is the authenticity of the divinity of Selassie I 

within RastafarI thought.  The few scholars who attempt to solve what for them is the 

“problem of authenticity,” claim, through christological and apologistic approaches, that 

RastafarI need to reconsider the possibility of his status, as it is conjecture and 

blasphemy.  Adhering to African epistemological assumptions that everything in 

existence comprises the whole of existence, we rely on an African symbolic approach to 

examine RastafarI conceptualizations of Selassie I within pre-coronation, coronation and 

post-coronation RastafarI writings.  Given that the material reality seemingly degenerates 

the collective body and consciousness in accordance with the cycles of time as expressed 

within the most ancient of Kemetic cosmologies, our aim is to suggest that Haile Selassie 

I emerges as a ba, the soul template, of Asar, a force demonstrative of human ability to 
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exist within the material realm in accordance with the unseen realm of existence. We 

conclude, unlike previous academic thinkers who examine RastafarI thought, that 

RastafarI thinking about Haile Selassie I is therefore an authentic perspective, one that 

undoubtedly occurs in accordance with the structure and origin of the universe and the 

cyclical journey of Africana reclamation of a primordial consciousness.  
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CHAPTER 1 

 
INTRODUCTION TO HAILE SELASSIE I  

WITHIN RASTAFARI THOUGHT 
 

 
Adorations to Asar Un-Nefer Divinity Great, personality (in) heart (of) Abdu King 

eternity, Lord of Forever traveling (for) eternities, (in) form raised he.  
 

-- Papyris of Ani 
 

 
Princes shall come out of Egypt and Ethiopia shall soon stretch out her hands unto God 

        
--Psalm 68:31 
 

Yeah man!  Jah Live!  Ya cycaan (can’t) kill God.  
 

--Bob Marley, Bob Marley in His Own Words 
 
 

Introduction to RastafarI Discourse on Haile Selassie I 
 

Since the emergence of RastafarI communities within 1930’s Jamaica, following 

the coronation of Ras Tafari Makonnen as Haile Selassie I, Negus (king) of Ethiopia, 

RastafarI continuously articulate his divinity within their discourse.  The earliest post-

coronation writer to describe Haile Selassie I is Leonard Howell in The Promised Key, in 

which he asserts that Haile Selassie I has come as the living God to “purify our social 

standards and our way of living, and rebuild and inspire our character.”1  Prince 

Emmanuel Charles Edward, elder of one of the oldest Jamaican based RastafarI 

communities, The Ethiopia Africa International Congress (Nyabinghi Order of Rastafari), 

also contributes to the post-coronation discourse on Haile Selassie I.  In his text Black 

Supremacy, he writes that Haile Selassie I is Jah RastafarI, the Almighty God, “who [is] 
                                                
1 Leonard Howell, The Promised Key, ed. Ras Miguel. (Kingston: Headstart, n.d),5. 
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seated in Zion and reign [s] in the hearts of all flesh.”2  Begun in 1937 as a support 

program in Harlem, NY for Ethiopia during the Italio-Ethiopian war, the Ethiopian World 

Federation (EWF), conceptualizes Haile Selassie I to be the “Elect of God and the Light 

of the World.”3  This discourse about Haile Selassie I expresses the earliest attempts to 

identify Haile Selassie I’s divine significance within the context of his coronation as 

Negus of Ethiopia, the only landspace in Africa that European colonizers had not 

demarcated. 

With the deposition of Selassie I in 1974 by Marxist opposition leader Menguistu 

Selassie Mariam, RastafarI continue to stress Selassie I’s divinity despite his removal 

from his earthly throne.  International reggae artist Robert Nesta Marley is one among 

many who contributes to this idea.  In his song “Jah Live” Haile Selassie I is “God 

almighty,” while in Marley’s other articulations, Jah is everything in existence.4  The 

Twelve Tribes of Israel community, which Prophet Gad forms during the 1970s under the 

direction of Prophet Gad, does not necessarily conceive of Haile Selassie I as God.  They 

conceive of him as the return of Christ in flesh, and often interchange the term Christ 

with Haile Selassie.5  In an even more recent contribution to the discourse, Jah Ahkel, in 

his 1994 text,  Rasta Emperor Haile Sellassie, Jah Ahkel writes that RastafarI conceive of 

Haile Selassie I as “omnipresent and like Christ, he can never die, so Jah Rastafari (God 

Sellassie) lives.”6  Undismayed by the deposition and then the reported passing of Haile 

                                                
2 Prince Emmanuel Charles Edwards, Black Supremacy, (St. Andrew: Ethiopian Africa Black International   
Congress, nd.) 10. 
3 Horace Campbell, Rasta and Resistance: From Marcus Garvey to Walter Rodney, (Trenton: Africa 
World, 1987), 77. 
4 Ian McCann, Bob Marley In His Own Words, (New York: Omnibus, 1993), 59.  
5 Leonard Barrett, The Rastafarians, (London: Heinemann, 1977), 229. 
6Jah Ahkell, Rasta: Emperor Haile Selassie and the Rastafarians, (Chicago: Research Associates, 
1999),34.   



 

 

3 

Selassie I, RastafarI continue to rearticulate his divinity in light of these unfortunate 

changes.   

 It seems that regardless of the passing of time (post-coronation and post-

deposition), the emergence of group affiliations, the deposition and reported passing of 

Selassie I, RastafarI emphatically convey his divinity in text and music. While the 

specific nomenclature for and significance of Haile Selassie I may vary in accordance to 

time and affiliation, it is unquestionable that Selassie I remains central to the RastafarI 

way of life for more than 70 years.   

What scholars and thinkers on RastafarI question, and very fervently so during the 

past 10 years, is the authenticity of the divinity of Selassie I within RastafarI thought.  

The few scholars who attempt to solve what for them is the “problem of authenticity,” 

claim, through christological and apologistic approaches, that RastafarI need to 

reconsider the possibility of his status, as it is unfounded.7 Adhering to the African 

axiological assumptions that everything in existence comprises the whole of existence, 

this writer finds value in RastafarI thought.  This dissertation is therefore a response to 

the pronouncement that RastafarI should “reconsider” the possibility of Selassie I’s 

divine status.  

One may argue that it is not the business of a researcher to validate a groups’ 

philosophy.  As both an African-centered cosmological theorist and RastafarI adherent, 

we, however, propose that an African symbolic methodology provides ancient 

explanations for RastafarI thought. This dissertation therefore provides a preliminary 

argument towards authenticating Haile Selassie I as divine within RastafarI thought.  By 
                                                
7 Clinton Chisholm, “The Rasta – Selassie – Ethiopian Connections” in Chanting Down Babylon: The 
Rastafari Reader, ed. Nathaniel Murrell, William Spencer, and Adrian McFarlane, (Philadelphia: Temple, 
1998), 166. 
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examining the extent to which the structure and origin of the universe continues to 

influence our historical and contemporary quest to return to a human consciousness that 

is expressive of optimal thinking and behaving, we argue that when RastafarI recognize 

Selassie I as divine, they are in fact remembering, that is, recognizing and being, an 

example of the most ancient ways in which optimal thinking and behaving manifests in 

human consciousness and therefore human representation.   

Remembering among the RastafarI, however, is inextricably liked to a clear 

trajectory of pre-coronation philosophical ideas that develop in accordance with our quest 

to return to optimal thinking and behaving as a result of the cosmohistoric maafa, the 

great destruction.  A key contributor to what we can refer to as pre-coronation RastafarI 

thought is of course, Marcus Mosiah Garvey.  Under the umbrella of the Universal Negro 

Improvement Association (UNIA), which he initially establishes in Jamaica in 1914, and 

later in Harlem, NY in 1917, Garvey encourages homeland and diasporan Africans to 

remember themselves as comprising the African world and to actively struggle for the 

decolonization of Africa.8  He suggests, in the tradition of his Ethiopianist predecessors 

and contemporaries, that African people can meet the organizations’ objectives if 

Africans are willing to struggle for an independent Africa under the guidance of the “God 

of Ethiopia.”9  Lecturing to his organization and writing in the The Negro World and The 

                                                
8 Garvey, Marcus. Philosophy and Opinions of Marcus Garvey, eds. Amy Jacques Garvey and Tony 
Martin, (Dover: The Majority Press, 1986), 413. 
9 Ethiopianist readings of the Bible and European perspectives on Ethiopia greatly influenced RastafarI 
conceptualizations. Prior to Europe colonizing Africa in 1885, writing in the tradition of Herotodus, Strabo 
and other ancient Greek traveling writers, many European scholars referred to Africans as Ethiops, people 
with “burnt faces,” and the land in which they resided as Ethiopia.   Many diasporan African writers and 
elocutionists between the eighteenth and early twentieth centuries, particularly those who resided in the 
Caribbean and in the North American colonies, took to these designations and aligned themselves with an 
Ethiopian identity, one grounded within the historical primacy of Ethiopia and her vast civilizations. 
Merging these designations with Psalm 68:31 where it is written that, "Princes shall come out of Egypt and 
Ethiopia shall soon stretch out her hands unto God" and other biblical passages that refeRenced Ethiopia 
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Black Man between 1914 and 1930, Garvey, reiterates that, “We Negroes believe in the 

God of Ethiopia, the everlasting God- God the Father, God the Son and God the Holy 

Ghost, the One God of all ages.  That is the God in whom we believe, but we shall 

worship Him through the spectacles of Ethiopia.”10  For Garvey, the “God of Ethiopia” 

soon emerges as the symbol of not only the coming decolonization of Africa, but the 

possibility of collectivizing the consciousness of homeland and diasporan Africans to 

achieve their spiritual, political and economic liberation. When Ras TafarI Makonnen 

emerges in 1930 as the only sovereign leader from within colonized Africa and claims a 

direct lineage to and an uninterrupted rulership from biblical King Solomon of Jerusalem 

and Queen Makeda of Ethiopia, early RastafarI architects, Leonard Howell, Archibald 

Dunkely, Joseph Hibbert unapologetically view Haile Selassie I as the “God of Ethiopia” 

whom Garvey prophesizes.11 

Garvey’s call for homeland and diasporan Africans to look to Ethiopia influences 

sympathetic thinkers to develop expositions that also comprise pre-coronation discourse.  

In 1924, Shepard Robert Athlyi Rogers publishes The Holy Piby as the means to the 

liberation of Ethiopia. In unifying his Afro Athlican Constructive Church under the 

umbrella of the UNIA in 1924, he writes in his text that he wants to encourage the 

establishment of heaven on earth under the “God of Ethiopa.”12  In 1926, Reverend Fitz 

Balintine Pettersburgh and Lulu Pettersburgh publish The Royal Parchment Scroll of 

                                                                                                                                            
and her redemption, Bishop Richard Allen, Prince Hall, Denmark Vesey, Martin Delany, Bishop Henry 
McNeil Turner, Albert Thorne, George Liele, Robert Love, Marcus Garvey and the like, all championed 
that the destiny of homeland and diasporan Africans is prophetically linked to the destiny of Ethiopia.  
Indeed, one of the major ideas pervasive throughout their writings and speeches was that Africans would 
receive spiritual, political and economic freedom once a savior from Ethiopia emerged.    
10 Ibid. 
11Scholarship on Marcus Garvey, however, suggests that he was antithetical to RastafarI’s 
conceptualizations of Haile Selassie I as divine. 
12 Shepherd Robert Athlyi Rogers. The Holy Piby, ed. Miguel Lorne, (Chicago: Research Associates, 
2000),19. 
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Black Supremacy, which one Jamaican Gleaner Newspaper writer vehemently reviews in 

1927.  The Pettersburghs’ text poses a threat to the Jamaican infrastructure when they 

clearly articulate the idea of a living God on earth who has a divine relationship to the 

kingdom of Ethiopia, and not the Kingdom (Queendom) of England.13  Conveying their 

personal interpretation of Garvey’s thought that is pervasive at the time, both Rogers and 

the Pettersburghs extend the meaning of the God of Ethiopia, in ways that Garvey has 

not.  

Neither Garvey, Rogers, nor the Pettersburghs directly discuss the significance of 

Haile Selassie I.  Nor do they name him directly as divine within their work.  Yet, 

contemporary RastafarI writers consider Garvey, Rogers and the Pettersburghs’ writings 

“Foundation Writings of Rastafari.”14  Their works are none other than prophetic writings 

about the coming of the “God of Ethiopia” in the personage of Haile Selassie I, which 

RastafarI continue to use to authenticate the most central concept/figure within their 

thought.15 

The Problem of Authenticity: 
Haile Selassie I for Researchers on RastafarI 

 
Social scientists and theologians pose questions concerning RastafarI thought and 

behavior for some time now.  This has been especially the case since George Simpson’s 

1955 defining study entitled, “The Ras Tafari Movement in Jamaica: A Study of Race 

and Class Conflict,” in which he explores the extent to which African Jamaicans’ social 

                                                
13 Fitz Balentine Pettersburgh. The Royal Parchment Scroll of Black Supremacy, ed Ras Miguel Lorne, 
(Chicago:  Research Associates, 2000), 7.  
14 Ibid., 9. 
15 Ibid., 12. 
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conditions influence the development of RastafarI thought and behavior.16 While 

exploration of RastafarI’s conceptualizations of Haile Selassie I is not central to his 1955 

article, he does conclude that the movement and their thought “are rather far removed 

from African ways of thinking.”17  Spencer suggests that unlike the Revival Zion and 

cumina “cults” who have African “overtones” because the participants believe in 

“polytheism” and “revelation and intervention by spiritual beings in human affairs,” 

RastafarI is un-African because they “quote the Bible to support their doctrines, sing 

modified Baptist and Methodist hymns, and recite prayers to Haile Selassie, the Living 

God.”18    

The major contemporary scholars studying the conceptualizations of Haile 

Selassie I within RastafarI thought, theologians William Spencer and Clinton Chisholm, 

adhere to and expand upon Simpson’s conclusions. Using a christological and apologistic 

approach, respectively, to examine RastafarI thought, these writers try to understand 

Selassie I’s significance by either employing him as a correlate to or a corollary of Jesus, 

or by negating Haile Selassie I’s  lineage altogether. Although many RastafarI do 

interchange Jesus for Selassie I, while others do not, for these writers, Haile Selassie I 

within RastafarI thought is an ahistorically appropriated king, or a “blackenized” symbol 

of Christ that only exists because RastafarI borrow, albeit incorrectly, from Christian 

thought.  In the tradition of Simpson, what these writers conclude is that RastafarI’s 

conceptions of Haile Selassie I fall outside of the ways in which homeland Africans think 

about the creator and creation because both Spencer and Chisholm are able to trace 

                                                
16 George Simpson, “The Ras Tafari Movement in Jamaica: A Study of Race and Class Conflict,” Social 
Forces. 34, No. 2, (1995): 167. 
17 Ibid., 167-171. 
18 George Simpson, Religious Cults of the Caribbean: Trinidad, Jamaica, and Haiti, (Rio Piedras: 
University of Puerto Rico, 1970), 157. 
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RastafarI thought directly from biblical misinterpretations.  RastafarI thought about 

Selassie I is therefore conjecture and blasphemy for these theorists.19   

 

Statement of Purpose and Objectives 

While I agree that questioning the centrality of Haile Selassie I within RastafarI 

thought is a necessary scholarly enterprise, we think researchers in this area should 

question that which “seems” the most unlikely.  That is, can RastafarI thinking about 

Selassie I as divine in fact be an authentic perspective?  We suggest that using an African 

symbolic methodology, one that allows for me to develop an argument by reading 

repetition of symbolic experiences within the pre-coronation, coronation and post 

coronation RastafarI writings, provides clearer understandings of what scholars suggest 

are RastafarI appropriations of Christian thought.  This dissertation, therefore, is a 

symbolic argument exploring the authenticity of Haile Selassie I in RastafarI thought.  

Our overall aim is to suggest that in recognizing Haile Selassie I as divine, 

RastafarI are in fact remembering, that is, recognizing, the Ntru Asar in the material 

realm in accordance with the cycles of time.  And in so doing, RastafarI are moving 

towards the most optimal thinking and behaving in accordance with Asar as well, a way 

of being in the material world that is not only described within ancient cosmology, but 

exists among what Cheikh Anta Diop describes as the personality characteristics 

predominant among the homo sapiens residing within equatorial Africa circa 150,000 or 

what Bruce Bynum refers to as the African Unconscious.20  This is the consciousness that 

                                                
19 William David Spencer, Dread Jesus, (London: Cromwell, 1999), 166. 
20  Cheikh Anta Diop, Civilization or Barbarism: An Authentic Anthropology, (Brooklyn: Lawrence Hill 
Books, 1991), 3. ; Edward Bruce Bynum, The African Unconscious (New York: Teachers College Press, 
1993), 1. 
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the Kemetians refer to as Asar.  To achieve this aim, what this dissertation proposes is 

that, first, given that the material reality seemingly degenerates the collective body and 

consciousness in accordance with the cycles of time, Haile Selassie I emerges as a ba, the 

soul template, of Asar as an example of the potential for not only RastafarI, but Africana 

people to remember, that is, to think and behave in accordance with the consciousness of 

Asar while residing within the material realm.  We suggest that RastafarI thinking about 

Haile Selassie I is therefore an authentic perspective, one that undoubtedly occurs in 

accordance with the structure and origin of the universe and the cyclical journey of 

Africana reclamation of a primordial consciousness.  

We use a four-step argumentation to authenticate RastafarI thought.  It includes: 

1) mapping the most ancient expressions of the structure and origin of the universe; 2) 

revealing the functioning of Asar within this structure of the universe; 3) reading for Ast, 

the ba of nurturing and transformation, in the primary writings of Garvey, Rogers, and 

the Pettersburghs, and lastly; 4) examining Howell and RastafarI writings, which reveal, 

through our symbolic lens, RastafarI’s conceptualization of Haile Selassie I as the ba of 

Asar in human form, and in so doing, begin to think and behave in accordance with the 

optimal thinking and behaving that Haile Selassie I cosmologically embodies. Our major 

research questions through which we create this four step argumentation include: 

●  What is the structure and origin of the universe as revealed in the most 
ancient written Kemetic cosmological discourse? 

 
● What is the role and significance of Asar within the structure and origin of 

the universe? 
 
● What is the relationship between Asar, the other forces comprising 

existence, and the cycles of time?  
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● What is the function of Garvey, Rogers, the Pettersburghs’ writings in 
relationship to the process or remembering Asar and therefore RastafarI 
perception about Haile Selassie I as divine? 

 
● In what ways can we symbolically read RastafarI conceptualizations of 

Haile Selassie I within the writings of Leonard Howell, Charles Prince 
Emmanuel Charles Edward and other RastafarI writings as a process of 
RastafarI not only unconsciously recognizing Asar in the form of Haile 
Selassie I, but moving towards, in accordance with the cycles of time, 
thinking and behaving as that primordial consciousness, one in which 
Selassie I embodies and signals for RastafarI? 

 
● Is RastafarI’s perception of Haile Selassie I as divine, given our 

argumentation, an authentic perspective? 
 

Why designate the term remembering as the process through which to 

authenticate Haile Selassie I within RastafarI thought?  Furthermore, why explore if 

RastafarI are in fact remembering the function of the Ntru Asar that the ancient 

Kemetians outline within their perception of the origin, structure and laws of the 

universe?  Although we will address the Anunian version of Kemetic cosmology within 

the first step of our four-step argument, a brief note is in order here as further explanation 

about what we mean by remembering. 

Egyptologists, Antiquarians and contemporary African-centered intellectuals 

indicate that one of the earliest narratives about Asar and its role within the origin and 

structure of the universe is the Anu (On and Heliopolis) cosmology.21  Predating any 

other Kemetic narrative, including its reinterpretation as the Men Nefer (Memphite) 

narrative, that Shabaka reintroduces within 25th Dynasty, the Anunian’s scribe 

explanations about the structure and origin of the universe on the walls of merikuts 

(pyramids) just prior to 5,000 b.c.e.. Researchers suggest, however, that the Nile Valley 

                                                
21 Muata Ashby, Anunian Theology: The Mysteries of Ra Theology and the Mystical Tree of Life,  
(Alabama: Cruzian Mystic Books, 2001), 55. 
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inhabitants conceptualize what became the Anu version sometime prior to 40,000 b.c.e.22  

Given this chronological data, we therefore rely on what may be the oldest “documented” 

version concerning the conceptualization of the universe. While my sentiment is not 

motivated by the valorization of written over oral expressions, written documentation is 

one way that contemporary diasporan Africans are able to experience our ancient ways of 

thinking and being in the material world, and what exists within the unseen world.  This 

point is an important one because the Anu’s writings represent the most ancient 

expressions available about the deepest truths regarding the universe and its impact on 

our thoughts and behavior.  The process of examining the oldest written cosmology then 

becomes, on the one hand, a process of remembering the most ancient ways human 

existence perceives the relationship between the unseen and material realms and human 

cognition and behavior.  The writing of this dissertation is also an example of a way to 

remember, as it traces African thought and behavior through time and space.  A cursory 

review of the Anunian cosmology as it further relates to the process of remembering is 

now in order.  

Contemporary African-centered theorists frequently find the Kemetic cosmology 

a necessary foundation to our contemporary thinking and behaving.23  For many thinkers 

assert that Asar’s experiences with the cycles of leadership (unity), death, and 

resurrection/ reunification manifest within the historic and contemporary experiences of 

homeland and diasporan Africans.  The cosmological force of Set manifests as the 

                                                
22 Muata Ashby, The Egyptian Book of the Dead, (Alabama: Cruzian Mystic Books, 2000), 33. 
23 Edward Bruce Bynum, The African Unconscious, (New York: Teachers College Press, 1999); Nai’m 
Akbar, Light from Ancient Africa (Tallahassee: Mind Productions, 1994); Muata Ashby, Anunian 
Theology: The Mysteries of Ra Theology and the Mystical Tree of Life (Alabama: Cruzian Mystic Books, 
2001); W. Joye Hardiman, “The Ancient Egyptian Perceptual Frame of Reference,” in Reconstructing 
Kemetic Culture, ed. Maula Karenga, (Los Angeles: University of Sankore, 1990). 
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oppositional force(s) that historically enslaves disperses and colonizes African people.  In 

the chapter “The Myth of Ausir and Black Awakening” in Light from Ancient Africa, 

Nai’m Akbar explains: 

We believe that the ancient Africans were telling us something about today. A 
group of people went to a “party” about 400 years ago…  At the party they were 
tricked and locked into the bottom of a chest (or ship)…The co-conspirators from 
England, Portugal, Holland, France, and from all parts of Europe got together and 
enslaved poor Ausir, the one who had brought civilization, religion, science, all of 
the great gifts of culture to the world…So far, the images of the myth closely 
parallel the history of the African enslavement. The battle between Ausir and Set 
is perpetually reoccurring cycle throughout time.  At this cycle in history, we are 
the mutilated Ausir and our oppressors have assumed the role of Set.24 
 

The collective African community is experientially remembering, or in this case, thinking 

and acting out, the experiences of Asar in this instance. 

Remembering, in this way, occurs unconsciously.  Often referred to as the ab 

within the Kemetic tradition, and “racial memory,” “African unconscious,” “race 

memory,” and “epic memory,” among our African-centered theorists, this storehouse of 

consciousness houses the most ancient patterns for even the most contemporary thought. 

As a “collective bank” of ideas, images, and experiences based upon the structure and 

origin of the universe, it informs African peoples’ thoughts, regardless of historical 

epochs, location or personal intentions.25  In other words, the Kemetic ab, and “racial 

memory,” “African unconscious,” “race memory” and “epic memory,” house the 

enduring patterns of the structure and origin of the universe, inform African peoples’ 

thoughts and behaviors.  This is the case wherever we may be in the world, and includes 

thoughts and behaviors that may seem destructive or suboptimal.  In this way, African 

conceptualizations about anything in existence and their behavior in the world are more 
                                                
24 Na’m Akbar, Light from Ancient Africa, (Tallahassee: Mind Productions, 1994), 50-57. 
25Kariamu Welshe-Asante, “The Conceptualization of Nzuri,” in African Aesthetics: Keepers’ of the 
Tradition, ed. Kariamu Welsh-Asante,(Westport: Greenwood Press, 1993), 4. 
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akin to perceptions or memories of the inner-workings of the origin and structure of the 

universe.  And for us, we can suggest that these most ancient inner-workings may be that 

which the Kemetic cosmology expresses.  This process of remembering, as Edward 

Bynum suggests, is therefore “a dimension of mental life in which information is 

processed outside of conscious awareness.”26  Thought is therefore perception, or the 

process of remembering, and acting in accordance to thinking is also part of the process 

of remembering. 

Yet, cosmology manifests in another very important way, and bears greatly on the 

utilization of remembering in this dissertation.  If cosmology is an expression of the 

enduring truth that informs all thought and behavior, then the forces we describe in the 

cosmology manifest themselves not only as the collective experience of African people, 

as Akbar reveals above, but in the pronounced role of personalities within African 

historical and contemporary moments. Akbar hints to this point when he writes that, “If 

the myth is correct, Auset should be (here) somewhere.  Sure enough, we find Auset in 

history.  Auset comes in the form of Marcus Garvey, Elijah Muhammad, Harriet 

Tubman, and Noble Drew Ali. Their lives’ mission was a persisting search for the body 

of Ausir.”27 From Akbar’s profound statement, we can therefore glean that each person 

embodies a force found within the universe that the cosmology expresses and contributes 

to the rememberment of the collective African community.  In other words, each person 

functions in accordance with the universe, and therefore each person plays a pivotal role 

in the process of bringing about the cycles of the reunification of African people, whether 

they are aware of it or not.  Moreover, in the same way that Akbar perceives certain 

                                                
26 Bynum, The African Unconscious, 81. 
27 Ibid., 51. 
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personalities as Ast, the personification of the force that reunifies Asar, it seems that it 

may be possible to perceive or remember the qualities of personalities based upon the 

specific thought and behavior through which they contribute to the cycles of unity, death, 

and resurrection of homeland and diasporan consciousness. 

As it seems that one of our major objectives, if not the objective of human 

experience is the varying processes of remembering, which collectively moves us 

towards reconciling what it means to think and behave as the most optimal African 

cultural ways of thinking and being in the world, this dissertation attempts to analyze and 

map out the processes of remembering as it bears on RastafarI thought concerning Haile 

Selassie I and the development of this perspective the writings of pre-coronation, 

coronation and post-coronation writings.  

 

African Symbolic Research Approach and Overview of Chapters 

We rely on the most ancient epistemology for my dissertation research approach.  

For we assert, as have other African-centered thinkers, that a researchers’ ways of 

knowing or epistemology can also be found within the most ancient epistemologies.  We 

can refer to this epistemology as a symbolic approach.  About this ancient symbolic 

approach, Wade Nobles writes that: 

Through the use of symbols and symbolism the ancients’ intuitive vision 
approached the world of knowing with an attitude which perceived all the 
phenomena of nature as symbolic writing, capable of revealing the forces and 
laws governing the material and spiritual aspects of the universe.28 

 
What is meant here is that all phenomena within the material world is nothing more than 

a representation of and symbol for the origin and structure of the universe.  Gaining 
                                                
28 Wade Nobles, African Psychology: Toward its Reclamation, Reascension, and Revitalization, (Oakland: 
Institute for the Advanced Study of Black Family Life and Culture, 1986), 33. 
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knowledge and coming to truth may occur through reading phenomena as expressions of 

the laws within the structure of the universe and by using the laws to further understand 

phenomena within the material world.  To echo Ra Un Nefer Amen, “Once the whole is 

split into its parts as the world it becomes the task of the wisdom faculty to trace the 

relationships of the parts to each other and to the whole.”29   

Using a symbolic approach within this dissertation requires that we therefore 

approach this work, or come to knowledge about RastafarI thought, using the wisdom 

faculty of Tehuti, instead of using a qualitative or quantitative approach per se.  The latter 

approaches privilege interviewing (qualitative) and surveying (quantitative) participants 

in order to generate knowledge.  These approaches are extremely viable ways to generate 

knowledge for many endeavors.  (One limitation of and/ or final recommendation from 

this work may be that interviewing RastafarI about Haile Selassie I is in order.)  Through 

the faculty of Tehuti (divine wisdom), we attempt to “perceive” the symbols within the 

Kemetic cosmology and reread the “Foundational RastafarI Writings” for the process of 

remembering Asar.  We will review the varying functions of Tehuti below for further 

clarity about its potential for examining the extent to which RastafarI are in fact 

remembering ancient concepts and experiences, in particularly Asar.  

Tehuti provides keen epistemological points through which we approach this 

work.  As Nobles’ mentions, the material or phenomenal world is the symbolic 

representation of the unseen structure of and laws within the universe.  Tehuti allows for 

the recognition of the connection between all phenomena in existence and therefore 

homeland and diasporan Africans come to truth about phenomena.  One way in which 

this process of knowing takes place is through affect.  Homeland and diasporan Africans 
                                                
29 Ibid. 
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feel that which is to be known.  In other words, knowledge derives from the feelings we 

receive from interactions with symbols or phenomena in the material world, forces or 

energy comprising and influencing everything, including human existence.  Phenomena 

as force or energy can invoke feelings within human beings.  Homeland and diasporan 

Africans, in this way, produce a type of truth that transcends historical facts and empirical 

paths to knowledge.  

Vernon Dixon summarizes the working of Tehuti when he writes about affective-

symbolic imagery cognition.  He writes that,  

In the “pure” Africanized worldview of the unity of [humans] and the phenomenal 
world, there is no empty perceptual space between the self and phenomena. Affect 
refers to the feeling self, the emotive self engaged in experiencing phenomena 
holistically. Affect personalizes the phenomenal world.  Affect does interact with 
evidence, evidence in the form of Symbolic Imagery.  Symbolic Imagery is the 
use of phenomena (words, gestures, tones, rhythms, objects, etc.) to convey 
meaning.  Whereas signs reflect a one-to-one correspondence, symbols reflect a 
one-to-one many correspondence.  A Symbolic image therefore, conveys multiple 
meanings. This imagery is not a stand for but a stand in for the phenomenal 
world.  In that context, Symbolic Imagery becomes in essence the phenomenal 
world itself. In sum, Affect-Symbolic Imagery Cognition means this:  I feel 
phenomena; therefore I think; I know.30 
 

We therefore approach the examination of RastafarI thought by examining how this “one-

to-one many correspondence” manifests as the possibility that we can determine truth 

without necessarily relying on an historical, apologist or Christological approaches.  As I 

feel and experience ideas within RastafarI thought about Haile Selassie I as divine, our 

work in this dissertation can find an interpretative, authentic truth that transcends not only 

historical interpretation, but apologist and Christological approaches as well.  

                                                
30 Vernon Dixon, “World Views and Research Methodology,” in The African Philosophy: Assumptions 
and Paradigms for Research on Black Persons, eds. L.M. King, V.J. Dixon and W.W. Nobles (Los  
Angeles:  Fanon Research and Development Center, 1976),  70-73. 
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 We suggest this point because RastafarI too unconsciously utilize their African 

epistemology. Each RastafarI utilizes “I feel phenomena; therefore I think; I know.”31  

Those who have come to deify Haile Selassie I are “moved” to do so because of the 

extent to which the forces create homeland and diasporan experiences in accordance with 

the cycles of time and manifest within the pre-coronation speeches and writings.  What is 

more is that though this dissertation does not engage the historical Christian influence in 

the Ethiopianist tradition nor within RastafarI thought, it is evident that the concept of  

“Selassie I” emerges across historical, biblical and cultural contexts and incites emotions 

for RastafarI in particular ways.  Regardless if some RastafarI view Selassie I as Jesus, 

God or both, these conceptions are truth for them because they were “moved” to view 

Selassie I in these ways.  The multiple interpretations do not represent inconsistency, but 

pieces of the overall ways RastafarI have come to know that Haile Selassie I is divine to 

them, which may signal the most ancient memories of that which expresses the structure 

and origin of the universe.  Nomenclature as Jesus, God or other, is in fact not as 

important as the sentiment in recognizing that a symbol of indigenous consciousness has 

indeed entered the material realm during a particular time and place. 

Synthesizing the “symbols” manifesting in the material world, understanding the 

relationship between the symbols, and understanding the unseen significance of the 

symbols are other ways through which homeland and diasporan Africans come to 

knowledge.  This process is also the force of Tehuti and central to how we approach this 

work in two important ways.  On the one hand,  It is important for us to (re)introduce a 

the origin and structure of the universe because it leads to making connections between 

ancient priorities and coronation and post-deposition writings, which would demonstrates 
                                                
31 Ibid. 
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unchanging truths about the universe.  As the initial step in our argument, the origin and 

structure of the universe provides clues for what scholars who write about RastafarI may 

consider inauthentic ways of thinking.     

On the other hand, this process suggests that we must also approach this work by 

examining pre-coronation discourse as well.  Knowledge comes through synthesizing the 

writings of Garvey, Rogers, and Pettersburgh’s Ethiopianist ideas with the latter writing 

of Leonard Howell and Prince Emmanuel Edwards to gauge the relationship between 

what seems to be two distinct bodies of thought.  Using this approach to examine the pre 

–coronation phase as well leads to viewing the significance of RastafarI thinking about 

Selassie I as divine.  As Ra Un Nefer Amen writes, “The complete measurement of a 

thing must include its assigned place in space and time- i.e., its position in relationship to 

all other things and the whole.32 

The chapters therefore manifest accordingly:  Chapter two exposes the major 

themes and ideas expressed within the most contemporary discourse on the form and 

function of Haile Selassie written by the foremost academic writers on RastafarI thought.  

This exploration provides the specific backdrop informing the need for this dissertation, 

as the major literature leans toward negating RastafarI’s deification of Haile Selassie I, or 

what we can say is the “problem of authenticity” within discourse among researchers and 

writers on RastafarI thought. We can also gauge the specificities of the Christian 

influence on RastafarI perception of Haile Selassie I, as the remaining chapters deal with 

developing as argument for the possibilities of remembering Asar, and not the Christian 

                                                
32 Ra Unefer Amen, METU NETER Vol. 2, (Brooklyn:Kamit Publications, 1994),72. 
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God or Jesus Christ. The latter just becomes, as the argument unfolds, symbols that 

signify deeper essential truths and processes.  

Chapter three relies on primary, secondary, and tertiary Egyptological and 

African-centered writings to outline the Anu’s origin and structure of the universe, 

beginning with undifferentiated existence.  The objective of this chapter is to 

(re)conceptualize the origins and foundations of the universe. Writings about the Anu 

version of the Kemetic cosmology, written circa 5000 b.c.e., are important to this 

endeavor, given that this cosmology is the oldest explanations about remembering Asar 

as part of the structure and origin of the universe.  The most influential Egyptological 

primary texts are Faulkner’s interpretations of The Pyramid Texts, Wallace Budge’s The 

Book of the Dead, which provides reinterpretations of Kemetic doctrinal writings.  Of the 

major secondary and tertiary sources include Egyptological and African-centered writers 

who either (re)translate or (re)interpret Kemetic writings. 

The process of remembering Asar takes precedence within Chapter four.  The 

objective of this chapter builds upon the themes in Chapter three and extends the 

argument that Asar adheres to the major cyclical path of Ra-Atum, with the objective of 

Asar’s rememberment in both the unseen and seen realms.  Sources that become helpful 

to theorize about Asar within the Anu cosmology, and later Kemetic writings include 

Muata Ashby’s Anunian Theology, The Ausarian Resurrection: The Ancient Egyptian 

Bible, and Egyptian Book of the Dead: The Philosophy of the Book of Coming Forth By 

Day and  Ra Unefer Amen’s Metu Neter Vol. 1: The Great Oracle of Tehuti and the 

Egyptian System of Spiritual Cultivation and Metu Neter Vol. 2: Anuk Ausar, The 
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Kamitic Initiation System, Maulana Karanga’s Husia and Jacob Carruthers’ Essays in 

Ancient Egyptian Studies.    

Chapter five traces the process of remembering Asar at the crossroads.  This 

chapter does not trace the development of the “God of Ethiopia” within eighteenth and 

nineteenth century diasporan thought in particular, but focuses on the ways in which we 

can read the symbols of the movement of Asar within the primary speeches and writings 

of Garvey to Prince Emmanuel.  Shifting from the “God of Ethiopia” to Selassie I as God 

and Jesus, the macrocosmic trajectory of remembering Asar is clear.  The most important 

writings to achieve this aim are those written by Marcus Garvey, Athlyi Rogers, and Rev. 

Fritz and Lulu Pettersburgh and include:  Garvey’s The Black Man, Philosophy and 

Opinions, edited by Jacques Garvey, and Message to the People: The Course of African 

Philosophy, edited by Tony Martin for example.  Shepard Robert Athlyi Rogers’ The 

Holy Piby, and Reverend Fitz Balintine Pettersburgh’s The Royal Parchment Scroll of 

Black Supremacy are key primary texts as well.  

Our concluding chapter examines the extent to which we can attempt to 

authenticate RastafarI thinking about Selassie I as divine. Using the symbols we glean 

from chapters three and four and building about our argument in chapters five, we 

suggest that Haile Selassie I is too the ba of Asar, the example within the material realm 

that hints towards the human possibility to think and behave in accordance with the 

deepest primordial thinking within Africa.  Through a synthesis of close readings and 

symbolic analysis of the limited amount of RastafarI primary sources material available, 

in particularly, Leonard Howell’s The Promised Key and Prince Emmanuel’s Black 
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Supremacy, we conclude that not only is Haile Selassie I the ba of Asar, but that RastafarI 

too have the potential to think and behave as the ba of  Asar.  

 

Contribution of Dissertation 

In “Towards A Sociology of Maatian Ethics: Literature and Context,” Maulana 

Karenga writes that the duty of the sesh (scholar) within the Kemetic tradition is to bring 

about Maat in the world.  He writes, “Maatian ethics evolve in a context of social order 

and development, and key to their emergence is the sesh (scholar, scribe or bureaucrat).  

It is from these that the formulation of the ethical vision emerges and it is they who 

advocate and attempt to bring into being the just society.”33  Though Maat has multiple 

interrelated meanings, it can be understood as the utilization of Tehuti (divine wisdom) in 

thought and action to create harmony and balance or in other words, fundamental truth, 

between all phenomena in existence.  With the express purpose of exploring the 

relationship between ancient and contemporary perceptions, and to bring about balance to 

the discussion of RastafarI thought, this work contributes to Maat.  Of most importance 

here is that by demonstrating the continuity of thought, the work becomes another 

exemplar that relies on an African symbolic approach in the discipline of Africalogy to 

bring cohesiveness to what scholars writing on this topic- as the review of literature 

reveals-  often deem as isolated expressions of the divine, and moreover, inauthentic 
                                                
33 Maulana Karenga, “Towards A Sociology of Maatian Ethics: Literature and Context,” in Reconstructing 
Kemetic Culture, ed. Maulana Karenga (Los Angeles: Sankore, 1990), 71. 
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expressions of the divine.  This dissertation, therefore, is unapologetically both a 

contribution to RastafarI discourse and African-centered/ Kemetic-centered intellectual 

work.  It is therefore also a corrective to scholars who conclude that RastafarI thought is 

ahistoric and implausible.  

Limitations 

Receiving training within the spiritual sciences and the first Ph.D. program in 

African American Studies, my objective to create and argument for the possibility of the 

divinity of Haile Selassie I within RastafarI discourse is the expression of the Khepera 

stage, the initial creative stage, of my spiritual and intellectual development.  This initial 

limitation, if it is one at all, is my personal relationship with the RastafarI and ancient 

Kemetic cosmology.  I approach this dissertation having come to explore RastafarI 

during my teenage years as an alternative to African American Baptist and African 

Methodist Episcopal traditions, with their European iconography and orientation. I also 

come to this dissertation after experiencing a year long introductory spiritual initiation 

between 2000 and 2001 in the Shrine of MWT EM UAA, AMEN RA and KHONSU 

HERU, a traveling Kemetic shrine.  It is therefore my desire to locate RastafarI within the 

context of ancient African cosmological interpretations and to answer some of my most 

pressing questions concerning the possible relationship between the two. 

Further, my language inefficiency is of course a limitation.  I come to this 

dissertation as a student within the only Ph.D. program consistently trying to (re)develop 

ancient African ontological and epistemological assumptions for inquiry to interpret 

homeland and diasporan phenomena.  Writing this dissertation, then, is an experiment in 

the possibility of restoring ancient epistemological and ontological assumptions.  It is 
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here where I locate my priorities during the expanse of my intellectual training at Temple 

University.  The obverse of many who train within the discipline of Egyptology and 

acquire language efficiency in the place of cosmological, epistemological and ontological 

restoration, a major limitation in this dissertation is its lack of ancient Kemetic primary 

sources.  That is to say that I am inefficient in Mdw Ntr, German, and French and 

therefore, I am unable to rely on the plethora of primary transliterations by and for 

disciplinary trained Egyptologists. 

Another important limitation is that this work is neither historical nor expansive. 

While my interests for writing this dissertation deal with formulating an argument that 

transcends historical, apologistic and Christological approaches, I am clear that past 

experiences are important in understanding contemporary phenomena. For this is our 

Akan Sankofa idea.  However, this dissertation does not address the specificities of the 

Amhara Solomic Dynasty of which Haile Selassie I emerges and represents, nor the 

relationship between Amhara Ethiopian Orthodox Christianity and RastafarI thought.  

The above ideas take precedence in the work of writers comprising chapter two of this 

dissertation.  Nor does this work examine the relationship between Ethiopian Orthodox 

Christianity and the ancient Kemetic cosmology that predates it.  While all of the above 

would greatly enhance the historicity of my argument, I purposefully want to explore the 

possibility of a symbolic approach through which I can remember Asar by readings 

symbols within the written primary and some secondary sources.  Future work, it seems, 

should consider more specific relationships between Ethiopian Orthodox Christianity, the 

ancient Kemetic cosmology and RastafarI thought in particular.  
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This work does not trace the expanse of RastafarI perceptions of Haile Selassie I 

as divine.  Several sources discuss RastafarI perceptions of Selassie I as we indicate 

within chapter two.  This dissertation therefore attempts to place the development of 

RastafarI thought about Haile Selassie I and their initial specific conceptualizations of 

Haile Selassie I within a Kemetic macro cosmological context.  It is within this way that 

this dissertation deals with limited primary RastafarI written sources instead of the 

expanse of secondary writings about Haile Selassie I written since the coronation of 

Selassie I in 1930. 

While this dissertation attempts to argue that there is some authenticity to 

RastafarI thinking about Selassie I, several problems abound within RastafarI thinking 

and behaving because of continual engagement of our kas (ego personality) within the 

Duat (the land of the departed who have been dismembered).  Our final set of limitations, 

then, is that this dissertation does not even begin to explore the intricacies of suboptimal 

thinking and behaving that abounds within RastafarI thought in particular.  Neither of the 

limitations that we shall discuss below, however, delimit the possibility that Haile 

Selassie I is on expression of the ba of Asar in our contemporary moment, and that 

RastafarI thinking about Selassie I is an authentic perspective.  

Patriarchal and sexist thinking most definitely exist within RastafarI normative 

assumptions.  For example, some RastafarI suggest that women can only begin to 

understand RastafarI philosophy if a “king man” introduces her to the specificity of 

RastafarI way of life.34  While Obiagale Lake writes extensively about this issue in 

RastafarI Women: Subordination in the Midst of Liberation Theology, we as African-

                                                
34 Obiagele Lake, Rastafari Women: Subordination in the Midst of Liberation Theology, (Durham: Carolina 
Academic Press, 1998). 
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centered thinkers must continue to theorize and reeducate, and therefore add to the body 

of RastafarI work that challenges patriarchal perspectives within the dominant RastafarI 

discourse and lived experiences.  Moreover, issues of heterosexism abound.  For 

example, close examination of the lyrics of Capleton, Sizzla and other reggae artists 

justify murdering same sex desiring persons in Kingston, Jamaica.  It is therefore 

apparent that many RastafarI harbor debilitating heterosexist perspectives, issues that are 

reminiscent of the “west’s” oppressive, divisive, and non-spiritual priorities that RastafarI 

philosophical thinking, at its core, wishes to challenge.  Though serious research and 

reeducation is most definitely needed to end this heterosexist though and action, this topic 

falls outside of the scope of authenticating Haile Selassie I as the ba of Asar.  It is 

possible, however, for us to rely on the cosmology to address and reeducate RastafarI, a 

project in which I look forward to completing in the near future.   

 Since the 1970s and the emergence of the Twelve Tribes of Israel in Jamaica, 

RastafarI has become an international phenomena.35 Resultingly, those who find 

RastafarI appealing range from homeland Africans to Japanese adherents. This 

dissertation limits its conversation to the earliest pre-coronation writings and extends this 

argument in relationship to the movement of the ba of Asar within RastafarI thinking 

about Selassie I.  In this way, the dissertation remains confined to the Africana RastafarI 

experience.  All of the primary source material that we have is written by RastafarI and 

focuses on homeland and diasporan African RastafarI. Using our symbolic approach in 

future work to examine the meaning of non-African people adhering to RastafarI thought 

                                                
35 Leonard Barrett, The Rastafarians, (Boston: Beacon Press, 1997), 91. 
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is also a promising endeavor.  We shall now review the most significant academic 

literature about RastafarI’s conceptualizations of Haile Selassie I. 
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CHAPTER 2 
 

THE PROBLEM OF AUTHENTICITY:  
RASTAFARI CONCEPTUALIZATIONS OF HAILE SELASSIE I  

IN ACADEMIC DISCOURSE 
 

There exist virtually no examinations of RastafarI’s perception of Haile Selassie I 

utilizing a symbolic approach and bearing the objectives of this dissertation.  There are, 

however, major works about RastafarI that attempt to delineate the concept of Haile 

Selassie I as one of, if not the unifying principle within RastafarI.  These works we 

discuss below, comprising the second chapter of this dissertation, are necessary 

introductions to the ways in which researchers’ interpret the concept of Haile Selassie I, 

As each writer tries to not only define and categorize the varying nomenclature for and 

deified status of Selassie, but to judge the credibility of nomenclature and authenticity 

deification.  In this chapter, we closely explore the way in which the major writers in the 

field of RastafarI academic discourse not only explain RastafarI’s conceptualization of 

Haile Selassie I as divine, but also the approach each writer situates her or his rationale 

that ultimately inauthenticates RastafarI thought. 

In keeping true to the writers’ perspectives, the reader must note that in this 

literature review, each writer uses the term RastafarI “theology” instead of RastafarI 

“thought.” This is an important consideration, given that the etymology of “theology” is a 

Greek variation of “theologia.”  The term initially refers to the study and knowledge of 

the Greek and Roman gods, but by 313 c.e. the term increasingly became “the monopoly 

of the Christian tradition.”36 While the writers are valid in assessing RastafarI 

conceptions of Haile Selassie I as “theology” because of RastafarI’s seemingly Christian 
                                                
36 Frank Whaling, “Theological Approaches,” in Approaches to the Study of Religion, ed. Peter Connolly, 
(New York: Cassell, 1999), 227-228. 
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influence, orientation, and nomenclature, I prefer to use the term “thought.”  Although 

the contemporary usage of “thought” signifies the process of thinking or reasoning, the 

etymology of the term “thought” is “thoth,” the Greek god “Thoth.” The Greek god 

“Thoth,” however, is the Greek reinterpretation of the Kemetic Ntru Tehuti, who signifies 

the wisdom of the divine.37  Using the term “theology” within their writings about 

RastafarI places RastafarI conceptualizations within the Christian tradition, while using 

the term “thought” on the other hand, may be understood as a connection to ancient 

Kemetic ways of knowing descriptive of forces creating and moving experience.  In this 

way, we are open to examining the extent to which RastafarI are perceiving or 

remembering conceptions that predate the Christian tradition.   

Chanting Down Babylon: The Rastafari Reader, the award winning text 

Professors Nathaniel Murrell, William Spencer, and Adrian McFarlane edit, anthologizes 

the most recent academic discussions concerning RastafarI.  Spanning more than 460 

pages, readers find foundational discourse exploring topics ranging in scope from “Roots 

and Historical Impact” to “Back-o- Wall to Hollywood: The Rasta Revolution through 

the Arts,” and concluding with an appendix informing readers about “Who Is Who in the 

Rasta Academy: A Literature Review in Honor of Leonard Barrett.”  Academics and 

RastafarI aspirants to date are unable to find a more expansive academic intellectual 

treatment of RastafarI, and therefore this source clearly provides material for this review 

of previous research and intellectual contributions on the topic.  

One of the most sincere attempts within Chanting Down Babylon to explain the 

unifying principle in RastafarI theology is Eleanor Wint’s “Who Is Haile Selassie?  His 

Imperial Majesty in Rasta Voices.”  Senior lecturer in the Department of Sociology and 
                                                
37American Heritage College Dictionary, 3rd ed., S.V. “thought.” 
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Social Work at the University of the West Indies, Mona Campus, Wint proposes to 

disclose to her readers possible definitions for Haile Selassie I using interview data from 

among the Jamaican Nyabinghi Order.  In exploring the definitions of Haile Selassie I 

from these prominent voices, she provides rationale and context for her major question 

about the conceptualizations of Haile Selassie I.  She writes, “Who is Haile Selassie I, his 

Imperial Majesty?” is as important to Rastafari as the question “Who is Muhammad?” to 

Islam or “Who is Jesus Christ?” to Christianity.38  Comparing the significance of Selassie 

I with that of Jesus and Muhammad, perforces that Haile Selassie I is indeed the gluon 

within the RastafarI tradition.   

Yet, Wint suggests that there is “no unanimity on the biblical point of view 

relative to His Imperial Majesty (H.I.M.).”39 Extensive exegesis of the Torah and New 

Testament proves for many of the Nyabinghi that Haile Selassie I is the unquestioned 

biblically prophesied soteriological king who they consistently refer to as either the 

“Wonderful Counselor” or the “Prophesied Blessing of Israel.”40 Other Nyabinghi, 

according to Wint, conceptualize Haile Selassie I as the “Iyesus Christus [who] came on 

earth to help humanity recover from its critical fall from grace”.41 While these 

interpretations of Haile Selassie I do not necessarily indicate whether  RastafarI view 

Haile Selassie I as God, Wint positions these responses in relationship to both the 

messenger status of Muhammad within the Islamic tradition and the son of God within 

the Judeo-Christian tradition.  Therefore, the conceptualizations of Selassie I among the 

                                                
38 Eleanor Wint, “Who is Haile Selassie? His Imperial Majesty in Rasta Voices,” in Chanting Down 
Babylon: The Rastafari Reader, eds. Nathaniel Murrell, William Spencer, and Adrian McFarlane, 
(Philadelphia: Temple, 1998), 159. 
39 Ibid. 
40 Ibid., 160. 
41 Ibid., 161. 
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Nyabinghi are just as seemingly unique, as the differences between Muhammad as 

prophet and Jesus Christ as the son of God, as they are gluonic.  

Wint’s work attempts to resolve this problem of unanimity by interpreting 

Selassie I as a RastafarI’s symbol for liberation in a Jamaican environment where 

colonial and neocolonial leadership, specifically the Queen of England limit Jamaicans’ 

access to cultural sustenance and economic mobility.  She writes that the  Nyabinghi, 

“look past the disappointment of a government that does not ease [their] condition to 

another, greater earthly ruler, who assures [them] God cares about [them] on earth, [and] 

gives [them] hope to continue struggling for life and a mission of  hope to proclaim to 

others.”42 Regardless of whether RastafarI conceptualize Haile Selassie I as the 

“Prophesied Blessing of Israel” or as “Jesus Christ Returned,” there is a consensus.  The 

Nyabinghi continue to suggest that he is “a source of hope, inspiration, and guidance for 

their struggle for justice and equality, as well as for the liberation to share earth’s 

goodness in a portion at least equal to that of others.”43 For them, Selassie I is an 

important symbol of their struggle for equality and freedom on earth, regardless of 

categorization. Wint therefore concludes that the Nyabinghi’s unique conceptualizations 

of Selassie I as either the “Prophesied Blessing of Israel” or “Jesus Christ Returned” 

become insignificant when viewing Selassie I as a symbol of the liberation.  

Although Wint’s work presents the most pervasive views within the Nyabinghi 

community and attempts to synthesis them for the reader, she rationalizes the authenticity 

of Haile Selassie I by comparing his centrality within RastafarI thought to icons within 

Islamic and Judeo-Christian traditions.  While these comparisons stress the importance of 
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Haile Selassie I within RastafarI thought, it unfortunately suggests that RastafarI thought 

can only be understood in comparison to western conceptualizations of the divine. While 

Wint does not present RastafarI thought as a genealogical isolate, Wint takes RastafarI 

thought is nonetheless taken out of cultural context and located within the very cultural 

context in which RastafarI thought seeks to challenge. I argue that understanding 

RastafarI thought from an African symbolic approach is useful for our further 

understanding the significance of Selassie I.   

For Reverend Clinton Chisholm, author of “The Rasta – Selassie – Ethiopian 

Connections” chapter in the Chanting Down Babylon: The Rastafari Reader, RastafarI 

conceptualizations of Haile Selassie I, regardless of categorizations, are ahistorical and 

unsubstantiated at best.  A modern Christian apologist and lecturer at the Caribbean 

Graduate School of Theology, Chisholm launches one of the most daunting, yet 

necessary, investigations concerning the validity of RastafarI conceptualizations of Haile 

Selassie I, and the accuracy of Ethiopian historiography.  Sifting through the historical 

writings of Joseph E. Harris, Harold Marcus, Edward Ullendorff and other prominent 

Ethiopian scholars or Ethiopian focused scholars, Chisholm begs to discern, “What is 

unique about Selassie that he should be raised to divine status above all other emperors of 

Ethiopia?”44 Chisholm’s major contention is the extent to which there is a logical and 

historical correlation between the genealogy of Selassie I and his divinity as RastafarI 

theology proposes.   

Chisholm begins his work by interrogating the prized Kebra Negast (Glory of the 

Kings), the famed narrative documenting the genealogy of the Solomonic Israelian and 

Ethiopian kingship.  Citing its main themes, he writes that circa between the late 
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thirteenth and early fourteenth centuries, Yekuno Amlak, founder of the Ethiopian based 

Solomonic Dynasty, scribes this narrative.  Chisholm notes, explaining the context of his 

interrogation, that Amlak asserts that the Ethiopian Kings descend from King Solomon 

and the Queen of Sheba and that their son Menelik I transfers the Jewish Ark of the 

Covenant to Ethiopia.45  Transfer of the Ten Commandments from Jerusalem to Ethiopia 

signals the transfer of the Solomonic leadership to Ethiopia as well, one that has been 

uninterrupted since that time, according to the Kebra Negast.  In essence, Amlak scribes 

this narrative, according to Chisholm, to document Ethiopian cultural and spiritual 

origins. Ultimately, it dictates heirs to the Ethiopian throne and solidifies an Ethiopian 

national consciousness that emerges in response to the genealogical claims.46  

Citing critics of Ethiopian historiography, Chisholm suggests that Amlak’s 

scribing of the narrative is probably political propaganda. Quoting David Phillips, 

Chisholm writes, “The Kebra Nagast was published, seemingly, to justify the claims of 

the Solomonid dynasty, over against those of the Zagwe family or dynasty, which ruled 

Ethiopia for approximately 150 years, from the twelveth (sic) to the late thirteenth 

century of the era.”47  In this way, Chisholm believes that Amlak wrongly appropriates a 

cultural and spiritual tradition for the sole purpose of denouncing oppositional claims to 

access the northern Ethiopian territory. What better way to reclaim access to territory 

than through written claims of a spiritual genealogy with which to foster commitment to 

this genealogy claims Chisholm?  

Chisholm suggests, then, that scrupulous examination of the Kebra Negast “saga” 

concludes that there are several discrepancies between its narrative and the history 
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written by Ethiopianist historians.  Among the most important discrepancies for 

Chisholm are as follows: 

• The Zagwe Dynasty rules for approximately 150 years, from twelfth to 
the late thirteenth century, making continuation of a Solomonic lineage 
impossible; 
 
• The Kebra Negast explains that the Queen of Sheba is also the New 
Testament Ethiopian Candace, although they lived during different 
periods; 
 
•The Queen of Sheba rules in Arabia and not in current geographical 
Ethiopia; 
 
•There is only one other source besides I Kings and the Kebra Negast, the 
Alphabet of Ben Sira, that suggests that there was a relationship between 
Solomon and Queen Sheba and an offspring from the union.  But in the 
Alphabet of Ben Sira, Ebna Hakim, not Menelik I, was the offspring from 
this union; 
 
•The historical evidence other than the Kebra Negast for the transfer of 
the Ark of the Covenant from Jerusalem to Ethiopia is non-existent.48 
 

Because of these discrepancies, writes Chisholm, “Haile Selassie’s descen[t] from royal 

blood by way of Solomon cannot be proven conclusively.”49   

Nomenclature for Haile Selassie I is further inconclusive for Chisholm.  “King of 

Kings,” “Lords of Lords,” “Conquering Lion of the Tribe of Judah,” the Elect of God,” 

and “The Light of the World” are all Ras TafarI Makonnen’s titles subsequent to his 

coronation as Haile Selassie I in 1930.  Chisholm writes that with the exception of the 

RastafarI- imposed title of “Lord of Lords” and the non-traditional title of the “Light of 

the World,” Haile Selassie I “had no name or title that was unique to him.”50  Even the 

title “Ras” and name “Tafari” were common in Ethiopia.51  It seems that genealogy, 
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historiography and nomenclature, for Chisholm, argue against any relationship between 

Haile Selassie I and a divine status. Summarizing this point, he writes, “[d]espite the 

somewhat shaky foundation of the Kebra Nagast’s support of Haile Selassie’s Solomonic 

claims, Rastas are able to accept his Solomic lineage without question because they posit 

a messianic dimension to his bestowed titles that, in turn, substantiate the lineage claims 

they make about him.”52   

Looking to unearth further claims, Chisholm prioritizes Selassie I’s awareness of 

“his status” as proof for denunciation of RastafarI’s conceptualizations of him as divine. 

Under the section header, “Relation to Christianity and the EOC,” Chisholm writes, “how 

did Haile Selassie himself and the EOC (Ethiopian Orthodox Church) [,] he championed 

[,] regard the Rastafarian interpretation of the titles and belief in the divinity of the former 

emperor?”53 Chisholm writes that Selassie I’s response to the above question is far from 

self- deifying; instead, Selassie I is, “distressed by the thought that Rastas were 

worshipping him as God.”54  For Chisholm, in order for Selassie I to be divine, he should 

be aware of his divinity and Selassie I should have acknowledged himself as God.  For 

Chisholm, RastafarI, again, are incorrect to find Selassie I as divine.   

The Ethiopian Tewahedo Church also known as the Ethiopian Orthodox Church 

(EOC), share Selassie I’s sentiment concerning his divine status. For Chisholm, this 

proves to be one of the foremost challenges to RastafarI thought.  Since the churches’ 

inceptions in fifth century BC, the Ethiopian Tewahedo Church believes that Christ is 

human, albeit a chosen human, who lived his life according to divine qualities.  

Contemporary church Abuna (father-priest) and officials hold firm to the belief that Jesus 
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of Nazareth is the only human to achieve this divine, Christ like state, and therefore 

Selassie I is not divine. Citing Abuna Yesehag’s The Ethiopian Tewahedo Church: An 

Integrally African Church as source statement for the EOC, Chisholm quotes the Abuna 

stating that,  

the emperor was not God to the Ethiopian people and other nations. He was a 
religious man who was elected king of Ethiopia. While one appreciates the 
respect, love, and devotion given to him, as a clergyman, it is my duty to speak 
the truth and to strongly advise my brethren and sisters, young and old, to be 
aware of commandment of God: ‘Thou shall have no other gods before me- for I 
am a jealous God.55 
 

What is meant here is that even if Selassie I and the EOC are consciously aware of the 

ahistorical, albeit unquestioned notions of a Solomic lineage and the transferred ark of the 

covenant, all of which validates for Selassie I’s imperial status, Selassie I EOC suggest 

that viewing Selassie I as God or the reincarnated Christ is simply blasphemous.  For 

Chisholm, if the oldest Christian church confirms that Selassie I is neither God, nor the 

return of Christ, RastafarI should not believe that he is divine for him;  it is therefore 

implausible that Selassie I symbolizes anything other than a base level (ordinary) human 

existence.  As Chisholm writes, Selassie I is “in profession, simply a Christian, a family 

man, and a politician- nothing more.”56  

Whether RastafarI conceptualize Selassie I as divine because of his lineage or 

nomenclature, his deification is unwarranted for Chisholm, as he ends his work with a 

complete reduction of the RastafarI’s conceptualizations of Haile Selassie I to mere 

fabrication.  Though Chisholm finds RastafarI’s critique of the injustices in “Babylon” or 

European hegemonic culture to be useful, his sympathetic posture ends here.  He 

concludes, 
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The Rastafarian movement has leveled many necessary and commendable chants 
of indictment at Babylon over the years. As the movement continues its trek to 
Zion, it must examine the evidence undergirding its fundamental tenets, lest its 
attractive sociocultural edifice begins to reveal the cracks that result from a faulty 
historical-theological foundation (my emphasis).57   
 
Both Wint and Chisholm’s critical attempt at clarifying the conceptualizations of 

Haile Selassie I within RastafarI thought and unearthing its plausibility is echoed and 

extensively expanded upon by William Spencer, editor of Chanting Down Babylon, in his 

1999 contribution to RastafarI discourse, Dread Jesus.  Far from a conspectus, Dread 

Jesus is the most comprehensive academic publication on RastafarI categorizations and 

nomenclature for Haile Selassie I. Spencer relies on over twenty years of multimedia 

research on RastafarI by way of reggae music, RastafarI literature, historical primary 

texts, and personal interviews with the foremost RastafarI thinkers.  Professor of 

Theology in the Gordon-Conwell Theological Seminary’s Boston Center for Urban 

Ministerial Education, Spencer is therefore well-versed in global theological concerns in 

general and RastafarI theological concerns in particular. 

 Aiming to provide himself and his readership with answers to several of the 

unresolved problematics within “Who Is Haile Selassie? His Imperial Majesty in Rasta 

Voices” and “The Rasta-Selassie- Ethiopian Connections,” Spencer explores the 

historical, albeit Christian, streams of thought that not only influence the origins of 

RastafarI’s deification of Haile Selassie I, but those which encourages RastafarI to 

identify Christ as he who comes to liberate all of the oppressed, including the RastafarI.  

Purposively proposing “dread” Jesus as metaphor as universal symbol of human 

liberation, he writes,  
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RastafarI’s intriguing theologies [places] them within the context of Christinal 
doctrinal history.  In pursuing the theological figure of Jesus Christ from its 
transformation into the Black Christ into its appropriation in the fascinating 
Christologies of Rastafari, we may be able to glimpse what the contribution of 
Rastafarian theologies of Jesus Christ might mean for the future of Christianity as 
a global religion and an ethical way of life.58  

 

His investigation concludes that RastafarI must no longer dread Jesus Christ. 

Wint introduces us to at least two seemingly varying interpretations of Haile 

Selassie I among a Jamaican Nyabinghi RastafarI community.  Although she concludes 

that for the Nyabinghi, Selassie I is either the prophesied King or the return of Christ, 

Wint, however, does not reach a conclusion concerning whether or not the RastafarI she 

interviewed believe Haile Selassie I is the incarnation of God on earth.  In an attempt to 

decipher the conceptualizations of Selassie I more conclusively, Spencer expands upon 

Wint’s interpretations and writes that RastafarI develop three theologies that explain his 

significance.  According to the first theory, Selassie I is the return of Jesus Christ and the 

dispensation of the Judaic and/ Israelite God JAH or Jehovah.  Selassie I is God, but not 

the reincarnation of Jesus in his “kingly character,” however, within the second theology. 

The third theology, moreover, appears to place less emphasis on Haile Selassie I as 

manifestations of God on earth, and views him as a divine messenger of sorts.  We shall 

discuss the three theologies in detail below, and review Spencer’s critique of the first two 

theologies, and his applaud of the later.  

Within the first theology, Haile Selassie I is not only the second coming of Christ 

in his kingly character, but he is also Jah the father.59  Quoting reggae musician Ras 

Michael, Spencer writes that many RastafarI think that, “Jesus [was] revealed as the Son 
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of Jah, [and] demonstrated for us perfect sonship. Haile Selassie I comes as a king and 

perfectly represents the kingly quality of Jah. So both aspects of the triune Godhead are 

represented by the same person from the same line of David.”60 RastafarI adhering to this 

theology find that Jah, Jesus and Selassie I are one in the same and represent the holy 

trinity.  

Spencer introduces his readership to the most seminal scriptures that inform this 

theology.  Of the most central scriptures is Psalm 87 equating Ethiopian born Haile 

Selassie I with God and/or Jesus.  Psalm 87 reads: 

1) His foundation is in the holy mountains. 

2) The LORD loveth the gates of Zion more than all the dwellings of Jacob. 

3) Glorious things are spoken of thee, O city of God. Selah. 

4) I will make mention of Rahab and Bablyon to tell that know me: behold 

Philistia, and Tyre, with Ethiopia; this man was born there. 

5) And of Zion it shall count, when he writeth up the people, that this man was 

born there. Selah. 

6) As well the singers as the players on instruments shall be there; all my springs 

are in thee (KJV). (my emphasis) 61 

Revelation 5 also suggest Selassie I’s lineage for RastafarI according to Spencer.  It 

reads, 

And one of the elders saith unto me, Weep not: behold, the lion of the tribe of 
Juda[h], the Root of David, hath prevailed to open the book, and to loose the 
seven seals thereof.62 
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RastafarI reaffirm their theology with these passages because they read Haile Selassie I 

as the one who emerges from the lineage of David, the root of the Solomonic lineage, to 

reign in Zion (read: Ethiopia).  Selassie I must be the return of Christ if the Bible explains 

it. 63  For Spencer of course, RastafarI think that Selassie I is either Christ or God because 

RastafarI “evaluate and reaffirm or alter [biblical] doctrine.”64 Spencer suggests that 

Psalms 87 and Revelations 5 are actually speaking about Christ and not Haile Selassie I.65  

The second theology reveals that many RastafarI denounce the trinity we mention 

supra, devaluing “dread” within their theology.  In place of what Spencer views as a 

necessary Christ-centered orientation, many RastafarI he interviews place Jah, not Christ, 

at the center of their theology, and  conclude that Haile Selassie I cannot be the 

incarnation of the biblical Christ.  For, European enslavers and colonizers rely on blond-

haired, blue-eyed Christ as icon for the enslavement, racism, and cultural and economic 

oppression of African people.66  RastafarI, who adhere to this theology, therefore, assert 

that Europeans taught Africans to believe in Christ and wait for relief from racism and 

oppression in the far off afterworld without seeking salvation and justice on earth.67  

Haile Selassie I, however, within this theology, comes as the incarnation of the 

“Almighty” to redeem humanity from immediate injustices Africans suffer within 

Babylon or European hegemonic culture.  He can encourage liberation within the 

material world, not through Jesus, and definitely not in Christ’s heaven.68 RastafarI who 

adhere to this second theology literally “dread” Jesus.   
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In spite of RastafarI’s argument for the denunciation of Jesus Christ and centrality 

of Selassie I, Spencer reminds his readership that RastafarI should retract their “hostile” 

position towards Jesus.  He suggests that RastafarI should not “dread” Jesus, but in fact, 

find comfort in the notion that Jesus is a “dread,” one who came to symbolize 

experiencing and overcoming oppression in the same way that Africans experience and 

can overcome oppression.  Using one of the major themes of reggae singer Bob Marley’s 

work to support his contention, Spencer reiterates that Marley’s position is not to 

denounce Jesus, “but [the] hypocrites who lie in the name of Jesus. [F]or Bob Marley the 

Jesus who was crucified on Calvary belonged to the dread locked oppressed, not the 

baldhead oppressors.”69  Spencer encourages contemporary RastafarI to read Jesus as 

symbol of one of “the starving, the foreigner, the dispossessed, the ill, the inmate for the 

sake of righteousness’, the victimized.”70  Jesus is too a dread.    

Freeing Christ from being the icon of the oppressor is the only way to rectify the 

tensions between RastafarI theologies and Christianity, their source faith.  He writes that, 

“the image of a dreadlocked, two thirds world Jesus, released himself from Western 

cultural captivity, can indeed be a reforming image of a wholesome change.”71  “Dread 

Jesus,” writes Spencer, “can only [be a reforming image] if it is not cut off as well from 

God’s revealed truth that Almighty God came once and only once to earth  to die for all 

people as a complete and living human being: Jesus Christ, Emmanuel, God With Us, the 

true Healer of the Nations.”72 According to Spencer, any other conclusion goes against 
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God’s truth written in the Torah and the Bible because both texts reveal that Jesus Christ 

has already come for all humanity’s sins.   

Other reasons influence Spencer’s negation of these theologies.  Of particular 

importance for Spencer is the extent to which early RastafarI leaders Joseph Hibbert, 

Archibald Dunkley, and Leonard Howell, began to develop varying theologies in 1930s 

Jamaica by altering the ancient writings, specifically the Torah and the New Testament.73  

Indeed, for Spencer, it is clear that these early adherents and the contemporary RastafarI 

are unaware that they appropriate the seeming Hebraic usage of the biblical name Jah 

within their theologies and create nomenclature of Jah RastafarI for Haile Selassie I.  

According to Spencer, Jah is not even the complete, let alone the official designation for 

God or Lord in the Hebrew tradition. He writes that, 

[u]ntrained in Hebrew, the preachers [Hibbert, Dunkley and Howell] had no idea 
they were looking at a partial transliteration of the Tetragrammaton, the first two 
radicals in the common name for the Lord, normally translated ‘the LORD’. The 
four letters JHWH, partially transliterated (‘JH’) in Psalm 98:4, were felt by 
rabbis to be too sacred to be pronounced in daily uses. Therefore, when the 
Masoretes added vowel points to the text, they substituted the vowel points for the 
word ‘Lord’ (Adonai for whatever had been the original vowels.)74   
 

Although a pithy critique, Spencer writes that this is a major error on the part of RastafarI 

architects who not only incorrectly suggest that Selassie I is God and/or Jesus, but who 

misinterpret JH or Jah as designations for God or Christ.  This error is yet another reason 

for Spencer to question the authenticity of the foremost RastafarI theologies.  

 Early RastafarI also misappropriate the racial- cultural heritage of Jesus Christ 

that inform these theologies, as Hibbert, Dunkley and Howell partially set the foundation 

for RastafarI to view God and/or Jesus as African and phenotypically “black.” But, 
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similar to the way in which they misread the Torah, so too do they misread the racial –

cultural heritage of Jesus Christ. The Torah explains aspects of the Hebrew’s sacred 

cultural tradition into which Jesus is undoubtedly born. So, Spencer indeed questions the 

extent to which these early RastafarI leaders could think that Jesus Christ is anything 

other than Hebrew in cultural origination and racial make-up.  He supports his view with 

the latest racial anthropological research. As Spencer so purposively writes, 

[s]uch findings should not come as surprise to anyone.  Whether blond-brown –or 
black-haired, blu-, brown- or black-eyed, Jesus of Nazareth was what the Bible 
claims he was: A first-century Semetic Jew.  He looked like a first-century 
Semetic Jew and speculations on the exact detail of his physical appearance are 
limited by the parameters of what first –century Semetic Jews looked like.75  
 
An importation assertion is made here. What we can infer from the above quote is 

that if Jesus Christ is in fact Hebrew or Semetic, and the early and contemporary 

RastafarI consider that Selassie I came through the lineage of Jesus, Haile Selassie I’s 

divinity is therefore impossible.  Haile Selassie I is a brown-skinned Ethiopian who is not 

even Hebrew in faith, but an Ethiopian Orthodox Christian who believes in the Hebrew, 

Semetic Jesus Christ.   For Spencer, contemporary RastafarI unfortunately inherit and 

perpetuate early RastafarI leaders’ mistakes.   

Spencer proposes the ultimate critique when he suggests that the origination of the 

above theologies envelop yet another cultural appropriation.  Hibbert confers that 

Selassie I is the reincarnation of Jesus, while Howell identifies Selassie I as the direct 

reincarnation of God.76  Spencer writes that although, Ethiopianist Christological 

discourse of David Walker, Robert Young, Martin Delaney and Marcus Garvey influence 

these two streams of thoughts, the Hindu spiritual system brought to Jamaica by the 
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Hindu indentured servants more directly influence Hibbert and Howell than the 

Ethiopianist discourse. Quoting Hindu scholars, Ajai and Laxmi Mansingh, we read in 

Spencer’s work that: 

[t]he confusion about the exact status of Haile Selassie- a God-incarnate, or Jesus-
incarnate- reflects the depth of Hindu influence on the two concepts.  Those with 
deeper knowledge of Hinduism and a more independent approach (Howell et al) 
regarded Haile Selassie as the manifestation of God Himself, more like Lord 
Rama who is regarded by the Hindus as the first human manifestation of Lord 
Vishnu; Lord Vishnu and Buddha are regarded as the second and third 
reincarnations of Vishnu.  This concept refuses to share Haile Selassie’s ‘divine’ 
soul’ with anyone, last with Europeans’ Christ. Indeed, Howell’s followers are 
more Hindu in philosophy, rituals and codes, than Hibbert’s.77  
 

Though Barry Chevannes has already denounces Mansingh’s perspective in his text, 

Rastafari: Roots and Ideology, which he publishes in 1994, Spencer, five years later, still 

relies on this argument for Hindu influence.  This assertion, to me, is Spencer’s ultimate 

critique of RastafarI’s theologies, as he implies through use of the Mansingh’s research, 

that early RastafarI leaders develop these theologies outside of any culturally African or 

Black traditions, other than that of “dread.” RastafarI theologies, therefore, are just mere 

appropriations of not only Hebrew, but also Hindu thought.  

Spencer’s third theology, a meta-theology, further Renders the above theologies 

and their appropriations problematic.  To be sure, it denounces Haile Selassie I as God or 

Jesus.  This view has become more popular among RastafarI following Selassie I’s 

reported “death” on August 28, 1975, shortly after his deposition by Mengistu’s Marxist 

regime who blame him for the famine and death of thousands of Ethiopians.  RastafarI 

had to ask themselves, according to Spencer, “[h]ow could God then die twice?”78  
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Spencer informs his readership that RastafarI propose several interpretations to reconcile 

their loss of Selassie I.  They include that: 

• While Haile Selassie inspired the development of RastafarI theologies, they 
relied on God and not Selassie I as their object of worship;79 

 
• Haile Selassie I  symbolizes the power of the Lion, an international symbol of 

the most ancient characteristic and the highest potential of the human spirit;80  
 

• As Jah’s spirit guided Jesus and Haile Selassie I, Jah spirit can enlighten  and 
illuminate all beings;81  

 
• Both Jesus and Selassie I are regarded as prophets and/or teachers, as both 

Selassie I and Christ have specific messages for humanity;82 
 

• Selassie I was a Christian who encouraged RastafarI to worship Christ, the 
true savior.83  

 
It is obvious that not all RastafarI who fall within this later meta- theological 

category find Jesus as the locus of faith in exchange for Selassie I.  But for Spencer, these 

more recent articulations are proof from RastafarI voices that Christ is central to their 

theology, not Selassie I.  If many RastafarI decide that Selassie I is neither God nor the 

return of Jesus Christ, but some other form of enlightened human, teacher or prophet, 

then who else but biblical Christ can be the symbol of liberation for African or black 

people?  Spencer’s work obviously concludes, then, that RastafarI should correct its false 

theological conceptions and correct them by believing in Jesus Christ.  

The common theme threading through Spencer’s work and the major RastafarI 

theological discourse above is the authenticity of RastafarI’s conceptualizations of Haile 

Selassie I.  Wint’s work allows for Selassie I to serve as an authentic symbol of liberation 
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from oppression for the Nyabinghi, and provides readers with a fresh introduction to their 

theologies. But Chisholm and Spencer, both theologians of sorts,  find nomenclature for 

and deification of Haile Selassie I within RastafarI theologies to be not only 

genealogically implausible, but more importantly, they find their theologies inorganic, 

ahistorical, unfounded, and of course, blasphemous.  Conclusively, RastafarI theologies 

prove to be for Chisholm and Spencer, streams of thought that RastafarI, in their search 

for liberation from oppression, contrive out of either faulty Ethiopian mythology or more 

ancient, authentic pre-existing non-African traditions.  My summation about this review 

is that RastafarI thinkers and writers must seriously reconsider the particular lens and/or 

approach through which to examine RastafarI thought or fall victim to the same 

unauthenticating analyses.   

I do concede that RastafarI do rely on Christian nomenclature and narratives that 

they glean from biblical passages to identify the “God of Ethiopia” in the personage of 

Selassie I.  As this literature review indicates, using the nomenclature of Jah, Babylon, 

and Zion, identification with God and Jesus Christ for some, and RastafarI’s 

identification with the Israelites for others, clearly suggests that Christianity influences 

RastafarI thought.  Though these influences are important and warrant necessary 

questioning, using Christianity as lens to understand RastafarI thought not only 

invalidates their thought, as the review of literature indicates, but possibly misses the 

ancient spiritual significance of their thought.  

These works in the review of literature contribute to RastafarI scholarship in 

general and definitely inspire considerable research interest.  These works, however, 

definitely provide a clear epistemological path from which I must deviate. This 
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dissertation begs to argue for the placement of RastafarI’s conceptualization of Haile 

Selassie I within the context of Kemetic cosmology by employing a African symbolic 

approach. Using this approach, biblical source and written historical “facts,” are not as 

important as reading RastafarI conceptualizations of Haile Selassie I as a process of 

remembering ancient forces comprising existence.  In many ways, then, these 

theologically based secondary academic sources, although extremely limited in number, 

undoubtedly inspire my interest in an African symbolic interpretation.  The major 

contribution of this dissertation, then, may be that it challenges the Judeo-Christian 

academic approach of RastafarI’s conceptualizations of Haile Selassie I.  Chapter three 

outlines the first step in our symbolic approach to rectify this situation.  We shall now 

turn to the process of remembering in the ancient universe as method to identify and 

explain our symbols.  
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CHAPTER 3 
ANUNIAN COSMOLOGY: 

PROCESS OF REMEMBERING WITHIN THE UNIVERSE 
  
 
 In the last chapter, we explore the breadth of academic writing about the 

authenticity of RastafarI thought concerning the deification of Haile Selassie I.  In 

reviewing the three major perspectives, we conclude that the major hindrance for 

intellectual writing in this area of interest is one of approach.  Using either sociological, 

apologistic or Christological approaches, each writer undoubtedly insists that RastafarI’s 

conceptualization of Haile Selassie I as divine, in any capacity, should be rethought, if 

not discarded.  Our work in this chapter, then, outlines the basic themes within the 

Anunian (Kemetic) cosmology through which we can begin to authenticate RastafarI’s 

conceptualization of Haile Selassie I.  Outlining the Anunian conceptual relationship 

between the origin and structure of the universe is important at this juncture because it 

provides the templative foundation through which we can begin our conversation about 

the process of remembering.  Though our discussion about Asar is the interest of the next 

chapter, our discussion within this chapter proceeds in a two step process, the first of 

which clears intellectual space around academic ideas concerning the extent to which the 

universe informs and explains human thought and behavior.  Fleshing out the intricacies 

of the Anunian cosmology comprises the second portion of this chapter.  The major 

questions that this chapter attempts to answer include: What is the structure and origin of 

the universe in the most ancient written Anunian cosmological discourse, and what role 

does the cycles of time contribute to how we can map out human experiences? 
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Cosmology within Academic Discourse: 
The Universe Informing Human Thought and Behaviors 

   
 

We begin our discussion about cosmology, then, and its relationship to our 

thoughts and behaviors, by clearing intellectual space around my use of the term 

cosmology, instead of, say, adapting a more befitting rendering of any African term 

denoting an interrelated comprehension of the structure and origin of the universe.  

Borrowing from the ancient terminology kosmos, twentieth century writers, particularly 

those writing within the field of African Psychology, theorize about the relationship 

between kosmos, now cosmos, and culture.  Challenging the Greek idea about the 

separation between the order of the universe and human thoughts and behaviors, Wade 

Nobles redefines culture.  No longer thought to be just the domain of the philosophers, 

African psychologists suggest that there is a direct relationship between cosmos and 

human existence.  Each human being not only comprises the cosmos, but the cosmos 

integrally informs all human thought and behavior.  Relying on the etymology of logos, 

that is, knowledge, Nobles and other African psychologists use the term cosmology to 

reference the perception or knowledge about the structure and origin of the universe.  In 

this way, each culture relies upon cosmology to create their perspective on reality or 

worldview.  It is a cultures’ perception of the structure and origin of the universe that is 

undoubtedly inseparable from how humans comprising the culture not only relate to the 

universe, but think and behave in the world, whether each member is aware of this 

process or not. 84 

                                                
84 Wade Nobles, African Psychology: Toward its Reclamation, Reascension, and Revitalization, (Oakland: 
Institute for the Advanced Study of Black Family Life and Culture, 1986). 
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What is more is that African psychological theorists rely on ancient African 

cosmology to explain ancient and contemporary homeland and diasporan thoughts and 

behaviors.  Informed by their readings of ancient Kemetic, Dogon, Yoruba and other 

African cosmological narratives, or cosmogonies, African psychologists propose that 

ancient Africans conclude that the origin and structure of the universe emerges from one 

source, and that this source unifies all phenomena in existence.  In other words, 

cosmology of ancients conveys that the universe exists according to the principles, 

“oneness of Being.”85  Ancient African cosmologies collectively reveal that the world 

and the phenomena comprising the world is “an interconnected and interdependent 

edifice, [and that] all things in the universe are interconnected and independent; [the 

universe and all things within it originated] by the Divine (Supreme Being, etc).”86  That 

is to say, according to the African Psychologists who theorize out of ancient conceptions, 

human beings consciously and unconsciously think and behave according to the 

principles of the “Oneness of Being” and the interconnectivity and interdependence.   

Kobi Kambon discusses these cosmological principles as they relate to the most 

primordial African human condition.  He writes that ancient and contemporary Africana 

peoples, homeland and diasporic Africans, often emphasize, “Groupness (survival of the 

group), Sameness and Commonality; Corporateness, Cooperation, Collective 

Responsibility, and Interdependence.  Taken together,” he continues, “this body of 

principles comprising African Cosmology defines the African Survival Thrust.”87 Often 

                                                
85 Kobi Kambon, “African (Black) Psychology: Issues and Synthesis,” Black Psychology, 3rd Ed. ed. 
Reginald Jones, (Cob and Henry: Oakland, 1991), 131. 
86 Daudi Azibo, “Articulating the Distinction Between Black Studies and the Study of Blacks,” in The 
African American Studies Reader, ed. Nathaniel Norment Jr., (Durham: Carolina Academic Press, 2007), 
424. 
87 Kambon, “African (Black) Psychology,” 134. 
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conscious, yet frequently an unconscious experience, the African Survival Thrust is the 

comprehensive way in which Africans think and behaves as social-affiliative and social 

participatory beings.88  Therefore African cosmology is inseparable from African 

thinking and behaving, and the African psychological view of cosmology is a direct 

challenge to the Greek kosmon, opening the intellectual path to viewing a direct 

relationship between cosmology and human existence.  

 In our work we define cosmology in a way that takes into consideration the 

principles of the “Oneness of Being” as it relates to thoughts and behaviors other than 

those of highly visible social affiliative and social participatory types.  In other words, we 

extend how we define cosmology so that we begin to understand its relationship to the 

ways in which even our most intimate thoughts and behaviors never deviate from the 

forces comprising and patterned objectives of the entire universe, whether we are aware 

of it or not.  Turning to contemporary Kemetic cosmologist and practitioner Ra Un Nefer 

Amen, we find a usage of cosmology for how we will think about cosmology for the 

remainder of the chapter, and resultantly, the dissertation.  Succinctly operationalizing 

cosmology, Amen writes that, 

First, [cosmology] provides an ordered and unified (synthetical) view of who and 
what is God, [human beings] and the forces that administrate and sustain the 
world.  No understanding of a subject can take place without an ordered and 
unified presentation of its whole and parts.  Second, cosmology (like all blueprints 
and maps) provides a framework that guides thinking and action through the vast 
array of seemingly unrelated life situations to the successful identification and 
attainment of the goal of living.  It achieves this by showing how all events in a 
person’s life are integrally related to his/her destiny.  Through it is revealed the 
spiritual value of each and every event in a person’s life. 89 
 

                                                
88 Ibid. 
89 Ra Un Nefer Amen, METU NETER Vol. 1, (Brooklyn: Kamit Publications, 1990), 47. 
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Amen’s definition of cosmology extends our understanding of it by detailing the function 

of the creator, human existence, and forces or energies that comprise the universe.  For 

Amen, these ideas are important because it seems for him, according to ancient Kemetic 

cosmology, that the structure of the universe, and the forces comprising the universe, 

influence every thought, decision and experience comprising what we may think is 

normative mundane daily functioning.  Defining cosmology, then, in this way, provides 

us with a systematic first step in our argument of this dissertation; every thought and 

experience is a microcosmic of the function of  “God and the forces that administrate and 

sustain the world.” 

 In keeping with Amen’s expression about the function of cosmology, this work 

then privileges the oldest Kemetic cosmology.  We therefore rely on the Anunian (On, 

Heliopolis) cosmology within oral tradition circa 40,000 b.c.e. among the Kemetic Nile 

Valley inhabitants, and written down circa 3,500 b.c.e.90  Viewing the Anunian 

cosmology as the oldest “documentation” of the structure and origin of the universe is 

plausible considering the scribing of the cosmology in Mdw Ntr (Divine Speech) on the 

walls of Merikuts (pyramids) just prior to 5,000 b.c.e.91  Inscriptions on the walls of the 

Merikuts’ of Unas, Teti, Pepi I, Mernere and Pepi II, for example, are some of the earliest 

written explanations of the origin and structure of the universe in relationship to human 

thinking and behaving in the world.92  Anunian cosmology is therefore foundational 

because contemporary Kemetic writers conclude that the Anunian cosmological 

conception informs the later pyramid writings among the Khnum (Hermopolis) 2050 

                                                
90 Muata Ashby, The Pert Em Heru, (Miami: Cruzian Mystic Books, 2000), 33. 
91Ashby, The Pert Em Heru., 55.  It should also be noted here that Kemetian Mdw Ntr did not include 
vowels within the writing system.  I use the vowel system here interchangeably, with fidelity to how the 
literature uses the terminology. 
92 Amen, METU NETER Vol. 1., 47. 
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b.c.e. during the Middle Kingdom and the cosmology of Waset (Thebes) 1580 b.c.e. 

during the New Kingdom.  These later cosmologies emerging out of the Anunian 

conceptions that predate them, also inform the Pert Em Heru or the Book of Coming 

Forth By Day (circa 1570) and the later Men Nefer (Memphis) 712-698 b.c.e. cosmology.   

Prioritizing any version of the Kemetic cosmology in efforts to elaborate an 

African-centered framework adheres to Diop’s often quoted call that, 

At this point, we must underscore the abyss that separates is from those 
Africans who believe that it can be enough to flirt with Egyptian culture.  
For us, the return to Egypt in all domains is the necessary conditions for 
reconciling African civilizations with history, in order to Renovate African 
culture.  Far from being a reveling in the past, a look toward the Egypt of 
antiquity is the best way to conceive and build our cultural future.  In 
reconceived and Renewed African culture, Egypt will play the same role 
that Greco-Latin antiquity plays in Western culture.93 
 

African-centered intellectuals have rightly relied upon this proverbial wisdom to suggest 

that Kemet provides cultural anteriority for homeland and diasporan African cultural 

phenomena.  It is with this objective in mind that we explore the Anunian cosmology as 

the first expression of remembering in our work, as Diop’s call is indeed for Africans to 

rely on Kemet as a foundation from which to remind us about African ways of thinking 

and being in the world.  

 We should be clear that during the expanse of Kemetic cultural existence, major 

themes directing thought and behavior remain consistent.94  There are, of course, changes 

in cosmological terminology.  Changes occur as a result of social, political, and personal 

circumstances.  That is to say, that varying environmental forces and cycles of political 

and economic instability and stability necessitates varying explanations and solutions that 

                                                
93 Diop, Civilization or Barbarism, 3. 
94 Muata Ashby, Anunian Theology: The Mysteries of Ra Theology and the Mystical Tree of Life, (Opp: 
Cruzian Mystic Books, 2001), 19. 
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the sba and sesh scribes as subsequent cosmologies and admonitions in what becomes 

“Egyptian Literature”.  Though these writings address varying important changes within 

Kemetic political infrastructure, the Sba and Sesh never alter the basic foundational 

assumptions about the origin and structure of the universe and the relationship between 

African cosmology and thinking and behaving within the Kemetic world.95  We can view 

the later cosmologies, those in which the Sba and Sesh scribe after the Old Kingdom, as 

expressions of more in-depth understandings about the structure and origin of the 

universe, or as more tedious explanations about the origin and structure of the universe.  

Interestingly, African-centered intellectuals often theorize out of the oft-revered 

Men Nefer (Memphis) that Nswt Shabaka preserves circa 712-698 b.c.e.  Theorists’ 

choice to rely on the later Men Nefer interpretation of cosmology may exist for several 

reasons.  One reason may be that African-centered writers can cross-reference the Men-

Nefer cosmology with what Egyptologists refer to as “Kemetic Literature” sba and sesh 

scribe prior to the (re)scribing of the Men Nefer cosmology.  African-centered 

intellectuals can therefore contextualize the thematic principles within the Men Nefer 

cosmology with themes concerning the social and political context written within, say, 

“Tale of Two Brothers” and the “The Teachings of Ptahhotep”.  Yet another reason may 

be that Shabaka scribes the Men Nefer during the XXV Dynasty as the (re)introduction of 

an ancestral cosmology of the Anu.96  Using Men Nefer cosmology is therefore important 

in many ways for African-centered scholars who attempt to deal with the restoration of 

African ways of knowing.  The Men Nefer cosmology represents a comprehensive 

                                                
95 Ibid. 
96 Miriam Lichtheim, Ancient Egyptian Literature: Vol I., (Berkeley: University of California Press, 1975), 
51. 
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blueprint of cosmological principles that obliterates distinctions between that which is 

seemingly past, present, and future. 

 Our work relies on the example set forth by African-centered writers’ usage of 

Men Nefer origin and purpose of the universe as a way of understanding human thought 

and behavior. This chapter primarily relies on the basic assumptions within the Anunian 

cosmology.  We, however, also rely on the breadth of Kemetic cosmological writings 

through which to further clarify ideas within the Anuniam cosmology.  We therefore 

include African-centered Kemetic and Egyptological interpretations of the Old, Middle, 

New, Third and Intermediate periods, including excerpts from The Pyramid Texts, Coffin 

Texts, The Pert Em Heru (The Book of the Dead), and the Amduat where necessary.  

These texts provide primary, secondary and tertiary sources that help to clarify concepts 

that are not necessarily clear for us within the Anunian cosmology.  Not at all an 

oxymoronic gesture, because as African-centered theorists and Egyptologists suggest, 

each subsequent cosmology is a reinterpretation of the assumptions within the Anunian 

cosmology.  It is to these major Anunian cosmological themes, beginning with outlining 

the characteristics of Nu, the foundational essence of existence, which we now turn.    

 
Nu: The Source 

 
 Writings about the Anunian origin and structure of the universe suggest that the 

Anu conceptualize that the patterns found within the earthly environmental surroundings 

reflect the overall patterns of the cosmos or the universe.  One of the most important 

natural resources that came to exemplify the pattern of the universe is the Nile. As 

waterway for communication and exchanges between Nile Valley inhabitants, the Nile is 

the major artery on which the Anu depends for community cohesion.  At the point of 
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yearly inundation, the overflow of the Nile River provides arable land for the Anu to 

cultivate agricultural foodstuffs with which the Anu subsists.97  With the recession of the 

Nile, activities within and around the Nile resume; the entire process occurs as a 

regenerative cycle of nature and human interdependence.  It is therefore this cyclical 

movement of the Nile that sustains the Anu existence that becomes the material symbol 

for not only the source and sustenance of their immediate, material existence, the pattern 

of the Nile became the pattern in which the expanse of the universe comes into being.  

 The term for this source of existence, in which the Nile is a material symbol, is 

Nu. Several writers define the term.  Our use of three seemingly varying definitions 

demonstrates the comprehensiveness of the Anunian concept.   For Amen, Nu is oneness.  

He writes that Nu is “undifferentiated” awareness and experience, where there was no 

perception, just subsisting infinite awareness and experience prior to time, space and 

forces.98  However for Egyptologists James Allen, Nu is dialectic.  About Nu he writes 

that, the “Primeval Waters, [which] reflects the Egyptians’ concept of the universe as a 

limitless ocean of dark and motionless water, within which the world of life floats as a 

sphere of air and light.”99  Muata Ashby defines it as well. For him, Nu is an essentially 

pure, formless ocean or sea of awareness and experience from which the universe 

emerges, persists, and returns.100  Regardless of interpretation, the major theme within 

each interpretation is that Nu is the source of existence, and it is the source in which all in 

existence eventually returns, just as the Anu describes the Nile.  To be sure, Nu, with all 

                                                
97 Runoko Rashidi, “The Middle Kingdom of Kemet: A Photo Essay”, in Egypt Revisited, ed. Ivan Van 
Sertima (New Brunswick:  Transaction Publishers, 1995), 183-210. 
98 Amen, METU NETER Vol. 1., 50. 
99 James P. Allen, Genesis in Egypt:  The Philosophy of Ancient Creation Accounts, (New Haven: Van 
Siclen Books, 1988), 4. 
100 Ashby, Anunian Theology, 29. 
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of its descriptive attributes is synonymous with large expanse of waters, including the 

Nile.  

Nu is simultaneously motionless and life giving.  Out of Nu creation begins by 

inundating itself as the unseen forces comprising existence and manifesting as both the 

unseen and material realms.  Budge writes that, “Nu represents the primeval watery mass 

from which all the gods were evolved...”101  Simply put, out of Nu the creator creates 

creation, “[i]n the same manner that waves arise out of the ocean, and appear to be of 

different shapes, sizes, stars, sizes and textures[.]”102  Ashby further conveys that, “[t]he 

objects of the phenomenal universe, the sun, stars, planets, trees, animals and all living 

beings, arise out of the primeval ocean.103  That which is in the world, then, is nothing 

more than the manifestations of Nu, the ocean of consciousness.  Our major point here is 

that Nu is the source of all that exists, and as Amen correctly asserts, “all that we have 

been, now, are and can ever be, are modifications of the Subjective Being [or source].”104   

What we can suggest, then, is that the Nile is template for the oneness 

characterizing the source of existence. There are three points which convey that the Nile 

is template for the source of existence, a source which we can refer to as oneness of all in 

existence.  Our first point hints towards that idea that the Nile symbolizes oneness 

because in its inundated state, the Nile is one, still and motionless, as it is not 

overflowing.  Second, the Nile flows and informs the existence of other bodies of water.  

Third, though inundation occurs, the process ensures human sustenance; this too is an act 

of oneness because it is through the motion of the Nile that vegetation occurs and human 

                                                
101 Wallace Budge, The Book of the Dead, (New York: Dover Publications, 1967), cvii. 
102 Ashby, The Pert Em Heru., 27. 
103 Ibid. 
104 Amen, METU NETER Vol., 50. 
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life survives because of this process.  We can conclude then that as the Nile becomes 

symbolism for the working of Nu, the states of the Nile come to represent the one source 

of creation and its workings. Nu is oneness regardless of the state in which is exists. 

Out of this oneness of existence we can suggest that we have our first definition 

of dismembering.  The Anu suggest that with the onset of creation out of Nu, the process 

of creation, motion occurs.  The creation of the Nile, the earths’ major waters, and both 

the unseen and material realms only exist because of this initial act out of Nu.  Likewise, 

in the same way Nu is in motion to create the universe, the motion, inundation, of the 

Nile (and other bodies of water) allows life to exist for those residing in that particular 

geography.  Nu’s first act of motion as the process of creating creation is therefore 

synonymous with the secondary and tertiary material process of motion, all which we can 

define as dismembering. That is to say that when Nu becomes motion from its motionless 

state, it is this motion that creates creation, including motion itself.  This moment is our 

initial instance of dismembering.  Subsequent motion, including the motion of the Nile 

which symbolizes Nu for the Anu, is therefore too in the process of dismembering to 

create and sustain human existence.  

We can furthermore argue that the states of the Nile also hint towards the source 

of existence providing the first act of remembering.  One the one hand, we may wish to 

argue that the initial still, oneness source of existence, Nu, and the motionless Nile are in 

fact, within its initial state, remembered.  But to claim that these initial states of Nu and 

the Nile are in fact (re)membered states is problematic because to (re)member suggests 

that motion has already taken place and that which emerges has returned to its initial state 

of rest.   We may find it possible that the Nile is remembered in its initial state? This 
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point is only valid if we suggest that the Nile is (re)membered in its initial state prior to 

its first inundation because prior to its first inundation, the Nile constantly flows, moves 

into other bodies of water. Here, then, we can suggest that the Nile, even prior to 

inundation is in fact (re)membered, as motion already exists.  This idea about the Nile, 

however, does not correlate with the initial process of Nu because for the Anu, Nu was 

motionless prior to creation.  We can conclude, then, that when the Nile recedes after the 

inundation, the Nile then remembers itself by returning to a state of motionless, oneness 

and unity, though the Nile is always in a constant state of motion as it flows and informs 

other bodies of water.  Nu therefore is constantly in a state of motion, that is, Nu is 

constantly creating creation.  Yet, that which emerges out of Nu must return to Nu, the 

source of creation in the same way the Nile recedes and still flows.  And for the Anu, the 

Nile, symbolizes this possibility of a remembering state, a continuous state in which Nu 

adheres.  

While our discussion thus far has dealt with the origins and major blueprint of the 

cyclical template within Kemetic thought, the intricate analysis concerning the 

microcosmic cyclical process that brings about Nu’s movement from dismembering to 

remembering is in order.  Our concern with the microcosmic creating and activating 

forces within the Anunian cosmology is important for our work because although Nile 

and Nu are the organic roots, there are specific forces contributing to  how the 

comprehensive patterns of Nu influences the process of Asar and the process of 

remembering Asar.  For without both the creative and activating forces, Nu would not be 

in motion, and remembering could not occur.    
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Microcosmic Creation 
 

 Creation within the Anunian conception occurs in three-cycle process.  The first is 

the creator creating itself out of the source of existence, Nu.  The activating force that the 

creator uses to animate the unseen spirit or forces comprising existence and material 

realms comprises the second cycle.  The extension of the creator as the unseen forces 

comprising existence into the material realm is the third cycle.  Our interpretation of the 

cosmology is informed by one of the most prolific writers on the subject, Muata Ashby.  

Intellectual- practitioner, his work models the need for keen incite on the cosmological 

structure, as he diagrams the development of the universe, including Asar and the 

experiential phenomenal, material realm.  Borrowing from his writings, in addition to 

Egyptologists, we shall know discuss each cycle in detail.   

 The Anu conceptualize that the creator is as an ever- present and evolving 

attribute(s) prior to and comprising existence.  Non-Kabalistic Jewish tradition consider 

Jehovah and Yahweh to be the creator.  Within the Christian tradition, God is the cause of 

the universe.  Within both of these traditions, the creator is the personification of 

masculine gender and male biological sex.  Furthermore, the creator is deistic and exists 

outside human experience as He has moved “himself” away from creation, only to return 

in flesh for a final soteriological dispensation.   The creator, however, within the Anu 

cosmology, is non-gendered and non-deistic.  That is, that which the Anu refers to as Ntr 

at once transcends gender distinctions and embodies all in existence.  Because the source 

of existence is “no thing”, Ntr, which allows existence to come into being out of Nu, 

emanates the same qualities of Nu. 
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Articulating a direct continuum between Ntr and all in existence, Ntr exists in 

tandem with Nu through which Ntr projects itself as the unseen realm.   Turning to the 

Anu cosmology, we read within the first few lines that,  

 Nothing existed in heaven or in earth, no plants, no creeping things, and no places 
 before I [Ntr] created them out of NU, the primeval water.” 105 
 
As “no thing” or “no places” exists prior to Ntr’s articulation of “place” out of Nu, Ntr 

brings forth, time and space where awareness and experience are active and in motion.106  

In this way, then, Ntr is that which begins “dismemberment” from Nu, yet simultaneously 

binds that which it creates to the qualities of Nu.  In other words, creation is still 

inherently interdependent and interrelated within and across its created state, though 

seemingly dependent. 

 Ntr relies on an activating force through which it brings forth the unseen and 

material realms out of Nu.107  In the same way that the Anu rely upon the movement of 

the Nile to conceptualize Nu, the Anu rely on the sun’s luminous properties on its journey 

through the sky to conceptualize the qualities of the life-force activating existence, Ra-

Atum.  Hekau 217 from The Pyramid Texts, written circa 5,000 b.c.e. or prior, provides 

evidence of the relationship between the cycles of the sun and Ra-Atum.108  It reads, 

   
 “O Re Atum…..  May you traverse the sky, being united in the darkness; may you 
 rise in the horizon, in the place where it is well with you.”109    
 

                                                
105 Molefi Asante, “The Heliopolian Narative,” in African Intellectual Heritage, eds.  Abu Abarry and 
Molefi Asante (Temple University Press: Philadelphia, 1996), 14. 
106 Amen, METU NETER Vol 2., 58. 
107Francoise Dunand, Christiane Zivie-Coche, and David Lorton, God and Men in Egypt, (Ithica: Cornell 
University Press, 2004), 25.  
108 Ashby, The Pert Em Heru., 48. 
109 R.O. Faulkner, The Ancient Egyptian Pyramid Texts, (Oxford: Clarendon Press, 1969), 217. 
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While the writing derives from later sources, and is not found within the Anu cosmology, 

we can use the above excerpt to make our point, especially in reference to a later Kemetic 

writing.  “The Myth of Ra and Aset” reads that, “I am Kheperi in the morning, and Ra at 

noonday, and Temu in the evening.”110  We can suggest then that as the sun rises in the 

East, the sun begins its traverse across the sky and provides the light of dawn, the 

beginning of a Nu (new) day.  This is Kheperi or Khepera.  With the sun momentarily 

stabilizing in the North, it becomes Ra when the sun emits its most intense rays, just 

before it sets in the West.  As Tem in the West, the positioning of the sun indicates that 

the darkness of the night is approaching.  Hidden in the South, below the horizon, the sun 

is not seen in the material realm, yet it eventually rises again in the East to continuously 

journey through the cycle.  So too does Ra-Atum activate the universe by “traversing the 

sky” after rising “in the horizon” from “being united in the darkness.”  Ntr therefore, for 

the Anu, activates creation through Ra-Atum’s activating cycle.   

We need to reiterate one important point here.  Ra-Atum sets the micro template 

in which the unseen and material realms adhere, though Ntr creates the unseen forces 

within existence prior to the material realm.  What we mean here, and what we will 

explain below, is that the unseen forces, while adhering to the particular cyclical 

functioning patterns of Ra-Atum, are both the template for the material, experiential 

realms.  We now explore Ra-Atum in more detail. 

 The rising of Ra-Atum in the horizon is Khepera, the first action of creation.  

Within this rising stage of creation, Ra -Atum functions in two capacities, both of which 

have come to characterize the qualities of Ra-Atum as cyclical template for which all that 

comes into existence adheres. About this two-fold process Amen writes that, “the first 
                                                
110 Ashby, The Pert Em Heru., 74. 



 

 

62 

movement, the primeval impulse induced by the action of will was spiral in form.  Thus 

the first act of creation was metaphorized as the rolling of mud by a beetle (the so-called 

god Khepera)…sic”111  On the one hand, the beetle, what the Anu refers to as Khepera, 

rolls the egg in mud in a spiral movement, or in other words, a curvilinear movement.  

Seeing the spiral process in which the result is the creation of a new beetle is important 

for the Anu.    For it signals that creation of a new beetle requires that its’ egg is source, 

point, or center that remains constant, while simultaneously extending itself from and 

around the center.  Turning to American Heritage Dictionary, we read that a spiral is, “A 

curve on a plane that winds around a fixed center point at a continuously increasing or 

decreasing distance from the point.”112  So too is the process in which Ntr relies on Ra-

Atum to create itself, the first act of creation for the Anu.  Ra-Atum’s manifestation out 

of Nu is a process in which Ra-Atum creates itself from a source, point, or center, Nu, 

which remains as source, point, or center, as Ra-Atum simultaneously, revolves to create 

itself.  Ra-Atum as Khepera signals the qualities of the first act of creation, itself as 

Khepera “coming” into being, or “rising” into being through an initial vertical spiral 

formation.  

On the other hand, this spiral formation that occurs within the Khepera stage is 

template for the macrocosmic process through which Ntr creates and sustains the unseen 

and material realms.  The sun’s movement across the sky brings forth each new day.  

Creating a new beetle requires that the beetle egg rolls in a vertical spiral across an 

expanse of mud. What we can infer about the process of creation according to the Anu, is 

                                                
111 Amen, METU NETER Vol 2., 44 
112 Spiral.  Dictionary.com. The American Heritage?Dictionary of the English Language, Fourth Edition, 
Houghton Mifflin Company, 2004. http://dictionary.refeRence.com/browse/spiral (accessed: October 18, 
2006). 
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that all Ntr creates, after Ra- Atum creates itself as Khepera, and comes into existence 

according to the vertical spiral formation, in the same pattern in which the sun traverses 

the sky and the beetle egg rolls in the mud.  Quoting the Anunian cosmology about the 

movement as Khepera, it reads,   

These are the words that [Ntr] spoke after [s/he] had come into existence.  I came 
into being in the form of Khepera, and I was the creator of what came into being, 
I formed myself out of the primeval matter, and I formed myself in the primeval 
matter.113   

 

All that Ntr creates and sustains in the unseen and the later material realm, inherently 

adheres to Khepera’s initial vertical spiral process of coming into being.  Therefore, 

while Khepera signals the “rising” out of Nu and “becoming” into creation, all in 

existence spirals through the unseen and material realm, while simultaneously, remaining 

connected to the source,  point, center, Nu. 

 Within the process of “becoming,” Ntr relies on a force in which all in existence 

adheres.  Though the Anu conceptualize that the process of creating and sustaining the 

unseen and material realms is an expression of Khepera, Khepera is the life-force in 

existence.  Both the unseen and material realms adhere to the forces allowing this 

expressive connection to exist.  To do so, Ntr extends itself as the structure in which all 

creation adheres.  The Anu reveal that the structured force in which all in existence 

adheres is Maat.  Their cosmology reads that,  

I [Ntr] could not find a standing place. Therefore, I worked a charm from my 
heart.  I found my standing place in Maat and created all my attributes.  I was 
alone,  for I had not yet spit out Shu [air] or Tefnut [moisture].114   

 

                                                
113Asante, “The Heliopolian Narative,” 44. 
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For the Anu, Ntr only becomes its attributes- the unseen and material realms- through the 

process of bringing forth a unifying and reciprocating force that Ntr’s attributes- the 

unseen and material realms- adhere.  Maat symbolizes that which the Ntr’s heart 

symbolizes; that which ensures interdependence and interrelationship of the totality of the 

seen and material realms is Maat.  While the cosmology refers to the function of Maat, 

purposive explanation of its interdependent and interrelated properties and potentials are 

found within varying Kemetic literatures. Within, the Anu express the workings of Maat 

as the 42 laws or confessions, which each Kemetian familiar these precepts attempts to 

exist in the world. 

 We mention above that the Anu conceptualize that the sun “traverses” the sky and 

stabilizes momentarily in the North of the sky after passing through Khepera.  The Anu 

cosmology only refers to Khepera as creation coming into being, but it does not directly 

state any other moment of Ra-Atum.  As the sun, according to the Pyramid Texts, is the 

symbolism for the cyclical creation of existence, we turn to Stephen Quirke’s translation 

of Jan Assmann’s Sonnenhymnen in Thebanischen Grabern (Theban I)115 for Hekau 

about the Ra-Atum stage in Ntr’s process of creation.  We read within one excerpt about 

Ra,  

 You cross the sky in life and power, 
 You make the sky festive in the Morning Bargue. 
 You pass the day in your sacred boat, your heart sweet. 
 Maat [‘What is Right’] is appeared at your brow. 
 Rise, Ra116 
 
What we can infer from this passage is on of the most important moments in Ra-Atum’s 

function.   
                                                
115 Stephen Quirke, The Cult of Ra: Sun –Worship in Ancient Egypt, (Thames and Hudson: New York, 
2001), 43. 
116 Ibid.,44. 
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 At the moment when Ra “crosses the sky in life and power” Ra-Atum is at its 

highest peek, sustaining creation.  If Khepera is the stage in which Ntr brings forth the 

immutable structure concerning the curvilinearity of existence, Khepera, and 

interdependence, interrelational and reciprocity within existence, Maat, then the Ra stage 

is the stage where both structures, Khepera and Maat, are upheld.117  Simply put, during 

the Khepera stage, Ntr’s creation of Maat out of its “heart,” is Ntr seemingly separating 

from itself; existence thereby occurs as a result of this initial act of seeming 

independence.   What succeeds from this initial separation is Ntr’s creation of the seen 

and unseen realms. Yet, Maat simultaneously allows for all that Ntr creates to exist in 

accordance with interdependence, interrelationship and reciprocity.   

During this Ra stage, Ra-Atum, like the noonday sun, is the force in which the 

unseen and material realms transcend seeming separation and duality and function in 

accordance with interdependence, interrelational and reciprocity. That is, Ra is the force 

that allows the unseen and material realms to overcome the disunity that occurs during 

that which is “becoming” into existence, and function in accordance with the inherent 

qualities of Nu, unification.  Ra then is the force that symbolizes the “oneness” of the 

unseen and the later material realm. 

 In comparing Ra-Atum as Khepera with Ra- Atum as Tem, we come to an 

understanding of the timeliness of Tem, the third stage within the process of creation out 

of Nu.  Assman writes that, ““change” was Kheper, and “completeness” was Tem. Both 

concepts,” writes Assman, “were embodied in the gods Khepri (the “becoming one”) and 

Atum (the “completed one”), who were combined into a dual god at an early date and 

who stood, in the theology of the course of the sun, for the morning sun (Khepri) and the 
                                                
117 Amen, METU NETER Vol 2., 44. 



 

 

66 

evening sun (Atum)”.118  We can read here then, that for the Anu, Tem reflects the 

fullness of the name Ra-Atum, as Tem represents the completion of creation on the one 

hand. Ashby explains this point further when he writes that the etymology of Tem is, “to 

be complete,” “fullness”, or “to make an end of.”119  In other words, the life force of 

existence, as it manifests in the state of completeness, characterizes the Tem stage of Ra-

Atum.  

 We can also infer here, that as Maat set the template for reciprocity in existence, 

the Tem stage as “completeness” actually indicates a type of decline or dismembering. 

This expression is not written within the Anu cosmology directly.  We can, however, 

examine The Pert Em Heru again for Tem’s qualities as written as a Hekau.  Though 

authors use the term Temu here, it nonetheless reads that,   

 Homage to thee, Ra at thy rising, Tmu at thy setting beautiful.120  
 

What this Hekau suggests is that within the Tem stage of creation, the structure brought 

into existence during the Khepera and Ra-Atum stages have the potential to become 

hidden.  Neither the Anu, nor any subsequent Nile Valley Kemetians suggest that 

reciprocity and oneness are no longer in existence.  Within this Tem stage, however, the 

forces of Nu that brought forth seeming disunity or dismembering and remembering as in 

existence, manifests at the Tem stage as foundation for this process comprising the 

unseen and material realms.  Budge writes that, Tem “represented the evening or night 

sun, and as such he is called… the lightener of the tuat with this two eyes.”121  Tem is 

                                                
118 Jan Assmann and David Lorton, The Search from God in Ancient Egypt, (Ithica: Cornell University 
Press, 2001), 75. 
119 Ashby, The Pert Em Heru,73. 
120 Budge, The Book of The Dead, 124. 
121 Ibid., cx. 
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therefore the force of disunity or dismembering and remembering comprising existence, 

as Ra-Atum moves movement towards night where the light of Ra- Atum does not 

illuminate the material realm; its illuminating properties became hidden on its way to the 

Duat, the transitionary space, where remembering occurs with the state of Nu, or oneness. 

 Duat exemplifies the existent relationship between Ra-Atum and Nu.  The Anu 

cosmology above does not mention the Duat directly.  The Anu cosmology does mention 

that “I [Ntr] created them [Ntru] out of NU, the primeval water…..”  We can therefore 

turn to Egytopological and Kemetological translations of Pyramid Texts, Coffin Texts, 

and the Amduat (What is in the Netherworld) for our brief, yet concise description of the 

Duat.  According to these texts, this last cycle of Ra-Atum is returning to the source, Nu, 

from which Ra-Atum emerges.  Hornung writes that, “[the] nocturnal journey leads 

through an inner region of the cosmos that was regarded not only as the netherworld and 

the depths of the earth, but also as water (the primeval water, called Nun), as darkness, 

and as the interior of the sky.”(my emphasis added)122  Cycling through the stages of 

Khepera, Ra, Tem and now the Duat, Ra-Atum in the state of the Duat is closer to the 

onset of creation out of Nu.  

 In accordance with Ra-Atum setting the template for which all in existence must 

cycle accordingly, the Duat is the necessary moment occurring subsequent to Tem 

dismembering and prior to the Khepera (creating) the unseen and material realms.  The 

Duat, then, is the moment characterizing the qualities of non-material existence after 

dismembering.  That is to say, if Maat is the foundation from which Ntr creates the 

unseen and material realms, then all that Ntr creates adheres to the order of reciprocity 

                                                
122 Erik Hornung and David Lorton, The Ancient Egyptian Books of the After Life, (Ithica: Cornell 
University Press, 1999), 27. 



 

 

68 

and balance.  Therefore all within existence manifests as the material realm out of the 

unseen realm, has to experience the extreme of the illumination of Ra-Atum within the 

Ra stage, where Maat takes precedence.  For that which emerges out of Ntr is luminously 

expressive of Maat during this Ra stage.  Qualities of the Duat, therefore, are 

reconfiguring, transforming, or remembering qualities emerging in response to the 

disfiguring and dismembering occurring in the Tem stage.  All that becomes the unseen 

and material realms must remember. 

 Duatic remembering qualities signify for the Anu, that the Duat is also the Ra-

Atum moment in which Ntr creates the unseen realm out of Nu.  Ntr, Ra-Atum, Maat, 

and the three proceeding moments of activity, are all that are in existence prior to the 

Duat.  As the deepest level of the Daut is Nu, Ntr creates the remaining unseen forces 

comprising existence, out of the deepest level of Nu and in accordance with that which 

has been in existence prior to that moment.  Hekau from the Pyramid Texts cites presence 

of the unseen forces (gods) within the Duat.  Excerpt Hekau 252 reads, “you gods who 

are in the Netherworld.”123  Elaborating upon this point about that which comprises the 

Duat and the relationship between the unseen the material realms, Horning writes that the 

Duat, “contains everything that ever existed.”124  We can suggest then, that for the Anu, 

Ntr, in needing a location in which the unseen realm (gods) could “exist,” Ntr creates the 

unseen realm in the Duat, the transitional space prior to that which becomes the material 

world during the Khepera stage.  Ashby, in his Anunian Theology, succinctly summarizes 

our point.  The Duat, he writes, is the “spirit realm.”125 

  
                                                
123 Ibid. 
124 Ibid., 36. 
125 Ashby, Anunian Theology, 34. 
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Figure 1.  Anu cosmological cycle of time  

 

Before further discussing the significance of the Duat, a brief discussion about the 

forces comprising the unseen and material realms is in order.  Examining the Anu 

cosmology, Ntr created the forces comprising the unseen and material realms subsequent 

to Ntr “becoming” out of Nu as Khepera.  To recapitulate this point we turn to an 

extensive excerpt of the Anu cosmology,  

 I am the one who came into being as Khepera, I am the one who created all that 
 came into being, who created all that came in to being, everything that came to be. 

After coming into existence, all other things were created through my mouth.  
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before I created them out of NU, the primeval water.  I could not find a standing 
place.  Therefore, I worked a charm form my heart.  I found my standing place in 
Maat and created all my attributes.  I was alone, for I had not yet spit out Shu or 
Tefnut.  Neither did there exist another who worked with me.  I made a place in 
my own heart by my own will and created the multitudes of things which came 
into being of births, from out of the things which came into being of their 
births………Shu and Tefnut, Geb and Nut give birth to Ausar, Heru-Khent-an-
Maati, Set, Auset, Neb-het.  In turn, their own offspring gave birth and increased 
the population.126 

 
Therefore, the “multitudes of things which came into being of births, from out of the 

things which came into being of their births,” occurs after the movement of Ra-Atum 

through the varying stages, beginning with Khepera.   

 Though the excerpt above does not include the term Ntru, later sources, in 

particulary The Pert Em Heru refer to that which Ntr creates as the “things”. These 

“things” are the Ntru, or the many manifestations Ntr, as both the unseen and material 

realms. Creating existence accordingly, Ntr brings itself into existence as the unseen 

forces first. This initial act of creating existence provides a template for that which 

becomes the material realm.  We can view the unseen forces as the potential to exist as 

material realm.  Yet, the Anu are able to identify that the forces exist on the unseen realm 

because of their qualities manifest as/in the material realm.  That is, the Anu identify Shu, 

Tefnut, Geb, Nut, as air, moisture, earth and sky accordingly, but these material 

properties only exist as a result of their potential to exist from within the unseen realm.   

 Similarly, the Anu suggest that the unseen forces Shu (air), Tefnut (moisture), 

Geb (earth), and Nut (sky) gave “birth to” the unseen forces Ausar, Heru-Khent-an-

Maati, Set, Auset, Neb-het, which also manifests in the varying experiential realities and 
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material forces.127  Simply put, these unseen forces, the Ntru, are the human personality 

characteristics and the environment. As the cosmology dictates, the Ntru are the 

“offspring [that] gave birth and increases the populations.”  Within both realms, the Ntru 

manifests as the following: Ausar or Asr (oneness), Auset or Ast (remembering), Set 

(dismemberment), Neb-het (assistance), and Heru (will to remembering).  For the Anu, 

the Ntru are the ecosystem, seemingly human engineered infrastructure and human 

biological and physiological structures.  Planets and planetary formation, seasons, 

weather, bodies of water (like the Nile mentioned above), animal and plant life, human 

cultural groupings, human thinking and behaving,  and even cities, housing, economic 

infrastructures, social formations, government etc., which human ingenuity creates, are 

the unseen forces as Ntru expressing themselves as the material realm.  Ntr and its 

manifestation as Ntru are then omniscient, omnipresent, and omnipotent.   

 Ra-Atum influences the existence of the Ntru as both the unseen and material 

realms as well.  Again, while the Anu cosmology does not express the relationship 

between Ra-Atum and the Ntru, we can turn to the Pert Em Heru for clarity on this issue.  

In his translation of Chapter 18 within The Pert Em Heru, Ashby writes that,  

 The realms of existence are personified as neteru deities.  When Ra emerged from 
 the Nun or the Primeval Ocean being pushed up by the god Nu, [it] began a 
 movement through creation which takes [it] across the sky which is [its] daughter 
 Nut.  [It] has a Mandet-day boat and a Meskektet-night boat.  The day boat is used 
 for the journey through the physical heavens and over the physical world (Ta) and 
 the night boat is used for the journey through the Astral Plane (Duat).  The motion 
 of the boat sustains creation.128 
 

                                                
127 Edward Bruce Bynum, The African Unconscious, (New York: Teachers College Press, 1999); Na’m 
Akbar, Light from Ancient Africa,(Tallahassee: Mind Productions, 1994); Muata Ashby, Anunian 
Theology: The Mysteries of Ra Theology and the Mystical Tree of Life, (Alabama: Cruzian Mystic Books, 
2001). 
128 Ashby, The Pert Em Heru, 212.  
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What we can infer from the above translation is that Ra-Atum activates how the Ntru 

function as both the unseen and material realms emerging out of Nu.   

 The symbols of the boats are important here because they express the pattern of 

“traversing” across the unseen and material realms.  Mandet moving across the sky 

symbolizes the movement of the Ntru, in accordance with Ra-Atum, the cycle in the 

material realm.  That is, the Mandet rises out of the unseen realm as the potential to exist 

as the material realm.  Manifesting creation as the material realm (Ta) and ceasing at the 

Tem stage of existence, the Mandet links Khepera to the Tem experiences. The Meskektet 

boat, the Anu believe, carries that which is in the material realm to the Duat, the land of 

the departed that exists within both the unseen and material realms.129  It is Ra-Atum that 

assures that all that Ntr manifests in the material realm does so in accordance with the 

Khepera, Ra, Tem and Duat.  That is to say that even the most intricate movement 

(creativity) in the material realm can only move curvilinearly, experiencing or 

manifesting the process of  Khepera (coming into being), Ra (emitting the fullness of its 

potential),  Tem (declining into dismembering), and Duat (returning the state prior to 

coming into being).  All creation is bound to this cycle.   

 The cyclical movement of Ra-Atum and its relationship to the Duat are extremely 

important in the Anu’s conceptualization of human thought and behavior.  For as 

mentioned above, all that manifests as the material realm is nothing more than the 

manifestation of the Ntru, the multiplicities of Ntr, emerging from Nu, in accordance with 

the cyclical movement of Ra-Atum.  Here Kemetologists Amen and Ashby and African 

psychologist Akbar’s writings are important for us to understand the specific way in 

which the Anu conceptualize this relationship.  For the Anu, it seems, according the 
                                                
129 Ibid. 
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Amen, Ashby and Akbar, that the human personality within the Kemetic tradition is 

comprises seven to nine elements, depending on whose rendering of the qualities we rely 

upon.  Coined as “elements of the human personality,” within Ashby’s work, we 

extrapolate four of the nine central components influencing human awareness and 

experiences as they bear on our argument within this dissertation.  The ba (higher self), 

ab (heart/soul), ka (ego persona), and ren (earthly name) appear to be the most crucial for 

our understanding of the relationship between the origin and structure of the universe and 

human thought and behavior, especially in relationship to the four moments of Ra-Atum 

on the Mandet and Meskektet boats.  For, the parts of the human personality adhere to the 

cycles of Ra-Atum in the material realm and succumb to the experiences in the Duat.  

And as we shall discuss below and in chapter four, the human personality experiences the 

Duat while still in the material realm. 

 Exploring this point further, we begin with the Anunian conception that each 

human being is a Ntru.  Using the Anunian schematic interpretation of the Ntru that we 

glean from the cosmology above, each human being expresses qualities of Maat, Shu and 

Tefnut, Geb, Nut, Ausar, Auset, Heru Set, or Neb-het.  As subsequent Kemetic 

cosmologies assert that Tehuti (divine wisdom) and Het Heru (divine love) are correlates 

of Maat (truth and reciprocity), as well as Anpu (the opener to the Duat), are also 

foundational Ntru, we shall also suggest, then, that each human may also embody either 

of these later qualities.   

The Ntru in totality is the “universal ba” or the potentialities of comprehensive 

qualities comprising the unseen realm.  The function of each Ntru or the expression of the 

potentiality of each Ntru, as that which directly influences each human beings’ thought 
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and behavior, is the “individual ba.”  Often referred to as each human beings’ higher self, 

each “individual ba” is the spark and therefore personality reflection of one the qualities 

comprising the unseen realm.  For example, if one embodies the qualities of Asar, the 

personality of the person, given the brief description of Asar above, expresses aspects of 

creating and representing oneness, that is, remembering, in the material realm.   

 It is the ab, or the heart, that is the storehouse of human thought and behavior.  

Each human being is thought to cycle through the earthly realm according to the cycle of 

Ra-Atum.  Providing the overarching contributing qualities of each human being, the ba, 

or spark of life provides one aspect of the human personality that informs the specific 

human experiences in the material realm.  As a direct projection of the ba, the ab stores 

these experiences, and propels each human to continuously participate in the cycle of Ra-

Atum based upon these experiences; the ab is therefore the “the repository of 

unconscious impressions gathered in past experiences from the present life and previous 

lives.”130  Viewed, then, as the true mind, the ab is therefore the heart or the seat of 

human thought and behavior in the material realm.   

Because Ntr “stands on Maat” to create existence, the ab houses all human 

experiences in the material realm, all of which are bound to the qualities of Maat.  In 

other words, human thought and behavior is the direct reflection of that which each 

human previously thinks and behaves, all of which the ab stores.  Meting out individual 

human thinking and behaving in accordance to Maat occurs across the expanse of the 

cycles of Ra-Atum in the material realm and in accordance with the qualities of the ba; 

the ab is therefore the arbiter of human existence.  

                                                
130 Ashby, The Pert Em Heru,124. 
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 There is a reciprocal relationship between the ab and that which the Anu consider 

the ego aspect of the personality.  Within each human being, the ka is the element of the 

personality that is most expressive of human desires in the material realm.  Not to be 

confused with affective experiences that “move” each human towards communicating 

with the ba, and other humans, the ka is the aspect of the personality the creates further 

experiences in the material realm based upon those experiences that had been stored in 

the ab.  According to Ashby, “[the] mind [ab] is seen as the source of incarnation 

(coming into being) because it contains the desires and illusions [ka] which compel a 

human being to be born to pursue the fulfillment of those desires.”131  While the Anu 

consider the ba to be the higher self that influences each person’s thoughts and behaviors, 

the ka, through the filtering process of the ab, grants each person personal patterned 

distinguishable qualities, such and desires, passions, fears, and esteem which influence 

intricate thoughts and behaviors that motivate one to traverse the cycle of Ra-Atum, or 

reincarnation.132  Simply stated, each ka is both the reflection of the quality of a Ntru or 

ba and the continued affect of engagement with the material realm on the individual ba. 

 The ren, for the Anu, is the element descriptive of the life force of existence, Ra-

Atum, in the universe that creates and identifies the ba and the ka of each human being.  

During the onset of creating the unseen realm, Ntr relies, as mentioned supra, on the life 

force of creation, Ra-Atum, which is the force that allows Ntru to continuously create out 

of Nu.133  Since all humans encompass the same life force because of Ntr’s creative 

process, that is, all humans experience reality in accordance to the cycles of time, but in 

smaller quantities, and each human comes into being encompassing a bit of the Ntr’s 
                                                
131 Ibid.  
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creative potentiality.  Ren is therefore not only humans’ power to bring life into existence 

through naming or articulating in the way the Ntr relies on Ra-Atum to articulate 

creation.  By naming or articulating human existence, that which we name is brought into 

being as a particular personality or quality of Ntru, ba and ka.134  In essence, each human 

being has a ren correlating to their ba, expressive of the force with which they act within 

the universe.  Moreover, each human being also has a ka name expressive of the manifold 

personality characteristics that are a projection of the ba that human engagement in the 

material realm informs.   The Ren identifies your higher self, desires, passions, fears and 

esteem.   

 What the human personality means for the Anu is integrally linked with traversing 

the Duat.  We have mentioned the function of the ba, ab and the ka.  Having completed 

these discussions, we can now explore the Anunian conceptualization of the Duat as “the 

land of the departed” 135 where interplay between the ab and ka takes place prior to 

human existence manifesting in the material realm.  Upon departing the kht (flesh), the ab 

of each human prepares others to stay in the unseen realm, or to traverse back to the 

material realm in accordance with Ra-Atum.  Preparation for either path occurs because 

Ntr “stood in Maat” at the onset of creating the unseen realm.  The main objective of 

human existence, in this way, then, is the extent to which each human thinks and behaves 

according to the objectives of creating peace, harmony and unity within the material 

realm.  In other words, thinking and behaving in accordance with Maat is part of the 

essence of human potential. Thinking and behaving in accordance with greed, jealousy, 

and other desires that may be expressive of the ka is in fact against the initial state out of 
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which the universe emerges, though the qualities of dismembering are inherent in the 

process of creating the unseen and material realms.136  The objectives of the ab and the ka 

traversing are to cease to traverse through the material realm and to remain in a state of 

reunification with Nu on the one hand.  On the other hand, the objective of traversing is 

for the kht to remain in the Duat and the ba reunites with the ba of Ra, returning to the 

life force of existence.  Both of these objectives, nonetheless, suggest a return to a state of 

peace, unity or remembering with the essence of existence.  

 Examination of The Pyramid Texts informs us about this objective.  Relying on an 

excerpt from Hekau 513, which references wishes for the Nswt or pharaoh (divine 

representation of Asar in the material realm) to return to the Duat, we read,  

 
May you become a spirit which is in the Netherworld, may you live of that 
pleasant life whereof the Lord of the Horizon live, (even) the Great Flood which 
is in the sky.137 

 
So, it seems for the Anu, once the flesh departs from the material realm, the spirit or ab 

(heart) that once resides in the kht (flesh) then traverses to the Duat.  It is there where one 

resides with “the Lord of the Horizon,” who emerges within the Duat, “the Great flood 

which is in the sky.”  The “land of the departed” is the Duat.  The deepest layer is Nu, the 

ultimate residing place in which the departed wish to return.  If the ab successfully deems 

itself worthy to transcend the material earthly existence and end its cycle, it resides in a 

state of Hetep or peace in the Duat, returning to Nu.138  If the ab deems otherwise, the ab 

                                                
136 The scenes in the Halls of Maat in the Duat indicate that it is the ab or heart that judges itself against the 
feather of Maat.  If the life experience, that is, the effects of the thoughts and behaviors that have been 
stored in the ab collectively weigh lighter that the feather, then the ab of the person remains in the Duat.  If 
the ab is heavier, the ab and the ka prepare to return to the material realm to work towards living a Maatic 
life in response to the experiences that have been stored in the ab from past lives.   
137 Faulkner, Pyramid Texts, 40.  
138 Amen, METU NETER Vol 2.,49. 
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waits in the Duat to embody kht (flesh) again and garnish further experience in the 

material realm, with a ren, ab, ba and ka that reveals its personality, purpose, 

contributions and objectives in the material realm.  

 What is interesting is that the specific location for the “land of the departed” is in 

fact a material location.  On the other side of Maat, relying on the sun, the Anu suggest 

that the Duatic state of Ra-Atum, , the Anu suggest that the Duatic state of Ra-Atum, as it 

descends below the horizon, determines the specific location of the Duat, the place of the 

departed.  South of that which is above the horizon, the Duat is therefore located 

underneath the material earth.139  Burial of the departed in the earth may in fact influence 

and signify this perspective. 

 Yet, Egyptologists and Kemetologists writing on the Duat also suggest that the 

Duat is a map for the ultimate human consciousness.  On the one hand, the Anu 

conceptualize that the Duat has twelve “hours” or levels of consciousness.  Each ab that 

enters these hours engages with the qualities of the hours upon the ab traversing through 

the Duat.  The state of undifferentiated experience, Nu, as mentioned is the most essential 

and deepest level of consciousness, the sixth level of consciousness.  Leading up to and 

emerging out of this sixth level, were eleven levels of consciousness, each of which in 

some ways reflect the qualities of Khepera, Ra, and Tem moments and experiences in 

which the ab must endure.   

 A reciprocal relationship exists between Khepera, Ra Tem and the Duat.  The 

Anu believe that human thought and behavior in the material realm mimics the myriad of 

possible experiences within each of the twelve “hours” or levels, including that of Nu.140  

                                                
139 Ashby, Anunian Theology, 34. 
140 Hornung and Lorton, Ancient Egyptian Book,13. 
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The experience each ab endures during its embodiment in the material realm directly 

influences its experience in the Duat.  Experiences within the twelve levels of 

consciousness consist of all the possible emotional qualities and experiences within the 

material realm.  From the cries of tribulation to the cries of happiness, the Anu think that 

the Duat is the location that house varying emotional experiences, including the state of 

absolute existence, Nu, were time and space are non-existent.141  It is indeed possible, for 

the Anu that the human ab is to remain in Nu, a state of eternal oneness, only if one 

thinks and behaves accordingly while in the material realm.  In this way, the Duat and 

human experiences are projections of each other; they are intertwined and reciprocal like 

the universe.    

 Humans in fact function as the deepest level of the Duat, Nu, while residing 

within each stage of Ra-Atum within the material realm.  Returning to Ashby’s Anunian 

Theology, we read Ashby’s interpretation of this process.  The passage deserves to be 

reprinted in full here.  It reads,  

That which is the place where nothing grows is the place of absolute stillness.  It 
is a region that is devoid of forms or mental concepts of any kind.  It is the place 
which  is “hidden” from that which is in motion, the relative reality.  Therefore, it 
is hidden to those whose minds are in constant motion due to desired, cravings, 
emotional attachments, greed etc.  That which is relative or temporal emanates out 
of that  which is absolute and eternal.  The relative reality emanates from this 
hidden place  of stillness.  It is this place of stillness where one must go and have 
“communion”  with God.  When this occurs, that which is hidden is revealed.142 

 
Ashby’s major point in interpreting the Anunian’s relationship between the Duat, Nu, and 

human thought and behavior is that humans can think and behave in accordance with 

emotional attachments, greed and other fragmenting qualities or human can think and 

behave in accordance with the oneness of the universe.  These former mentioned qualities 
                                                
141 Muata Ashby, Ressurecting Osiris, (Alabama: Cruzian Mystic Books, 2001), 43. 
142 Ashby, Anunian Theology, 36. 
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reflect the antithesis of unification of Nu; instead these qualities reflect the potential for 

differentiation out of which Ntr creates the unseen and material realms. The later 

mentioned qualities, however, reflect the hidden possibilities of thinking and behaving 

with the acknowledgement that the unseen inform the seen and that greed, anger, etc. 

cause further separation from Nu. The Duat then represents not only the experiences that 

humans endure based upon the quality of thinking and behaving in the material realm.  

The Duat is also the representation of the potential for humans to think and behave in 

accordance with Ntr and Nu- a state of oneness in existence.  In this state, humans are 

aware of themselves as more than material; they are aware of themselves as 

interconnected and interrelated to supreme existence.  

 We shall propose one final point in the discussion of the Duat.  Evidence 

supporting the idea that the geography and characteristics of the Duat exists within the 

material realm is non-existent within the Anunian cosmology.  I propose, however, that if 

Ra-Atum sets the pattern for all that is in existence to cycle, then that which is in the 

material realm also adheres to the cycles of Ra-Atum.  We have discussed that once Ntr 

creates the unseen realm, all that emerges in the material realm cycles through the three 

moments as that which is in the material realm.  If we consider these points, then, we can 

suggest then that the material realm also experiences the four moments.  What we have 

also already proposed is that the four moments of Ra-Atum also influence the creation 

and sustenance of all that is in the material realm.  Therefore the southern orientation, 

“below the horizon,” and qualitative characteristics of the Duat exists, for example, as 

specific phenomena and experiences comprising the material realm.  That is to say that it 

may be possible to suggest that the experiences that characterize the Duat manifest as 
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southern locations, for example, embodying the qualities of the multifarious Duatic 

qualities.  Geography and quality of the Duat may exist within the material realms.  We 

shall discuss this point more extensively in subsequent chapters.  

 
Conclusion 

 
 Our introductory discussion about the creation of the unseen and material realms 

exposes several important points about the structure and origin of the universe for the 

Anu.  These basic Anunian cosmological ideas are the source for how we proceed 

theorizing about remembering Asar and understanding Haile Selassie I within RastafarI 

thought. What we can interpret from the Anu cosmology are several themes about 

“remembering.”  The macro level conceptualization that Nu is the source of creation in 

which all in existence returns, similar to the function of the Nile, is the first expression of 

the potential for all in existence to return to a remembered state of existence.  Or, in a 

word, remembering.  While on the one hand Nu is unification, it also symbolizes the first 

act of dismembering, setting existence on its macro course to remembering itself as Nu.  

All in the unseen and material realms remember itself as the source after dismemberment 

from Nu as the unseen and material realms.  

 Second, remembering only occurs in accordance with Ra-Atum.  In order for that 

which comprises the unseen and material realms to remember itself as Nu, it does so by 

the life-force of Ra-Atum.  Cycling through the stages of Khepera (coming into being), 

Ra (emitting the fullness of its potential ), Tem (declining into rest) and Duat (returning 

to the state prior to coming into being), all that comprises the unseen and material realms 

eventually returns to the remembered state of Nu, the deepest level of the Duat.  This 

curvilinear and continuous process impact all that exists, from the movement of the 
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material sun creating time, to geography and qualities of experiential reality as they 

manifest as the material realm.  Purposive existence as both the unseen and material 

realms is to remember itself as Nu. 

 Third, it is indeed the objective of human existence, according to our analyses of 

the Anu cosmology, to participate in the process of remembering.  Each human 

personality comprises the ba, ab, and ka and continues to traverse into the material realm 

to have human experiences.  The ultimate objective is to live in accordance with Maat, an 

interdependent and interrelated way of thinking and behaving in the material realm.  

Simply put, the objective is to think and behave like Nu while in the material realm, 

while adhering to the qualities of the ba in which each person embodies.  Overcoming the 

desires the ka imbues, each human transcends the dictates of the ka, and thinks and 

behaves in accordance with the Maatic qualities of the ba they embody, which the ren 

exemplifies; one has therefore remembered themselves as one with the Ntru.  Only by 

each person’s ab, heart or soul traversing through the levels of the Duat, the varied 

experiential reality, can the ab experience the state of Khepera.  Moreover, if the ab 

successfully overcomes the necessary engagement with the varying forces comprising the 

Duat, the ab may in fact remember itself as Nu in the depths of the Duat.  Remembering 

in this way mimics the remembering qualities of Nu, provides the objectives of human 

existence, and for our work here, sets the major symbols for our challenge within this 

dissertation. Though what we have discussed does not outline the specific function of 

Asar and its relationship to remembering, our goal within chapter four is to place Asar 

within the context of remembering. 
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CHAPTER 4 

PROCESS OF REMEMBERING ASAR  
WITHIN ANUNIAN COSMOLOGY: 

THEORIZING ASAR 
 

Each humans’ purpose on earth was the return to [Nu]. 
 

--  John West 
 
 In chapter three, we outline the Anu cosmology in detail and review its foundation 

as the templative process of remembering.  Beginning with the interdependence and 

interrelationship between the material and unseen realms, we discuss that the Nile 

provides the ancient Anu with the means to conceptualize the source from which the 

universe emerges and returns, the ongoing process of remembering.  While Nu is source, 

it is Ra-Atum that is the specific cyclical path in which the unseen realm manifests as the 

material realm and simultaneously moves through four moments of creation, stability, 

decline and remembering.  One of the key forces emerging into the material realm from 

the unseen realm and adhering to these four moments is Asar.  Asar as we shall discuss, 

is the initial Ntru that manifests in the material realm out of Nu. It is Asar who 

exemplifies human possibilities to remember. 

 Reviewing the Anu cosmology in chapter three, we find that Asar comprises the 

compendium of the templative Ntr.  The Anu nonetheless asserts that Asar is very much a 

templative Ntru.  Certain writers suggest, in fact, that Asar is actually Ntr for the Anu; 

Asar emerges out of Nu and creates all that is to become the unseen and material 

realms.143  Other writers posit that Ntr creates existence in accordance with a schematic 

in which Ntr creates Asar as the first Ntru to comprise the unseen realm.  Though Asar is 

                                                
143 Muata Ashby, Anunian Theology: The Mysteries of Ra Theology and the Mystical Tree of Life,   
(Alabama: Cruzian Mystic Books, 2001), 53. 
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not the personification of the supreme existence in this later interpretation, these writers 

conceptualize Asar as the Ntru that is the exemplar of the ultimate human experience and 

possibility in both the unseen and material realms.144  Our conversation about 

remembering Asar, then, proceeds from this later perspective.  Writings within inform us 

that Asar is indeed exemplar for how we can identify the multilevel remembering 

processes that occurs in both the unseen and material realms. 

 Egyptologists and African-centered writers alike propose two major 

interpretations of Asar.  The first stream of writers declares that Ast and Asar are in fact 

human beings and the cosmology, especially concerning the thematic narrative, is written 

subsequent to their existence in the material realm.  Ast and Asar, therefore, exist within 

human form prior to 40,000 b.c.e..  Evidence for these writers taking this perspective 

often surrounds discovery of Asar and Aset’s deceased khts in Abydos.145  The other 

stream of writers suggests that Asar in general and the cosmological narrative 

surrounding Asar’s journey to remembering, in particular, is in fact cosmological.  That 

is, Asar and the narrative surrounding Asar’s life are the Kemetians’ perspective on the 

structure and origin of the universe that the Kemetians gauge overtime, and that Asar and 

the themes surrounding Asar’s journey are templative of human experiences.146 Yet, we 

must be clear that the templative nature of Asar surrounding events explicative of Asar’s 

process of remembering, do not in anyway bare on the validity and applicability of the 

timelessness of the themes, as they relate to human purpose and destiny.  

  We shall consider both interpretations relative to our overall argument.  On the 

one hand, if we suggest that Asar and Ast, for example, at one time exist within the 
                                                
144 Amen, METU NETER Vol. 2.,  69. 
145 Cheikh Anta Diop, African Origin of Civilization, (Chicago: Lawrence Hill, 1974), 75.  
146 Akbar, Light from Ancient Africa, 50-57. 
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human material realm prior to 40,000 b.c.e, as the first group of writers suggest, what we 

are really proposing, if we adhere to chapter three, is the human potential of persons to 

embody the templative force or ba of Asar and Ast, even if the template is human 

generated.  If we propose that ancient Asar and Ast are ancient human individuals who 

had human experiences in the material realm, their experiences are therefore the 

templative bas that emerge within select human form across time and space. This 

perspective, then, adheres to the cyclical (re)emergence of the ba of Asar and Ast within 

human form in accordance with Ra-Atum.  Asar, Ast, and therefore the ba or all Ntru can 

embody particular human beings in accordance with the cycles of time.  

On the other hand, we can also argue that Asar in particular, given the Anu’s 

cosmological perspective, is in fact cosmological and is therefore a state(s) of Africana  

human consciousness that informs African thinking, behaving and earthly experiences.  

Cheikh Anta Diop describes a particular “cultural personality”, that is, thought and 

behavior, among homo sapiens circa 150,000 b.c.e.  In both his texts, Civilization or 

Barbarism and Cultural Unity of Black Africa, Diop explains that a particular reciprocal 

thinking and behaving emerges in relationship with what he refers to as the Southern 

Cradle environment, the primordial landspace in which the first humans as Grimaldi 

emerge.147  Consisting of a life space where the land is arable, the water resources are in 

abundance, and the climate is warm, this primordial land space is a direct reflection of the 

Africana human consciousness that can exist as reciprocal relationship with nature.148  As 

contemporary Africana people are the descendents of homo sapiens, the “cultural 

personality”, we can argue, is therefore the anterior and ever present possible way of 
                                                
147 Diop, Civilization,3. 
148 Kobi Kambon, African/Black Psychology in The American Context: An African-Centered Approach. 
(Tallahassee: Nubian Nation Publications, 1998), 80. 
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thinking and behaving for Africana people. This anterior “cultural personality” is the 

expression of Asar within the material realm as well. 

It is therefore from this perspective that we shall investigate the process of 

remembering Asar as symbol and descriptor within the Kemetic cosmology.  The purpose 

of this chapter, then, is to map out the movement of Asar in accordance with the cycles of 

time so that we can begin to identify the symbols necessary to explore pre-coronation, 

coronation and post-coronation RastafarI writings.  We shall therefore begin this chapter 

by first negotiating sex and gender for our conversation about Asar and then proceed with 

a close reading of Asar within Kemetic texts.  We conclude this chapter by locating Asar 

within our Africana experience in preparation for the next stage in our argument to 

authenticate RastafarI thinking about Haile Selassie I.  The major questions this chapter 

addresses include: What is the role and significance of Asar within the structure and 

origin of the universe, and what is the relationship between Asar, the other forces 

comprising existence and the cycles of time? 

 

Clearing Intellectual Space: 
Asar, Sex and Gender 

 
 Clearing issues of sex and gender take precedence before proceeding with our 

analysis about Asar as exemplar of the processes of human remembering.  From a 

European-centered perspective, even within seemingly radical and progressive 

intellectual theories and philosophies, maleness and masculinity have come to symbolize 

the biological phallus and socialized norms of aggression, rationalism, conquest and the 

like.  In a sense, maleness is trapped within what the critics of sex and gender in the West 

consider patriarchical normalcy, the antithesis of the most optimal and balanced way of 
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thinking and behaving. In other words, critics of maleness call not only for a 

transformation of the power which maleness and masculinity holds within Western 

social, political and familial spheres.  Critics also call for movement towards the 

valorization of non-aggressiveness, emotionality, and human interdependence, qualities 

indicative of what the West considers female and socialized norms of femininity.  We, 

however, shall argue that though Asar seems biological male and symbolically 

masculine, it is necessary to redefine Asar from a Kemetic perspective for sake of not 

falling into not only the suboptimal qualities that the West places on biology and gender.  

We need to understand Asar outside of even the valorization of so-called female and 

feminine qualities.  For, both perspectives do not consider a relationship between gender, 

biology and cosmology.   

 Symbolism of Asar across the genealogy of Anunian time and space has always 

been what the West considers masculine and biologically male.  Though Asar has many 

representative symbols within Mdw Ntr (divine speech) or Hieroglyphics, examination of 

Asar wearing the white Atef (crown) with arms crossed and holding crook and flail, 

signifies the expression of seeming Western masculine qualities.  Asar’s facial structure 

is male and the hook and flail signify leadership and justice accordingly.  Moreover, as 

we will review below, in the cosmological narrative, Asar is the Nswt of Kemet, husband 

of Ast, brother of Set and Nebhet and father of Heru.  Given these descriptors, coupled 

with the visual symbolism of Asar, Egyptologists define Asar as gendered masculine and 

biologically male.  We can conclude, then, that what the cosmology proposes is that if 

Asar is exemplar of the most optimal human functioning within the material realm and 
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the process of remembering, then that which is exemplar and optimal process is that 

which is masculine and male.  

 Our work begs to challenge this perspective by using Anunian cosmology as lens 

of analysis.  Concerning the issue of Asar as masculine, we can turn to the source of 

existence to discuss the extent to which Asar embodies qualities that transcend western 

definitions of masculinity.  Nu, the source of existence from which all emerges, is 

undifferentiated.  As water in this undifferentiated state contains “no thing,” prior to Ntr 

creating the unseen and material realms, the most templative source is a state where 

neither gender, sex nor any other differentiations and categorizations exists; in other 

words, both genders are non-existent, or in the Duat.  If we argue, then, that Asar, 

according to the cosmological rendering, is the Ntru most emblematic of oneness within 

the material realm and within the Duat, then we must question the western gender 

categorization of Asar as masculine.   

We argue that that which the West perceives as masculine about Asar, is in fact 

the non-gendered qualities that characterize the qualities of Nu.  As we will discuss, Asar 

symbolizes thought and behavior that, on the one hand, is expressive of that which is 

unification in existence.  Asar as king or Nswt lives and teaches Maat throughout the 

lands, which keeps peace, harmony and non-dissent throughout Kemet.  The symbols of 

white Atef (crown), the crook and flail seem like masculine adornment, from a western 

perspective, but these symbols convey the human effort it takes to think and behave in 

accordance with Nu and Maat.  The white Atef signifies that purity (lightness) of mind is 

key for leading a life in accordance with the qualities of Nu or Maat; and the crook and 

flail represent that it takes cultivation and persistence, accordingly, to think and behave as 
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Maat.149  Asar’s adornments are not masculine imagery; they are non-gendered.  To 

further expand this point, in the unseen realm, in particular, Asar traverses to the Duat, as 

we will discuss below, and becomes that which the ab of the departed strives to become.  

For, Asar in the Duat remembers itself as Nu where Asar reigns forever, according to the 

cosmological narrative; thus Asar, through our lens, is not masculine, but the expression 

of the qualities of Nu in the material realm. 

 On the other hand, however, Asar, embodying the male biological sex, is 

cosmologically purposeful, if we place Asar within our cosmological context.  We have 

made our point that Nu is undifferentiated and “no thing,” while simultaneously “all 

things” that come into existence.  Recognizing Nu’s appositional qualities and 

descriptors, we can reiterate that Nu is the template for all in creation to exist within 

appositionality or the extreme of itself, while Ntr is the template for appositionality to 

replicate itself as the unseen and material realms, or the Ntru.  Our point here is that 

Asar’s symbolism and descriptors express this foundational appositionality.  Asar as male 

is important here because the apposition of Asar’s non-gendered qualities, those 

resembling the “no things” qualities of Nu, has to be qualities signifying male,  the 

“things” extreme of “no things” in the material realm.  That is to say that that which is 

biologically male in the human material form is the densest when we compare maleness 

to the density of that which we consider female in the human form. Therefore, Asar can 

be male because the male kht (body) is the densest human form residing in a dense 

material realm, both of which are the appositional extremes of the qualities and 

                                                
149 Mfunshi Jehuty Mess and Hassan Kamau Salim, Spiritual Warrios Are Healers, (New Brunswick: Kera 
Jhuty Heru Neb-Hu, 2003), 37. 
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descriptors of Nu.  The denseness of the material reality ensures that an example of how 

to reside in it must too be dense.  

 We have discussed the potential for explaining the significance of Asar as male, 

while simultaneously renegotiating Asar as masculine.  Further discussion about the role 

of Asar, especially in regards to our idea of remembering, is important for this 

dissertation.  The remaining portion of our argument concerning Asar proceeds in further 

necessary steps.  We shall begin with a discussion about remembering Asar according to 

the cosmology.  Our second step of argumentation is to explain the meaning of Asar at 

the crossroads, the moment when Asar experiences the Tem stage of existence.  Our final 

steps of argumentation is to query the extent to which Asar experiences remembering in 

Duatic moments and how then Asar is not only a ba who manifests in human form, but 

the primordial collective consciousness that defines and organizes Africana people 

through time and space. 

 

The Process of Remembering Asar 

 The primary perspective in which we can understand the idea of remembering 

Asar is to examine Asar through the movement of Ra- Atum.  Both the unseen and 

material realms, in all of their manifestations, only manifest in accordance to Ra-Atum. 

As mentioned in the preceding chapter, all experiences occur according to Khepera, Ra, 

Tem and the Duat.  Reviewing the compilation of writings on Asar, we find that Asar’s 

journey through the unseen and material realms is in exacting precision to these cycles.150  

It is also important to note that what happens to Asar in the cosmology has both exoteric 

                                                
150 Assmann, The Search for God in Ancient Egypt, 78. 
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and esoteric meanings.151  Reading the specific experiences of Asar in relationship to the 

four moments is the exoteric analysis, which provides incite for our esoteric symbolic 

argumentative approach.  Borrowing from Ashby, by esoteric, we are referring to an 

analysis that gleans the meanings of Asar’s experiences as they impact on the human 

condition.  Each stage therefore provides double meaning.  The significance of Asar 

during each of the four moment is key for our work; we shall now turn to our first phase 

of discussion. 

 Though we outlined the characteristic of Khepera, a minute recap is order to 

clarify Asar’s movement in accordance with Khepera.  As Khepera, rises out of Nu, it 

sets the process that all that is the unseen and material realms has to come into existence 

as itself.  Secondly, Khepera brings forth the immutable structure concerning the cycle of 

existence.  In a word, it brings forth curvilinearity; that is, all that manifests within the 

unseen and material realms, manifests or “comes into being” and adheres, necessarily so, 

to a curvilinear cycle of experiences and utilizations, prior to its return to that which it 

emerges. 

 Asar adheres to both Khepera qualities.  Review of the Kemetic primary, 

secondary and tertiary sources does not glean the specific Kheperaic significance of Asar.  

For, most of the writing indicate that Ntr brings Asar into existence after Ntr creates the 

elemental Ntru, Shu (air), Tefnut (moisture), Geb (earth), and Nut (sky).  About this order 

in which Asar comes into existence is found within the Anu cosmology.  It reads thusly, 

I made a place in my own heart by my own will and created the multitudes of 
things  which came into being of births, from out of the things which came into 
being of their births…Shu and Tefnut, Geb and Nut give birth to Ausar, Heru-
Khent-an-Maati, Set, Auset, Neb-het.152   

                                                
151 Ashby, Resurrecting Osiris, 20. 
152 Asante, “The Heliopolian Narative”, 14. 



 

 

92 

 
While we concede that the process of creation is curvilinear, consideration of the 

significance of Ntr brings Asar into existence before other Ntru is important for 

understanding Asar’s Kheperaic moment.  That is that Asar’s coming into being 

seemingly as the first Ntru does not signify that Asar is the most important Ntru, after 

which subsequent, less important Ntru come into existence.  From this excerpt, Asar is 

the primary Ntru Ntr creates into existence after Maat, and the elemental forces, of which 

Asar embodies.  Resultingly, Asar’s coming into being into the unseen and material 

realms is the projection of the possibility of dismembering from its source, Nu and the 

Ntru Shu (air), Tefnut (moisture), Geb (earth), and Nut (sky) which embodies Asar.  

Simultaneously, Asar’s coming into being is the projection of the possibility of 

remembering or returning to the source and precursors, while remaining in the material 

realm, only in conjunction, however, with the Ntru that Ntr creates subsequent to Asar; 

Asar is therefore important only in relationship to the totality of the Ntru comprising 

existence.  Asar’s Kheparaic moment, then, signifies the possibility that all which 

traverses into the material realm dismembers, yet remembers itself, while still residing in 

the material realm and in the Duat or unseen realm.  Asar signifying dismembering and 

remembering becomes clearer as we proceed with our analysis of Asar in relationship to 

Ra –Atum. 

 In chapter three, we discuss that the Ra moment ensures that all that manifests 

does so according to Maat.  The unseen and material realms adhere to interrelationship, 

interdependence and reciprocity.  Directly vertical to Nu, the deepest level of the Duat, 

the Ra moment ensures that all that is in the unseen and material realms function in 

accordance with unification.  We can best understand the qualities characterizing this 
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moment when we examine the 42 Laws of Maat, precepts that explain that the human ab 

(heart) strives to adhere, while in the material realm, according to the dictates of varying 

situations, as the ab judges itself based upon these strivings upon entering the Duat, in 

hopes to remember itself as Nu.  The ability to function consciously according to these 

strivings while in the material realm characterizes the Ra moment.  

  The Ra stage, in which both the unseen and material realms adhere, exemplifies 

Asar’s highest potential to be Nu within the material realm.  Indeed, the cosmology 

indicates that Asar is Nswt (king) of Kemet.  In this capacity, Asar is the expression of 

the unifying and stabilizing qualities of Ra; Asar as Nswt of Kemet is the embodiment of 

interrelationship, interdependence and reciprocity between the dynastic genealogy, 

Kemetians, the land, and unseen infrastructure.  It is within this stage where Asar is the 

possibility of remembering as Nu within the material realm.  We can now turn to an 

excerpt from what Kemetologists refer to as the Asarian Resurrection.  It reads that Asar,    

began domesticating animals and growing food, (the birth of agriculture).  Ma’at 
became the law of the land and Asr instructed the people of Kemet in the science 
of spirituality.  Asr was loved and revered of his great contributions….. 153   

 
 We can glean several important points form the above, all of which suggests that Asar 

signifies interdependence, interrelationship and reciprocity, the projection of 

remembering qualities the material realm; Asar as Nswt is the representation of the 

possibility of remembering.   

 First, it seems that according to the above excerpt, Asar as archetypal Nswt of the 

Nile Valley is the embodiment or personification of the qualities of Ra moment.  Central 

to the administration of the Nile Valley, Asar as Nswt embodies the highest potential of 

the Nile Valley inhabitants.  In fact emerging as the first Ntru from the four elements, all 
                                                
153 Ashby, Anunian Theology, 55. 
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that is in existence proclaims that the “Lord of All” is manifest within existence.154  

Mastering living in accordance with Maat, mastering spirituality, while residing in the 

material realm, Asar, “understood both the mundane and the celestial.”155  Akbar 

continues, “he was able to bring both worlds together.”156  Therefore, he was “of heaven 

and of earth.”157  In regards to thinking and behaving in accordance with Maat, Asar 

practices the essence of spirituality in Kemet.  That is as Nswt, Asar transcends the 

seeming confines of the material realm, and understands the interrelationship, 

interconnectedness, and reciprocity, not only between forces within the material realm, 

but across the unseen and material realms.  It is this perception of Asar within the 

narrative that Asar is the aspiration for “right living” of the Nswt of Kemet that succeeds 

Asar, beginning with Scorpion, Narmer, Aha and Menes.158   

 Second, as personification of Ra in the material realm, Asar consciously 

inculcates interdependence, interrelationship, and reciprocity between humans and the 

land.  Within Kemet, according to the cosmology, Asar is the source of these qualities.  

Bringing the methods of agriculture to the Kemetians according the cosmology, Asar 

introduces the cultivation of land, which requires that Kemetians nurture the land over 

time and receive the output of the nurturing of the land.  It is interesting to note that 

among the Kemetians Asar symbolizes harvest or the process of rebirth because of this 

cosmological role.159  We can suggest therefore that a Maatian relationship between 

humans and the land exists because of Asar.  Through these methods of agriculture, 
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Kemetians’ sustenance exists in relationship to Maat, the very place and foundation upon 

which Ntr stands, according to the Anu cosmology, to create the unseen and material 

realms.  

 Moreover, Asar reinforces the ideas of interdependence, interrelationship and 

reciprocity to the spiritual, cultural, social, economic and political infrastructure, not only 

to the Kemetians, but also to the world.  We read from the cosmology that,  

Asar visited Ethiopia and established more cities there.  From Ethiopia, he (Asar) 
passed  through Arabia, bordering upon the Red Sea to as far as India and the 
remotest inhabited coasts;….From India Asar traveled through the Hellespont into 
Europe and established cities there as well.  Along with the minister, Djehuti, he 
established standards of justice and righteousness for the whole world to 
follow.160  

 
 Whether in the confines of Kemetic culture or beyond its geographical borders, Asar 

introduces, according to varying Kemetic interpretations, the ways of Maat.  Already the 

personification of Maat, Asar ensures that human communities, in this case, Ethiopia, 

Arabia, India, and places in between, create and maintain their infrastructures upon the 

same foundational principles, the “standards of justice and righteousness” upon which 

Ntr creates and maintains the unseen and material realms.   

 Symbolizing the effects of the inherent reciprocity of Maat, during the Tem stage, 

Asar succumbs to his appositional qualities.  That is, while during the Ra stage, Asar 

functions in the capacity of bringing “standards of justice and righteousness.” During the 

Tem stage, Asar neglects that which is just and right.  Resurrecting Osiris reads,  

Upon Asar’s return from touring the world and carrying the teachings of wisdom 
abroad, there was merriment and rejoicing throughout the land.  However, after 
Asar’s return,  through his lack of vigilance, became intoxicated and slept with 
Set’s wife, Nebhet.  Nebhet, as a result of this union with Asar, begot Anpu.161  
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Here we read that Asar personifies the qualities of the Tem moment because though Asar 

is the capacity to exist within the material realm and to teach others according to Maat, 

the process of differentiation or dismemberment too necessarily influences Asar. 

 We can therefore decipher two major themes representative of the function of 

Asar within the Tem stage.  One the one hand, Asar then, personifies the necessary 

process of differentiation or dismemberment.  Above, we read that Asar’s transition from 

the personification of Ra to the personification of Tem occurs when Asar no longer 

practices interdependence and interrelationship.  Becoming “intoxicated,” Asar 

participates in non-Maatic practices; he sleeps with his apposite (brother) Set’s 

complement, Nebhet, who is the Ntru most expressive of the force of helping qualities.  

Asar, therefore, is the Ntru that creates differentiation or dismemberment within the 

universe for him because the act of becoming intoxicated to the extent that he causes 

familial divisions between Ast, his complement, Set his apposite, and Nebhet.  As the 

cosmology continues, “Set, who represents the personification of [suboptimal] forces, 

plots in jealousy and anger (the blinding passion that prevents forgiveness and 

understanding) to usurp the throne and conspires to kill Asar.”162 

On the other hand, an incestuous act, Asar’s transition from conscious utilization 

of Maat, to neglect of what is right and just, symbolizes the necessary differentiation 

within the material realm.  Reviewing the Anu cosmology in Chapter three, Tem is 

necessary because it is the aspect of Ra-Atum that ensures that that which manifest as the 

unseen and material realms return to Nu in the Duat.  Asar’s neglect of that which is just 

and right is therefore necessary because what is just or right, Maat, always binds that 

which comprises the realms of existence.  For, one reciprocal response to Asar’s act is the 
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creation of Anpu, the Ntru that carries the ab (heart) to the Duat.  Asar is personification 

of dismemberment in this way because Asar ensures necessary division within the 

material realm, while Asar concurrently creates the possibility to return to the Duat.   

 Asar also symbolizes that which being in the material realm dismembers while in 

the Tem stage of the material realm.  Ntr creates both realms of existence while standing 

on Maat, and all in existence therefore adheres to reciprocity.  Because of Maat, Asar 

experiences further reciprocal responses because of his actions.  About Asar’s 

dismemberment we read in its entirety:   

Set secretly got the measurements of Asar and constructed a coffin.  Through 
trickery, Set  was able to get Asar to “try on” the coffin for size.  While Asar 
was resting in the coffin, Set and his assistants locked it and then dumped it into 
the Nile River.  The coffin made its way to the coast of Syria where it became 
embedded in the earth… Asar’s wife, who is the personification of the life giving, 
mother force in creation and in all humans, went to Syria in search of Asar.  Aset 
then told the king that Asar, her husband, was inside the pillar and she returned 
with it to Kamit (Kmt, Egypt).  Upon her return to Kmt, Aset went to the papyrus 
swaps where she lays over Asar’s dead body and fanned him with her wings, 
infusing him  the new life.  One evening, as Set was hunting in the papyrus 
swamps, he came upon Aset  and Asar.  In a rage of passion he dismembered the 
body of Asar into several pieces and  scattered the pieces throughout the land.163   

 
 We read that dismembering of Asar is a reciprocal action, and it is a two-fold process.   

 First, Asar must experience dismemberment in response to Asar interfacing with 

Nebhet and therefore creates the path to rememberment in both the material realm and 

then the unseen Duat.  In fact, the act of interfacing with Nebhet indicates that Asar is no 

longer necessarily consciously thinking and behaving to the dictates of Maat.  Obviously 

desensitized to and unintune with the workings of Maat, Asar is unaware of the extent of 

Set’s connivering so much so that Asar allows himself to be dismembered.  That is, 

Asar’s conscious non-adherence to Maat, allows Maat to reciprocally deal with Asar.  If 
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Asar dismembers or forgets the path of Maat, then Set dismembers Asar when Set first 

places Asar in coffin and sets him sail on the Nile, the material manifestation of Nu.  This 

transition is an act of dismemberment because Set not only facilitates Asar’s removal 

from the material Kemetic land according to the cosmology.  No longer the Nswt of 

Kemet, the personification of unification in the material realm, Asar is also no longer the 

personification and symbolism of the highest potential for Kemetians.  Because of Sets 

response to Asar’s initial actions, Asar no longer can provide the framework for or means 

to Kemetic sustenance. 

 Our second point of Asar’s dismemberment extends upon our first assertion.  In 

accordance with the workings of Maat, because Aset finds Asar and “infuses him with 

new life,” the result is Set’s reciprocal dismembering of Asar.  To recap, the cosmology 

reads that, “One evening, as Set was hunting in the papyrus swamps, he came upon Aset 

and Asar.  In a rage of passion he dismembers the body of Asar into several pieces and 

scatters the pieces throughout the land”.164  We can also include another reading for 

clarity on this phase of Asar’s dismemberment.  According to Ashby’s reinterpretation of 

Diodorus Siculus’ The Ancient History of Asar and Aset, the specific number in which 

Set dismembers Asar is given.  It reads,   

[Aset] deposited [Asar’s coffin] in a remote and unfrequented place.  One night, 
however, when Set was hunting by the light of the moon, he came upon it by 
chance, and recognizing the body which was enclosed in it, he tore it into several 
pieces, fourteen in all, and scattered them in different places all over the world.  
The fourteen members were:  head, feet, bones, arms, heart, interior, tongue, eyes, 
fists, fingers, back, ears, loins, and body.165 

 
Though Aset momentarily restores complimentarity, that is, Aset and Asar reunite in the 

material realm, Aset’s cultivating and nurturing the unseen force or spirit of Asar, while 
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his body remains in the material realm, ensures Set’s response.  Threatened by the 

reunification of Aset and Asar, Set dismembers Asar into individual body parts because 

he mistakenly  think that severing of the whole of Asar’s kht seemingly beyond grasp and 

recognition will in fact sever the tenacity of Asar’s non-gendered qualities that he 

personifies and symbolizes during Asar’s previous stages of existence.  

 In a sense, then, Set’s dismembering of Asar into fourteen pieces is Set’s attempt 

to bring about the destruction of the ways in which Asar functions in accordance with 

Maat.  This of course is impossible.  Again, Asar’s conscious contributions to the social, 

political and ethical nature of both Kemet and the places in which Asar traverses, sets the 

template for the most optimal human functioning.  Therefore, what is important for Set is 

that Asar is the embodiment of the leadership in Kemet, one in which the world 

recognizes as the primary example of living on earth, the material realm, in 

complimentarity with the unseen realm.  Dismembering of Asar is Set’s desire to 

prioritize the function of the material realm instead of the interrelationship between the 

unseen realm and the material one.  For, it is the material realm, the lowest vibratory 

space, where the lowest and densest vibratory thoughts and behaviors have the potential 

to manifest.  

 It is clear that dismemberment in this way also signals debilitation.  Asar’s body 

parts work collectively.   At once being the vehicle through which Asar, as whole being, 

a collective – joining of the unseen and seen realms- administers on behalf of collective 

communities.   Asar’s collective kht, therefore parallels the collective workings of 

administrating and cultivating Maat in Kemet and through other portions of the material 

realm.  The collective kht, that is, the parts of the kht surrounding the legs and torso 
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(what is referred above as body), function collectively, serving specific functions in 

tandem.  Asar’s head, feet, heart, interior or intestines, tongue (voice), eyes, fists, fingers, 

back, ears, and phallus serve as the material medium through which Asar can bring about 

Maat in the material realm.  Dismembered into fourteen pieces, the kht can no longer 

function as a collective unit in tandem with the unseen, non-gendered qualities of Asar.  

While each individual body part still has a function and purpose in and of itself, Asar’s 

kht, by virtue of its dismemberment, cannot function as a collective Asarian kht and non-

gendered qualities.  Dismembering in this way therefore Renders Asar seemingly 

dysfunctional.  

 Dismembering of Asar is purposeful reciprocity.  Maat, at work again, ensures 

that where Asar’s pieces are strewn, each piece inculcates the environment in which it 

lands.  Each piece, though not necessarily comprising the whole, only parts of the whole, 

can have the potential of both the non-gendered and material qualities of Asar if 

unification of the pieces occur.  

Yet, dismembering Asar into individual body parts significantly defines the 

essential nature of the unseen realm.  In fact, the relationship between Asar’s body and 

Asar’s qualities are clear.  Turning to another point in the cosmology, prior to Set 

dismembering Asar, we read that, “The coffin made its way to the coast of Syria where it 

became embedded in the earth and from it grew a tree with the most pleasant aroma in 

the form of a Djed or Tet.  The Djed column is symbolic of the upper energy centers 

(charkas) that relate to the levels of consciousness of the spirit…..”166  Asar’s kht 

becoming Djed is in fact signaling that at the essence of Asar’s kht, is nothing more than 

condensed energy, spirit, or the unseen realm manifesting in the kht.  Asar represents all 
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of the attainable levels of consciousness, that is, awareness of the relationship between 

the seen and unseen realms.  Dismembering of Asar’s kht is Set’s attempt to separate the 

levels of consciousness, that when unified, signal the totality of Asar’s potential in the 

material realm.  The unseen realm, that which Asar signifies in the material realm, is at 

essence, varying levels of consciousness. 

 

Introduction to the Duat 

Thus far we have outlined Asar’s experiences in the material realm according to 

the cycle of Ra-Atum.  As the objective of this chapter is to outline the process of 

remembering Asar, tracing Asar’s experiences is most definitely in order, and therefore 

brings us to the events in which we can consider remembering Asar.  Remembering Asar, 

as we shall discuss below, occurs in what the Anu refers to as the Duat, the stage of Ra-

Atum where that which experiences existence in/as the material realm returns to a state of 

stasis from which it emerges.  Egyptologists also term the Duat as the Netherworld.  It is 

nonetheless, the stage of the Ra-Atum were all that experiences the Duat return to the 

unseen realm, and then either remain in Nu, the depths of the Duat, or reconfigure to 

experience Khepera again.  Explaining the Duat in this way suggests that not only is the 

Duat the stage where that which exists in the material realm returns to the source from 

which it emerges, but also the reconfigurative and transformative space in the cyclical 

path of Ra-Atum on its way to Khepera.  

The Duat is a stage of transition in another important way.  We have already made 

clear that that which is in the material realm is nothing more than the unseen realm 

manifesting in a lower vibratory state.  The cosmology expresses that the universe is 
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interrelated and interdependent and what occurs in the unseen realm occurs in the 

material realm as well.  We shall argue, then, that remembering Asar exists, according to 

the cosmology, within both the material and unseen realms at a pivotal moment of 

transition.  The moment of Ra-Atum traversing from the Tem state to the Duatic one, is 

one of transition where that which is traversing with Ra-Atum dismembers and prepares 

to depart from the material realm.  That is to say that at the moment when Ra-Atum sets 

and crosses the western horizon, Ra-Atum becomes the western most extension of the 

“four moments” or “crossroads” of sorts, or the moment of dusk, where the Duatic stage 

of Ra-Atum momentarily exists within the material realm.  An act that necessitates the 

idealization that all that is in the material realm, experiences that which is in the unseen 

realm.  It is within the Duatic stage, in both the material and unseen realms, then, where 

Asar is remembered. 

We can also argue that the possibility of the Duat existing in the material realm is 

based upon our initial discussion of the creation and structure of the universe.  In 

referring to chapter three, we state that in fact, it is the Anu‘s observation of the patterns 

of the Nile that became the purview in which the Anu understand the creation and 

structure of the universe.  When the Nile recedes after inundating the land, the Nile 

remembers itself by returning to a state of oneness, unity, or peace.  Given that the Nile in 

a remembered state occurs in the material realm, we can argue then that all that exists 

within the material realm also experiences remembering itself in the material realm. As 

the descriptive term, the Duat characterizes the phase of returning to a state of oneness, 

unity of peace.  Though the Duat is a specific movement of Ra-Atum, Ra-Atum is a 

template for any experiential or material moment where oneness, unity or peace exists, as 
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the cosmology dictates in Chapter three.  Again, it is the movement of the Nile that not 

only indicates for the Anu the specific possibility of the source from which the universe 

emerges, but the possibility of achieving rememberment, or reunification in the material 

realm.  Returning to the narrative then, we shall argue that like the function of the Nile, 

there are two experiences in the narrative indicating remembering Asar in the material 

realm, or in other words, where Asar returns to a state of oneness and unity.  To sum up 

in a word, the material realm, for Ashby is a reflection of the Duat. 

 

Remembering Asar at the Crossroads 

 Our first exploration of remembering Asar occurs then in the material realm.  At 

the western most extension of the crossroads of Ra-Atum, we find that, according to the 

narrative, Ast begins the act of remembering Asar in the material realm, at the point of 

the crossroads.  Indeed, once Set sets Asar assail on the Nile, the transition from the Tem 

to the Duat begins.  It is Ast who retrieves Asar from Syria after Set sets Asar a sail on 

the Nile.  To clarify the significance of Ast in remembering Asar, we turn to A Hymn to 

Aset written circa 2,400 -1, 400 b.c.e..  It reads, “Oh benevolent Aset, who protected her 

brother Asar, who searched for him without wearying, who traversed the land in the 

mourning and never rested until she had found him.  She who afforded him shadow with 

her wings and gave him air with her feathers, who rejoiced and carried her brother 

home.”167  What we can infer here is that the first act of remembering Asar occurs 

through Ast’s desire to reunite with Asar’s kht. 

 It is only Ast, the quality or force of nurturing and cultivating, that initiates this 

remembering.  This is not to suggest that Ast’s qualities are feminine, in the western 
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sense.  Asar embodies nurturing and cultivating qualities as well in his working with 

cultivation and nurturing Maat within Kemet and the places in which he traverses.  

Representing that which the West refers to as gendered feminine and biologically female 

and symbolically feminine, Ast is only the representation of the apposition of Asar in the 

material realm.  If Asar’s essence is the non-gendered qualities of Nu in the most terse 

kht (body), a manifestation within the material realm, then Ast is non-gendered in a less 

dense kht, one that, in this case, symbolizes a subtler form through which to retrieve Asar 

who transitions into the unseen realm.  Ast is necessarily a subtler kht; Ast symbolizes 

qualities of cultivation and nurturing, or in this case, Ast signals remembering, the 

process through which to retrieve that which departs from the material and only exists in 

the unseen dimension.  As the unseen realm, again, vibrates at a higher frequency than 

the material realm, Ast, as seemingly gendered feminine and biologically female is the 

expression of a less dense energy in kht form that signifies what in fact undergirds the 

extreme of the material realm, Asar.  We can suggest then that our first act of 

remembering Asar is in fact the act of attempting to negotiate the extreme forms of the 

material reality, Asar, for more subtle material manifestation, Ast, when Ast retrieves 

Asar.   

 Ast’s cultivating and nurturing qualities take on further importance within this act 

of remembering Asar.  It seems that one of the most important reciprocal acts of Set’s 

dismembering Asar is for Ast to retrieve Asar from Syria and resuscitate Asar in both 

matter and spirit.  An excerpt from the Anunian Theology reads, Ast took Asar’s kht and 

“went to the papyrus swamps where she lay over [Asar’s] dead body and conceived a 
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son, Heru, through the spirit of [Asar] and with the assistance of Djehuti and Amun.”168  

Through Ast’s actions, she therefore gives birth to the ba Heru, the reincarnation of the 

ba of Asar, the embodiment of the desire to remember Asar.  It is Heru who will 

challenge Set in the material realm in reciprocal Maatic way.169  Remembering Asar in 

this way, bringing forth and cultivating the Ntru in the material realm to challenge Set, 

occurs through the Ast’s qualities.  

 A Hymn to Aset does not mention the role of Tehuti and Amun in bringing forth of 

Heru.  Though our Rendering from the Anunian Theology text does include the role of 

Tehuti and Amun.  We shall, therefore, consider both Ntru important for our 

consideration of remembering Asar.  Such is the case because upon reviewing the 

function of Tehuti, we find that Tehuti, as either a baboon or an ibis bird, signifies 

wisdom through articulation in the former, and wisdom through concentration about the 

order of the universe, in the later.170  For the Anu, it is the baboon’s “harkening call”171 

that becomes audio exemplification of sound in the same way that Ntr speaks creation 

into being.  Moreover, as, the ibis bird, for the Anu, stands on one leg, it is therefore the 

material representation of the exactness with which the universe adheres to reciprocity. In 

reviewing the four Kemetic cosmologies in his text, Spiritual Warriors, as foundation to 

explain the qualities of Tehuti, Mfundishi Jhetymess writes that Tehuti “is self produced, 

the heart of Ra…  It was [Tehuti] who spoke the sacred words which gave [Ntr] the 

energy necessary to affect the Creation of the universe.”172   

We continue our conversation around the use of Ra-Atum as the cyclical path in 
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which all existence adheres, including Asar.  Amun is the same force according to tertiary 

Renditions of the later Wasetian cosmology (1580 b.c.e) of which the use of Amun 

emerges.  Known as Amen, Amun, and Amon, it is the imperceptible, the hidden life 

force that activates existence.173  In other words, Amun is the same energy as Ra-Atum. 

We, however, suggest that Tehuti and Amun are integral in bringing forth the struggle to 

remember Asar in the form of Heru. 

 Ast’s ability to resuscitate Asar and bring forth Heru as the struggle to remember 

Asar most definitely occurs because of the divine wisdom and the life-force of 

existence.174  According to the narrative, Ast, then, on the one hand, relies on Tehuti, the 

power of articulation, the power to activate Amun, the hidden life force, into that which is 

the ba of Heru in the material form, the reincarnated ba of Asar.  On the other hand, 

Tehuti and Amun are important in the remembering process because it is Heru who has 

knowledge of the wisdom of the order of the universe, and is the energy necessary, or 

life–force, to overcome the dismembering affects of Set within the Ra-Tem moment.  

Therefore, the inclusion of Tehuti and Amun are of utmost symbolic importance.  For 

Ast’s ability to bring forth Heru, and the function of Heru, is only possible through these 

Ntru. 

 Before explaining the specific role Heru plays in remembering Asar while Asar is 

in the Duat, another crucial act concerning the role of Ast in remembering Asar takes 

precedence.  In the section concerning the dismemberment of Asar, we explore that after 

Set found Asar and Ast in the papyrus swamp, Set immediately dismembers Asar’s body 

in to fourteen parts and scatters the pieces throughout existence.  While this act occurs in 
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the Tem stage, Ast, at the crossroads, again, initiates Asar’s rememberment through 

Anpu, the offspring of Asar and Nebhet.  We read that, “The Great Mother, [Ast], once 

again set  out to search, now for the pieces of [Asar], with the help of [Anpu] and 

[Nebhet].  After searching all over the world, they found all of the pieces of [Asar’s] 

body, except for his phallus which was eaten by a fish.”175  Asar’s kht, that is, his 

collective body is remembered. 

 This act of remembering Asar is possibly the crux of our point about the 

significance of remembering Asar.  We have already discussed that Set’s desire to 

dismember Asar into the fourteen pieces is Set’s attempt to sever the tenacity of Asar’s 

non-gendered qualities, the qualities of Nu.  But, as we have discussed, Set mistakenly 

prioritises the material kht as the gateway to severing the non-gendered qualities.  As 

Maat is reciprocal responses to the dismemberment of the kht, in accordance with Ra-

Atum in the Tem and Duatic transitionary moment, Asar’s remembering of his kht, 

signals the possibility of the tenacity of Ast.  Along with Nebhet and Anpu, Ast cultivates 

and nurtures these non-gendered qualities in the material realm.  What is important in this 

stage of remembering Asar is that remembering or piecing Asar’s kht together hints 

towards the possibility of again functioning in the material realm in accordance with the 

unseen realm, the qualities of Nu. 

 Ast, Nebhet and Anpu’s inability to locate the phallus is therefore Maat and 

necessary, and speaks to the significance of the unseen realm in remembering Asar.  If 

we recall, Asar’s interfacing, that is, his sexual relations, with Nebhet, once he is 

intoxicated, in fact begins Asar’s movement toward his Tem experience, as Maat dictates.  

Sexual relations with Nebhet, Asar succumbing to desires attached to his phallus, occurs 
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because Asar is unintune with the working of Maat.  Asar’s relations brought forth Anpu, 

the Ntru “who opens the way to the Duat,” in accordance with the movement of Ra-Atum 

in the Tem state.  The necessary birth of Anpu further moves Asar into the Duatic 

state.176  Because Asar uses his phallus in relations with Nebhet and brings forth Anpu, 

Asar ultimately, as mentioned above, creates, because of the workings of Maat, his own 

act of dismemberment.  It is Asar’s phallus, then, that is the symbol of unmitigated and 

uncontrolled desire to engage with that which is material in the material realm, and the 

cause of Asar’s dismemberment.  Ashby clarifies this point when he writes that, “in short, 

[their inability to locate the phallus] represents cutting off of the desire for worldly 

pleasure in favor or spiritual realization.”177  Piecing back Asar’s kht, that is 

remembering Asar’s kht, except the phallus, signifies that remembering Asar is in fact, 

remembering that it is the unseen realm, the non-gendered qualities of Nu. This is the 

ultimate objective of remembering as Nu.  

 

Remembering Asar in the Duat 

 We can now argue that the next act in remembering Asar occurs in the confines of 

the Duatic state of Ra-Atum. We have already explored that upon close examination of 

each moment of Ra-Atum, we can gauge continuous cycles of Ra-Atum in each moment.  

That is, Ra-Atum is the cyclical path of every phenomenon in the material and the unseen 

realm.  We can therefore argue that remembering Asar in the Duatic moment of Ra-Atum 

is in fact Asar cycling through the process of Khepera, Ra and Tem upon Asar entering 

into the Duat.   
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In this way, we can begin to understand Ashby’s writing above where he suggests 

that the material realm, and what occurs in the material realm, is nothing more that what 

occurs in the Duat, or the unseen realm.  Asar traverses into the Duat in accordance with 

Ra-Atum and adherences to Maat, while the bas (Ntru) comprising the unseen realm and 

the departed kas continue to affect remembering Asar.  Moreover, it is Asar in the Duat 

that ensures rememberment in the material realm.  For, because Asar no longer governs 

Kemet, Kemet is no longer in a unified state.  Here, then, we gauge the Kemetic Pet Ta at 

work.  That which occurs in the unseen realm, happens in the material realm, or as above, 

so below. 

 We can argue then that our Kheperaic moment in the Duat is when Asar enters the 

unseen realm.  We find source for our discussion of this Kheperaic moment, as well as 

the Ra and Tem moments, in secondary sources.  Two major sources in particular are the 

Amduat and The Pert Em Heru or The Book of the Dead.  While the Egyptological 

Rendering in these sources do not use our language or perspective in the least, we find 

that reading these texts against the backdrop of our explication of the cosmology 

demonstrates the extent to which the Kemetians describe that what occurs in the material 

realm also exists in the Duat.  The interactions that assist Asar’s remembering occurs, as 

mentioned, according to what Egyptologists refer to as “hours”.  While we will not read 

the experiences in the Duat as “hours,” we will find that the descriptions of what occurs 

in these “hours” are purposeful in gauging aspects of remembering Asar. We shall now 

review remembering Asar in the Duat.  

The first “hour” is the moment where Asar enters the Duat.  Moreover, those who 

are departed in the Duat, those who experience dismemberment, intently suggest the 
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possibility of not only remembering Asar.  But they hope that their ba can also remember 

with Nu because of Asar’s potential to remember like Nu.  For the departed are no only 

ba’s in the Duat, they also comprise the forces or Ntru comprising the unseen realm.   

The Ntru, individual bas and kas in the Duat are integral to the process of 

remembering Asar. This point is made very clear in reading the Amduat where the 

movement of Ra into the Duatic stage of existence, signaling the entrance of Asar into the 

remembering process in the Duat, is only possible through the Ntru and the ba’s of the 

departeds’ engagement with the Ntr’s process of bringing about creation.  In the same 

way that Ntr brings forth creation while “standing on” Maat or reciprocity in accordance 

with the cycles, or say, rhythms of Ra-Atum, the kas of the departed are dismembered in 

the Duat and bring forth, in a sense, the initial potential in the Duat for Asar to be 

remembered as Nu.  In other words, it is the Ntru, again, in this sense, and the departed or 

dismembered kas, functioning in a state of reciprocal affective motion with Ra in the 

Duat, which ushers in the Dautic remembering of Asar.  Maatic, reciprocal exchange 

between the Ntru and Ra, like the onset of creation, or Khepera, indicates the possibility 

of remembering, returning to Nu.   

We can explain this potential through a brief examination of the symbolism of the 

baboon, music and dance in response to Ra in the Duat. The Amduat reads that, 

“wherever the sun appears, the solar baboons rejoice, accompanying him with music and 

dance; thus, the other group of baboons starting the lower register is called Gods who 

make music for Re when he enters the netherworld.”178  As we have discussed above, for 

the Anu, the baboon, with its “harkening call” exemplifies the force of the Ntru Tehuti;   
                                                
178 Theodor Abt and Erik Hornung, Knowledge for the Afterlife: The Egyptian Amduat- A Quest for 
Immortality,(Zurich: Living Human Heritage, 2003), 27. 
 



 

 

111 

it is an articulative process.  The solar baboons in this sense represent Ntru and the ka’s 

that express the articulative force of the traversing Ra that initiates the movement of Asar 

to return to Nu, the point of rememberment in the Duat.  The Ntrus “harkening call,” as 

writers indicate in the Amduat, is the music and dance through which action, creation, 

movement, in this case, Asar’s rememberment, can occur.   

Song and dance are central to human capacity to communicate with the ka, Ntru 

or forces comprising existence.  In the Kemetic ritual space, including funerary rituals, 

song and dances are affective responses that serve as a bridge from one stage of existence 

to another.  According to Lise Manniche in Music and Musicians in Ancient Egypt, 

ancient Kemetians use rhythmic articulations, chants, prayers or Hekau for, “addressing 

the deity [Ntru], describing [the force] and giving [the force] attributed which enables 

them to explain and organize the world around them.”179  Manniche continues, “these 

ideas were delivered to the god in recitation, the attributes and qualities being given life 

through the spoken word.”180 Likewise, dance that accompanies the spoken rhythmic 

word, writes Ajayi, serves to “call the presence of god into their midst, [and] get the 

devotees in the appropriate worshipful mood, divest their secular aspect and get them 

ready to enter communion with god…”181 In the funerary sense, participants in funeral 

rituals rely on verbal articulation and the accompanying bodily movement as the force or 

power to bring about a positive experience in the Duat for the departed. The departed, 

however, as we discuss below, communicate to the Ntru through scripting verbal and 
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180 Ibid., 104.  W. Joye Hardiman, “The Ancient Egyptian Perceptual Frame of Reference,” in 
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rhythmic Mdw Ntr messages expressing the departed’s positive transition into the unseen 

realm. In these ways, song and dance are experiential mechanisms that facilitate 

participants reconnection to the Ntru, bringing about oneness between the self or ka and 

one’s higher self, ba or Ntru.  Human capability to sing and dance and bring about a 

reconnection to the unseen is Maat or reciprocity at work. 

If we accept Kemetic writings detailing funerary ritual song and dance, we have 

insight into the symbolic relationship between solar baboons as Ntru, ba and ka and song, 

music and dance in the Duat.  On the other hand, when Ra enters the Duat, the Ntru, the 

“solar baboons” announce and receive Ra and therefore Asar, through song, music and 

dance.  Combining song, music and dance, the solar baboons signal the arrival of Ra and 

Asar into the Duat, while simultaneously bridging a perceived gap between Asar, Nu and 

the departed souls.  Music and dance are the mechanisms necessary to enliven Asar 

entering the Duat to return to Nu.182 In this way, music and dance become the symbol for 

Asar’s potential to remember itself as Nu. 

On the other hand, the moment also signals the Maatic relationship between the 

kas of the departed and Asar.  As Ra and Asar enter the Duat, Asar becomes the potential 

for all kas of the departed to remember themselves as Ntru or their ba, that is, their higher 

self, in Nu. While we have attempted to explain that Asar is the symbol for human 

possibility in the three stages of Ra- khepera, Ra, and Tem-, Asar continues to remain the 

possibility of all in existence within the Duat. That is that the solar baboons are those 

Ntru that not only announce and receive Ra and Asar, but through receiving, as Maat 

works, the solar baboons also become the potential for the departed kas to reunify or 

remember themselves as Ntru on the one hand, and Asar on the other, in Nu.  The solar 
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baboons are therefore not only knowledgeable how to announce and receive Ra and Asar.  

They are knowledgeable about how Asar exemplifies the possibility of kas remembering 

themselves as Asar in the Duat.  

The Pert Em Heru, references this point.  On the potential of each ka to become 

Ra and Asar, we read, 

This is the beginning of the words by which a person can come forth into the 
light, that is, become an enlightened being.  They are praises, glorifications and 
wisdom teachings for going into the Netherworld, that beautiful land, Amentet.  
These words are to be said on the day of burial of the body and its cocooning and 
the going forth of the soul out into the light, but are also to be known even when 
one is still alive.  In my name of Asar Ani, I say “Homage to you, Oh Asar, 
Divine One… Behold, Djehuti, you great divinity of reason, the wise king of 
eternity is within me!  And I am that God, the Great one in his boat, Ra, I am.  I 
am one of those burgeoning gods and goddesses, who are the magistrates, whose 
decree makes Asar to be victorious in respect to his enemies on the day when the 
words are weighed.  Hear this, oh oh Divine One, I fought for you.183 
 

The rendering above is symbolic of what occurs in the Duat.  According to Kemetic 

literature, it is the Sba, Sesh and Nswt, who dedicate their lives to thinking and behaving 

as the most optimal potentiality of Asar.  This potentiality, however, is that which the 

initiate or Nswt judges herself against when entering the Duat, with the hopes of the ka 

thinking and behaving as Asar.184  Moreover, the writing signals that Asar’s process of 

remembering is the purpose and objectives of the Duat.  That is, the ka of the departed 

initiate and Nswt has the potential to remember itself as its ba, Ntru, when Asar enters the 

Duat, if the ka of the departed functions optimally as Asar in the material realm. 

 Solar baboons as Ani are analogous. While the Amduat references solar baboons, 

The Pert Em Heru references the term Ani as the experiential kas hoping to become Asar 

in the Duat.  Though solar baboons meet Ra and Asar with music and dance, it is Ani, 
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still relying on articulative vibrations or Hekau, who speaks about the potential of 

connecting with Asar.  Though The Pert Em Heru suggests that this Hekau is for the 

departed ka’s entering the Duat upon departing from the material realm, we can glean 

that the relationship between solar baboons and Ani.  For, it is both Ani and the baboons 

who seek to “come forth into the light” of Ra and Asar.  “Coming forth into the light” 

means for one to reunite with the knowledge of Ra and Asar while in the Duat. 

Tehuti is the force of wisdom through which one can “come forth into the light”. 

According to The Pert Em Heru, “In my name of Asar Ani, I say “Homage to you, Oh 

Asar, Divine One… Behold, Djehuti, you great divinity of reason, the wise king of 

eternity is within me!”185  What we can infer form the passage is Tehuti’s role in the 

process of “coming forth into the light”.  The departed kas utilize Tehuti, the wisdom of 

knowing the significance of Asar.  Moreover, each departed ka knows that he or she is 

not only Asar and Ra, but potential for his or her ka to reunite with his or her ba, the Ntru 

comprising existence.  This experience can be read thusly, “And I am the God, the Great 

one in his boat, Ra, I am.  I am one of those burgeoning gods and goddesses, who are the 

magistrates, whose decree makes Asar to be victorious in respect to his enemies on the 

day when the words are weighed.”186  Overcoming separation, that is, reuniting his or her 

ka as ba in the Duat, is becoming like Asar. 

In the fourth and fifth hours the potentiality of Asars’ rememberment in 

relationship to those in the unseen realm.  The Anu suggests that the cosmological forces 

that traverse the material realm are nothing more than manifestations or projections of the 

Ntru residing in the Duat. Therefore, Maat mediates Asar’s experiences in the Duat, 
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ensuring that Asar’s actions in the material realm include (re)experiencing the challenge 

to overcome the struggles that force Asar into the Duat. It is the Ntru and the kas that 

present challenges for Asar as each continues to interface with Asar on his journey to 

rememberment. 

One of the most important points in Asar’s journey towards remembering as Nu is 

the location of what Egyptologists refer to as Rosetau or Rasteau.  For the Anu, the 

Rasteau is the west.  They therefore characterize the Rasteau as the dimension that leads 

to Nu; a location that exists “at the boundary of the sky”.187  Descriptively a cross roads, 

the location of Rasteau is symbolic of what happens in the experience of the Tem 

moment in the material realm.  Again the Tem moment in the material realm is the point 

of transition that the Anu characterize as clear reciprocity for human thinking and 

behaving that does not necessarily prove to be optimal.  This is the templative experience 

in the unseen realm. 

Asar’s journey in Rasteau requires distance from Ra qualities as it does in the 

Tem moment.  About the relationship between Ra and Asar, the Amduat reads that at this 

moment in the Rasteau, “Unlike previous hours, we no longer have a relationship 

between the Sungod and the being of the hour.”188  Indeed, Rasteau is, “populated by 

serpent monsters, some with several heads, or with legs and wings to emphasize their 

ability to move around quickly.”189  As those who challenge Ra and Asar, these serpents 

are similar to Set, who in the material realm oppose Ra and Asar.  The Rastaeu is in fact 

surrounded by a lake of fire that these serpents create and sustain.190 
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Asar’s experience at this moment is like the dismembering experience of Tem.  

Though Ra remains the life-force that influences Asar’s existence, Asar does not 

consciously function in accordance with the optimal expression of Ra as in the Ra 

moments in the material realm.  This point in further exemplified in the Amduat when Ast 

and Nebhet are also in the Rasteau to retrieve Asar, again.191  In the Rastaeu, Asar has to 

overcome the serpents that challenge his return to the Duat.  Asar is dismembered here to 

some extent. 

Those who experience darkness in this moment of Rasteau are separated from Ra, 

as Ra can not see them.  Both Asar and the departed kas continue to exist because of Ra’s 

life force.  The Amduat describes this experience.  It reads, “the night sun, with 

diminished light has finally become the dark sun and cannot use its light to wake up those 

in the sleep of death…Ra takes care of those who are in (this hour) with his voice, 

without his seeing them… they are jubilant when the Sun god arrives and lament when he 

passes into the next hour…192  Ra can not see because of the suboptimal threatening ways 

of the serpents, in the same way Asar is unable to see after interfacing with Nebhet.   It is 

indeed the darkness that is metaphor for death or thinking and behaving in discord with 

the Ra moment.  

Though this moment exists, there is a direct relationship between Ra and the 

departed kas.  Ra continues to “issue his orders to those of the underworld”, during their 

death, hoping that the kas hear and obey.193 Though seemingly disillusioned, the kas 

separation from Ra and Nu is just temporary, as according to the Amduat, “one has to 

                                                
191 Hornung and Lorton, The Ancient Egyptian Books of the Afterlife, 11. 
192 Abt and Hornung, Knowledge for the Afterlife, 58. 
193 Ibid. 



 

 

117 

know that this darkness and disorientation belong to the process of Renewal.194  For, it 

continues, “whoever knows this image, and therefore also knows how to pass throughout 

this utter dark and dry period, will finally be given the divine nourishment as a living 

being who had been resurrected.”195 The Rasteau therefore is the location where 

simultaneous connection and separation exists. 

Our next moment in Asar’s journey of remembering occurs at the deepest level of 

Duat, Amentet.  Given Asar’s journey in Rasteau and Asar’s seeming separation from Ra, 

it is this next moment where Asar and Ra, “unite at the deepest point in the nocturnal 

journey…”196  This point is the moment when both Ra, as a form of Amen, the hidden 

life force, and Asar enter the experience of Nu, undifferentiated existence; Asar is 

remembered here.  For, “here lies the corpse of the sun: as a ba, the god [Asar] will unite 

with it.”197  As all existence emerges out of Nu, it is here, then, where the source of Ra’s 

life-force is the templative Ntru.  Asar becomes eternal life-force of existence in an 

undifferentiated existence, Nu.  The Amduat explains this point, where it reads that, “the 

corpse [of Ra as ba] is also the image of Osiris [Asar]…”198  In this way, Asar and Ra are 

remembered in Nu, a direct projection of the Ra moment in the material realm.  

Descriptions of Nu reveal that it is undifferentiated existence as mentioned supra.  

It is also the never ending source from which existence emerges, which is dark and black.  

Descriptively, Nu, the deepest level of Amentet, therefore, is the deepest and darkest 

level of existence.199  Descriptive blackness of Amentet signifies that existence emerges 
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out of blackness, that which exists prior to Ra as life-force emitting its “light” to activate 

existence. This, again, is an undifferentiated state of existence and therefore is 

remembering.   

We can theorize, then, that remembering Asar in the Amentet occurs Maatically. 

On the one side of Maat, remembering Asar occurs as Asar reunites with Ra-Atum, the 

life force of existence in the Amentet. On the other side, remembering Asar occurs by 

reigning in the Amentet for eternity as the Lord of the Perfect Black.200  We shall discuss 

them both below.  

Asar is remembered as the ruling Nswt in the Duat alongside the life force of Ra. 

Ra can now see the kht of Asar and Asar therefore embodies the symbol of leadership.  

This is the moment that, 

signifies a Renewed union of Re with his eyes, which are shown upper register 
above the lion, who stands for Osiris…  The lying lion, called Bull with the 
roaring voice, is an aspect of Osiris, who is often called Bull of the Netherworld; 
in Ancient Egypt, bull and lion are seen as ruling animals.  Above the lion we see 
a pair of eyes that is named the divine eye of Re.201 
   

When Ra sees again, that is, when Ra enters the Amentet with Asar, Asar becomes the 

life-force of Ra as the guardian of Amentet, the source of all existence.  The unification 

of Ra and Asar as “lying lion called bull, in Amentet indicates that Asar governs in the 

source of existence and it is only through the remembering of Asar with Ra that 

regeneration of life, that is remembering or returning to Nu can occur.  This point is made 

clear upon review of the role of lions and bulls in the Kemetic culture.  

Lions and bulls symbolize guardians to the cycle of existence.  Historically 

residing on the periphery of the desert where Ra-Atum rose on the one side and set on the 
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other, lions, though few in number, came to be synonymous as gatekeepers to the 

horizon. 202  In fact, the Book of Coming Forth By Day acknowledges the significance of 

the lion and Ra for the departed in Hekau 62 which reads that, "I am he who crosses the 

sky, I am the Lion of Re…"203  As the lion of Ra, the departed seeks to be that which the 

lion symbolizes. That is, the lion functions of behalf of Ra to protect the cycles of Ra, a 

function that seems to be of little symbolic difference than the function of the bull.   

The bull sustains life.  Prior to 12,000 b.c.e. the Anu have a functional 

relationship with cattle, one where the cattle, prior to the eventual desertification of what 

may be arable land, serves as an ecological resource.  One the one hand, the Anu use the 

dung of the cattle for fertilize the land.  On the other, cattle in general digest otherwise 

unusable plant life.204  It is the bull, then, that is extremely useful to sustain the cattle, 

allowing for ecological sustenance, and therefore human sustenance and trade.  

Egyptologists insist, then, that circa 3100 b.c.e., the bull is symbol for Nswt.  In fact, in 

Men Nefer, the term Hapi or Apis is relative to Ptah and later with Asar.205   For our work 

here, combining the meaning of lion and bull signals that Ra and Asar are that which 

sustains and regenerates the cycles of existence in the Amentet.  

Remembering Asar also occurs when Asar merges with Amentet and becomes the 

“Black” ruler in the Amentet.  Several writers suggest that the Mdw Ntr term KMT or 

Kemet translates as the land of the Blacks, or the black land.  This reference becomes 

significant in explaining, in a more cosmological way, how Asar is remembered.  While 

we can interpret the symbolism of Asar with Black skin to be symbolic of Black people, 
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reading The Pert Em Heru indicates that the Anu describe Asar as the Lord of the Perfect 

Black, because, Asar, writes Ashby, “is the personification of the blackness of the vast 

un-manifest regions of existence.”206  As Nu is undifferentiated existence, or 

“nothingness,”207 Asar’s rememberment as Amentet, the deepest level of Nu, is in fact 

Asar reuniting with the source of not only Asar’s existence, but all existence.   Therefore, 

Asar as black is symbolic of unity.  For, in the same manner that there is “light” that 

activates the onset of creation, so too is Asar’s symbolism as black signifying “no light”.  

In this way, Asar overcomes dismemberment.   

As Lord of the Perfect Black in Amentet, Asar reigns for eternity.  Reigning 

forever as the Lord of Amentet is significant.  While Nu manifest as creation, Nu remains 

Nu for eternity according to the cosmology.  So too then is it possible for existence to 

remain in Nu.  Asar does so, as to symbolize this possibility.  Moreover, for the Anu, 

though Ra-Atum rises again after traversing through the Daut, the overall objective of 

existence is to return to Nu, the place of peace, the land of Amentet.208  In Amentet, 

Asar’s rememberment symbolizes this process, as he reigns in Amentet for millions of 

years.  Turning to A Hymn to Asar, it reads, 

Glory to Asar Un-nefer, the great god within Abdu, king of eternity, lord of the 
everlasting, who passeth through millions of years in his existence… Let thy heart  
which is the mountain of Amenta be content… He endureth forever and forever in 
his name Un-nefer.  Homage to thee, King of Kings, Lords of Lords, Prince of 
Princes, who from womb of Nut have possessed the world and have ruled all 
lands…209  
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Remembering Asar, that is, reigning in the abode of Asar and living forever in the 

Amentet signals the end of his physical reincarnation into the material realm.  So 

remembering is in fact Asar regaining new life in Amentet and receiving titles that only 

Asar can be given.  Appropriately, King of Kings, Lords of Lords, and Prince of Princes 

are identifiers of his remembered state.   

It is Ra in the Duat who ensures that Asar remains remembered in the Duat.  

Remembering Asar must also be understood in Ras overall contextual experiences 

emerging out of Rasteau and moving through the remaining “hours.”  All of this 

traversing occurs in relation to the Ntru and kas in the Duat. Subsequent “hours,” 

therefore, in the Duat, once Asar is remembered with Ra and Nu, in Amentet, concern Ra 

experiencing and ultimately overcoming its extreme. Ra functions too to stifle any 

attempt to remove Asar from reigning as “Lord of the Perfect Black” or “King of Kings, 

Lords of Lords, Prince of Princes.”210 

 

Coda 

The purpose of this chapter is to set the template for our conversation about 

remembering Asar for our work around RastafarI thinking about Haile Selassie I. To 

achieve this aim, we must include a critical analysis of the symbolism of Asar in 

relationship to defining Asar within a lived material reality.  Begging the specific 

question concerning the relationship between Asar, human form and Africana 

consciousness can locate not only Asar within a lived material reality, but within the 

human process of remembering.  For what we suggest, given our intense review of the 

process of remembering Asar, is that Asar is the primordial Africana consciousness, a 
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consciousness that defines and identifies Africana people through time, space and 

geography, in accordance with the cycles of Ra-Atum. What this means is that the 

collective Africana people are Asar, the first humans to exist in the material realm and 

experience the ongoing cycles of time.  What is more is that we propose that Asar as well 

as the other Ntru, manifest in specific human personalities within the material realm to 

exemplify the possibility of moving closer towards the collective Asar or collective 

Africana people, living in accordance with not only the cycles of time, but a primordial 

Africana consciousness while residing in the material realm.  

First, if Asar exists within the cosmology as the initial ntru to emerge within the 

unseen and material realm, and is the expression of Nu, we can assert that the way homo 

sapiens thinking and behaving in equatorial Africa is synonymous with what the Anu 

refer to as the ba of  Asar.  As mentioned during the onset of this chapter, Diop describes 

that homo sapiens residing in the initial Southern Cradle environment, in what is now 

equatorial Africa, think and behave in accordance with a primordial environment that was 

conducive for reciprocal living between nature, both seen and unseen.  It is within this 

environmental condition, in this Khepera and Ra state of human thinking and behaving, 

where according to Bynum, “information is processed outside of conscious 

awareness.”211  Each African within this environment has what the Anu refer to as an 

individual ba, ntru or force influencing seemingly individual thoughts and behaviors and 

informing the ka or individual human desires and ego, it is the capacity and ability to 

exist in accordance with that ba, ntru or force and other ba comprising the universe that 

defines the point of the awareness in the human condition that is reflective of the oneness 

of the depths of the universe, if we adhere to the Anu cosmology.  I agree, then, with 
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Bruce Bynum again when he writes that, “We believe that egoic consciousness, as well as 

religious consciousness is the shared inheritance of all humanity and that individual 

consciousness is an interesting but transient wave upon a great, deep ocean of 

consciousness…..”212 This deep ocean of consciousness is then, the consciousness of Nu 

as it manifests as the ba of Asar.  We conclude then that homo sapiens in this Southern 

cradle environment think and behave in accordance with what the Anu define as the ba of 

Asar, a state of consciousness that is expressive of non-gendered qualities manifesting in 

material form, Khepera and Ra moments in existence.  Asar is therefore a primordial 

consciousness among ancient Africans that define African people as human.   

Second, Africans are the collective material manifestation of Asar, regardless of 

geographical location, time and space.  Above we present the cosmological idea that the 

ba in each person can be one of the varying forces comprising the universe.  However, 

what defines the collective African community as the collective expression of the ba of 

Asar?  Asar is the first Ntru to emerge from the unseen realm into the material realm.  

Initial homo sapiens who we now refer to as Africans were too the first peoples to 

populate the material realm and embody the ba, or the unseen consciousness of oneness, 

that is, working in accordance within the unseen realm as it manifests in nature from 

which they had just emerged.  In the same way in which Asar, according to the 

cosmology, remains Asar regardless of the impact of the cycle of time on Asar’s 

experiences in the material and unseen realms, the descendents of the initial homo 

sapiens who experience expansions, migrations or enslavement, remain the material 

expression of Asar even when the initial thinking and behaving in relationship to oneness 
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between themselves and the unseen and seen nature is seemingly non existent within 

Africans’ conscious awareness, thoughts and behaviors.   

Third, examination of homeland Africans experiences and the creation of the 

African Diaspora in the material realm clarify that we are Asar.  If the cosmology is taken 

as a possibility for our experiences, we know that Asar’s experience in the “west” is a 

direct response to Asar’s thoughts and behaviors in the Ra moment of existence. That is 

to query, what thoughts and behaviors beyond those generated within the Southern 

Cradle environment brought about the resulting creation of the Diaspora and the 

dismemberment of homeland African people?  What brought about the reciprocal 

enslavement and colonization of African people can be answered by examining the extent 

to which homeland Africans’ ba consciousness declines towards Tem.  We can suggest 

that in accordance with the eb and flow of the cycles of time and Maat, enslavement and 

colonization occur as a result homeland African peoples’ gradual renegotiation away 

from the anterior social philosophy we describe above, to a dismembering consciousness 

that creates international trading empiric societies of Kemet, Axum, Ghana, Mali and 

Songhai for example.   

A discussion of slavery that exists within communal homeland African 

infrastructure prior to the creation of international trading empiric societies proves our 

point about the dismembering of Asarian consciousness and therefore homeland Africans 

throughout the world.  About this early form of slavery, Walter Rodney writes,  

in Africa, communal societies were introduced to the concept of owning alien 
human beings when they made captives in war. At first, those captives were in a 
very disadvantaged position, comparable to that of slaves, but very rapidly 
captives or their off-spring became ordinary members of the society, because 
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there was no scope for the perpetual exploitation of man by man in a context that 
was neither feudal nor capitalist.213 
 

Though homeland Africans residing in communal structures attempt think and behave in 

the capacity in which Diop suggests above, as that consciousness is always at work, our 

symbolic approach dictates that within our Ra stage of existence, decline occurs as a 

result of homeland African peoples’ continued negotiation with the material realm, even 

if communalism predominates.  Slavery within communal structures is part of this 

decline and indicative of a dismembering of homeland Africans’ consciousness.  

A dismembering homeland African consciousness emerges in accordance with 

Maat in relationship to the cycles of time and creates the reciprocal practice of slavery 

within later more centralized trading societies, similar to those participating in the trans 

Saharan trade, for example.  Those who reside within communal societies and begin to 

“own alien human beings”, that is, black bodies, captured from war, brought about 

reciprocal thought and behavior patterns characteristic of African international trading 

empiric societies.  The subsequent development of many of these African trading empiric 

societies is seemingly based upon, not only the movement away from agricultural 

production, but the extensive “owning alien human beings” who empiric warriors capture 

during wars of empiric expansion, often for rights to govern trading ports leading to 

imports and exports to the “west.”214  Our point here is that “owning alien human beings”, 

black bodies, in communal societies set the template for the reciprocal process of 

“owning alien human beings” within trading empires.  It is a particular consciousness, we 

argue, one that began to grapple with decisions concerning war, specialized skill labor 
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other than agriculture enterprises in the midst of an expanding population, which creates 

this material experience.  

Homeland Africana consciousness continues to dismember towards the Tem stage 

of existence. If a dismembering consciousness creates slavery within the Khepera and Ra 

stages of existence or in communal infrastructure, Maat ensures that the reciprocal 

response to the thoughts and behaviors within the former moments is one of further 

dismembering of homeland African consciousness.  Slavery within neo-communal and 

empiric structures sets the template for later maatically reciprocal European enslavement 

of homeland Africans, a maatic extremity.  Therefore, “owning alien human beings” 

within the empire societies, given the working of reciprocity, brings about the 

enslavement of homeland Africans, Asar to the “west.” It is therefore cosmologically 

purposeful for European enslavers of homeland Africans, acting as Set, to dismember or 

violently remove Asar, that is, the collective homeland cultural groupings from their 

homeland communities.  It is furthermore purposeful and maatic for European enslavers 

to commodify, dehumanize, torture and dismember individual black bodies in the 

process, and attempt to dichotomize, thwart and arrest the African consciousness so that 

the thoughts and behaviors of these black bodies are now in the service of the “west”.  

What was once a reciprocal relationship between survival and agriculture, now, as a 

result of homeland African moving towards empiric societies, are forced to slave as 

agricultural labor and create the “west”ern empire.  African peoples are Asar and Asar, 

therefore, is indeed in the Tem moment at this time. 

Colonization of Africa is a result of this dismembering homeland consciousness.  

For with the onset and sustenance of many of homeland empires, empiric leaders create 
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and experience the Tem stage of existence.  Condoning expansive impositional 

governance across varying (black) African cultural groupings for the purpose of 

acquiring wealth in the form of material goods and varying forms of matter as “money” 

from commercial trade with the “west,” undoubtedly harbors reciprocal response.  

Though we can argue that the partly now unconscious remnants of Southern Cradle 

communal social philosophy lessens the harsh treatment (slavery) of humans within these 

African societies and minimizes the expansiveness of African empiric territories (they 

never colonize the entire world like the west), both the existence of slavery and 

continental based territorial expansion warrant the resulting imposition of European 

cultural values on the consciousness of homeland Africans, territorial conquest of social, 

political and educational infrastructure and demarcation of landspace across cultural 

communities, that therefore establishes the basis of wealth, not only for Europe, but the 

“west”ern world.  However, again, as cosmological Asar slept with Neb het creating the 

wrath of Set, it is non other than homeland African consciousness dismembering as a 

result of pre-colonial proclivities that brings about our experience of being colonized by 

the “west”.  Now both the consciousness and the material body of Asar is dismembered. 

Religion is inseparable from the process of dismembering Asar.  If we adhere to 

the etymology of the term religion, religare, the Latin verb which means to “bind”215, we 

find that it is only after a decline in consciousness from the initial Southern Cradle 

thoughts and behaviors and transition from communalism to empiric societies, when 

religion emerges within the African context.  We shall argue below that an examination 

of the development of African religion provides an introductory clue to understanding the 
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necessary role Christianity has to play in the enslavement and colonization of homeland 

and diasporan African people, and therefore our seeming remembering in the “west”.  

Religion among 150,000 b.c.e. homo sapiens is non existent.  As we mention 

supra, homeland Africans residing in the initial Southern Cradle environment think and 

behave in accordance with this environment.  It is within this environmental condition 

where according to Bynum, “information is processed outside of conscious awareness.”216  

Relationships between humans and human and nature reflect that the, “world process is 

literally one of personalized spiritual forces interacting and interconnected with each 

other within a nonlinear causal matrix of space, matter, intentionality, and time,” Bynum 

continues.217 Africans thinking and behaving within this earlier environment is something 

other than religion; it is a state in which humans experience the most essential 

relationship with what the Anu refer to as Nu, the source of themselves.  It is a way of 

existing in the material realm, which includes the unconscious knowing and experiencing 

that all in existence, both dead, the yet unborn, nature, matter and ways of knowing are 

undoubtedly linked.  This type of consciousness includes the normal usage of what the 

“west” refers to as telepathy, telekinesis, teleportation and the like. 

It is within communalistic African infrastructural experiences where African ways 

of thinking and behaving in accordance with nature, as in the initial Southern Cradle 

environment, begin to decline towards the Tem stage.  This decline brings about religion, 

a way for homeland Africans to govern themselves in accordance with the forces 

comprising existence, or their ba sensibilities. Though recesses of unconscious thinking 

and behaving remain and inform later African religion(s), we can gauge two expressions 
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that reveal homeland Africans seeming negotiation of remnants of our unconscious 

relationship to nature and the self in a material communal reality where homeland 

Africans need external processes and guidance to exist in the world.  

Our first expression of religion within communal societies is what Kofi Opoku 

writes as, “the head of a family or lineage often acts as the religious head of the 

household.”218   Divine familial leadership in this way ensures that specific rituals and 

ceremonies “bind or link back” the family to the somewhat now governing and 

provisionary external forces or consciousness.   Though Opoku writes that what the 

“west” refers to as religion is in fact a way of life and integral to what characterizes 

African cultural life, we argue, based upon our symbolic approach, that the process of 

linking back or living religion is a result of transitioning from internal access to self, 

nature etc. to an external process.  What was once unconscious thinking and behaving, is 

now mostly accessible through familial led rituals, prayers and external offerings that 

direct, cleanse, heal and rejuvenate participants.  The collective consciousness of 

personalized spiritual interacting forces, or ba sensibilities, which Bynum suggests above, 

therefore is declining.   

The second expression of this phenomenon is the gradual emergence of age grade 

sets.  Providing leadership and decision making for the community, age grades ultimately 

sustain community cohesiveness and nurture future social viability.  Age grades mete out, 

not only the wisdom from the ancestors and forces seemingly external to the self in order 

to solve social concerns and dictate life’s purpose, but infrastructural adherence to this 

wisdom.  This process of leadership is also, then, religion, or a form of linking members 
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of the community or families to ancestral thinking and behaving, providing community 

and family members with a sense of well being and culture.  In this context, religion as 

reflected within the purpose of age grade sets, emerge as another medium through which 

homeland Africans negotiate cultural specific decision making processes and leadership, 

both of which may not be as necessary within 150,000 b.c.e. Southern Cradle.  

What is more is that there is a direct relationship between religion, divine 

leadership and international trade within empiric African societies.  While our use of the 

Kemetic cosmology indicates Asar as being a divine leader, our use is purposeful.  For 

Asar becomes model through which we can understand the idea of collective thought and 

behavior in relationship to the environment as it manifests in relationship to the unseen 

realm, juxtaposed to the continuous cycles of time.  When examining empiric African 

leadership, we find that the leadership role exemplifies the same ideological notion that 

Asar within the cosmology conveys. Yet, the leadership position, however, indicates a 

division between him or herself and the community knowing themselves as a collective 

with the potential to think and behave in accordance with the Southern Cradle 

environment, or Asar.  Instead, the leadership becomes at once the ancestral defined 

authority to decide the communities’ role within international relations, many of which, 

as we mention supra, result in the maatic reciprocal experience of enslavement and 

colonization.   

The Soninke tradition provides example for us.  As the Soninke people develop as 

major trading community, the communities’ major structure takes the form of a hierarchy 

that consciously suggests that each leader has a divine lineage to the founder of the 

community.  Each leader therefore has the divine right to dictate trading capacities of 
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course with the approval of not only his ancestors, but the forces comprising existence as 

well.  About the Soninke who form ancient Ghana circa 800 a.d., Basil Davidson writes,  

Ghana had become a powerful trading state…  What probably happened was that 
heads of large families or descent-lines among the Soninke, encouraged by the 
needs and opportunities of the trade in gold and other goods with merchants of the 
Sahara, saw an advantage in having a single ruler.  So they elected a king from 
among themselves. This king’s duty to organize the trade and keep good relations 
with the Sahara traders, as well as acting as senior religious leaders and as 
representative on earth of the founding ancestors of the Soninke people. By 800, 
the king of Ghana as able to make lesser kings or chiefs obey his laws and pay 
him taxes. And so the king’s wealth increased.  With more wealth, he also had 
more power.219 
 

What this quote suggests is that the ghana or the divine leader initially emerges as a 

consolidator, a unifying force that encourages economic development with the blessings 

of ancestors and the governing sector of the families.  In this way, the ghana not only 

becomes the divine leader encouraging trade with others under one consolidated peoples, 

but the ideal way in which the Soninke should think and behave within the 800 a.d. 

environment.  That is, as “senior religious leader,” the ghana is the most supreme 

expression of the forces comprising existence, including the ancestors, and this is 

evidenced by his power to amass wealth beyond others, while simultaneously 

representing the force of unification among the Soninke people.  Religion in this overall 

context becomes a medium to control one’s material reality.  The forces comprising 

existence, including the ancestors, are outside of the self.  Moreover, developing wealth 

is a priority. 

 The Ifa tradition among the Yoruba and Oyo cultural groups further explain that 

the development of African religion is a declining process.  Though the earliest 

inhabitants of the 1000 a.d. Oyo ancient empire name each section of the empire in 
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accordance with an Orisha, or forces comprising existence, Orisha also represent forces 

governing the human personality and destiny.  In this way, the if one is not participating 

in a ritual at a particular moment, the Orisha remains, to some extent, outside of the 

consciousness, though again, Orisha are the essence of human beingness among this 

cultural grouping.  However, according to Ifa literature, the Aworo (priests), Oloogun 

(herbalist), babalowo (diviner) and ritual process are media through which each person 

comes to know which Orisha governs each personality and communicates with each 

person. Thinking and behaving in accordance with the Orisha occur once a person 

accesses her consciousness as Orisha through the trained media. Orisha are therefore 

entities comprising existence, and select trained humans can make connection with them, 

not each person.  The Orisha comprising existence are outside of self and therefore the Ifa 

tradition as religion is necessary as it provides access to methods for attempting to not 

only know the self, but to think and behave in accordance with the Orisha so that 

individual can contribute to the survival and maintenance of the culture.  

The transition from communal thinking and behaving to aspects found within 

African empiric religion creates the maatic response for the “west’s” imposition of 

Christianity.  This is an important consideration given that the Roman papacy, European 

enslavers and missionaries, of course, rely on the iconography and misinterpretation of 

scripture to rationalize enslavement and colonization of heathenness, black bodied 

homeland Africans.  We have discussed that the emergence of African religion coincides 

with owning of alien black bodies, African generated external trade of goods, and 

prioritization of material wealth and intracontinental expansion of governance.  For 

within many homeland empiric communities, supreme existence exists outside of the self, 
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and knowing the self as potential to think and behave in accordance with Southern Cradle 

priorities is no longer necessary for empiric societies who rely on religion to govern each 

empire in the above mentioned manner.  What these homeland African communities 

attract, then, is a Duatic state of existence where homeland and diasporan Africans must 

not only experience the extreme of their intracontinental governance patterns at the 

behest of the “west”, as European imperialism and expansion encroaches upon 

indigenous ways of living.  But homeland and diasporan African must adhere to a 

religious tradition where God as supreme existence is non-black and deistic and find God 

through Jesus whose message is only located within biblical scripture.   Not only do the 

industrialists and imperialists represent themselves as the messengers of this God that 

grants them the right to enslave and colonize homeland Africans.  God is really outside of 

the self now, as God and His messengers do not even reflect the specific African cultural 

groupings’ historical or ancestral genealogy.  Homeland and diasporan Africans must 

undoubtedly use Christianity, according to the workings of Maat and the cycles of Ra-

Atum, to remember themselves.  

What we can conclude then is that remembering Asar occurs in both the seen and 

unseen realms. While Asar is a force comprising existence, it is the initial force that 

transcends gender distinctions because as force, it is reflection of the qualities of Nu.  

Emerging into existence in accordance to the cycle of Ra-Atum, Asar simultaneously 

represents the qualities of Nu, while experiencing moments of dismembering because of 

Asar’s engagement with the extremes of material existence.  Experiencing the Duat, Asar 

becomes the symbol for the possibility of all to return to Nu, The Lord of the Perfect 

Black, the exemplification of Nu, the source of the universe.  It is only through the 



 

 

134 

combined interactions of Ast and the varying forces of existence that Asar can return to 

the unseen realm where he becomes the example for other forces wishing to return to 

oneness beyond the confines of material reality.  It is this struggle to reunite with Asar 

that Heru signifies.  

Homeland and diasporan Africans too attempt to remember themselves in this 

way.  The first acts of remembering occurs through the homeland and diasporan 

Africans’ struggle for material (social and economic) and unseen (psychological) 

freedom that occurs during what our cosmology refers to as the crossroads.  Given that 

this work concerns creating an argument that authenticates RastafarI thinking about Haile 

Selassie I, this dissertation limits itself to one example among the multitudes of moments 

of remembering at the crossroads.  The writings of Marcus Mosaih Garvey, Robert Athlyi 

Rogers, and Reverend and Mrs. Lulu Pettersburgh therefore take precedence in this work 

because RastafarI consider their writings foundational to RastafarI thinking about 

Selassie I.  As we shall discuss in our next chapter, the above writers contributes to the 

process of remembering Asar because they not only remind homeland and diasporan 

Africans of the need for physical unification to overcome Set’s debilitating effects, but 

identification a spiritual way of knowing that provides hope for transcendence of the 

Duatic experience. Explaining the processes of remembering at the crossroads is the 

challenging task of our next chapter.  
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CHAPTER 5 
THE PHILOSOPHY OF THE BA OF AST: 

REMEMBERING ASAR AT THE CROSSROADS 
 

Our major concern in chapter four was to accurately explore the process of 

remembering Asar as outlined within the Anu cosmology.   In search of the symbolism 

through which we can examine remembering within pre-coronation, coronation and post-

coronation RastafarI writings, we discuss that Anu Asarian qualities describe an anterior 

consciousness among homeland Africans.  Experiencing the process of thinking and 

behaving away from this anterior optimal consciousness, homeland Africans shift from 

communal structures to empiric trading societies, maatically resulting in not only the 

creation of her Diaspora, but enslavement and colonization.  These experiences suggest 

that homeland and diasporan Africans are the consciousness of Asar, as well the 

collective body of Asar that resides within the Duat, the “west”.  As the cosmology 

indicates, remembering is the journey towards realizing that we are inextricably linked to 

a foundational way of thinking and behaving in accordance with nature, and that we can 

tap into this consciousness in the “west”, the Duat.  For, it is this consciousness that   

defines and unites homeland Africans with her Diaspora, beyond the confines of the 

“west”.  It is at the crossroads where the process of remembering begins. 

In chapter four we discussed that remembering Asar at the crossroads in a 

significance moment.  According to the cosmology, at this moment at the crossroads, Set 

has already dismembered Asar into fourteen pieces and dispersed Asar’s kht throughout 

existence.  It is Ast, with the help of Anpu and Nebhet, who assist Ast with finding the, 

“head, feet, bones, arms, heart, interior, tongue, eyes, fists, fingers, back, ears, loins, and 

body,” all of which Set dismembered to seemingly thwart any possibility for Heru or 
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Asar to exist in accordance with the previous Ra moment.  Remembering occurs, then, 

first in regards to the material gathering of the collective body in the material realm, and 

second, in regards to the reunification of Asar’s consciousness with the Nu, the source of 

existence.  

This chapter identifies the ba of Ast and other qualities of the Ntru who assist 

with remembering Asar, within the pre-coronation writings of Marcus Mosiah Garvey, 

Robert Athlyi Rogers, and Reverend Fitz and Mrs. Lulu Pettersburgh.  Our efforts within 

this chapter are to convey, then, the extent to which these writers encourage homeland 

and diasporan Africans to challenge the disunity that deters their thinking about 

themselves as one unified African people who can turn to the creator to recreate the ways 

in which homeland and diasporan Africans bring about freedom for themselves in the 

material realm.  More specifically, we examine Garvey, Rogers and the Pettersburghs’ 

philosophies about material freedom in the “west,” the crossroads between the material 

realm and the unseen realm and the qualities of the creator, all of which inform the 

method through which homeland and diasporan Africans can attempt to bring about 

material freedom in the west at this crossroads moment.  

Marcus Mosiah Garvey, Robert Athlyi Rogers, and Reverend Fitz and Mrs. Lulu 

Balintine Pettersburgh’s philosophies are the most pronounced and influential 

articulations through which RastafarI find the potential for collective and individual non-

dichotomous thinking.  Through the Universal Negro Improvement Association that 

Garvey establishes throughout the expanse of the material realm, Garvey sets the 

template for Rogers’ Holy Piby written in 1924 and the Pettersburgh’s The Royal 

Parchment Scroll written in 1927.  For RastafarI, these writings are known as the 
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“Foundational Writings” and provide the template for RastafarI’s perspective that Haile 

Selassie I is divine.  This chapter, therefore, prepares us for our concluding chapter in 

which we discuss RastafarI’s perception about Selassie I as one expression of our next 

step in the journey of remembering in the Duat.  It is to a discussion of Marcus Garvey 

and his role in gathering the pieces of the kht of Asar in the material realm that we shall 

now turn. 

 
Marcus Garvey:  

The Ba of Ast at the Crossroads 
 

In reading Garvey as the primary source through which RastafarI find influential 

in developing the discourse around the divinity of Selassie I, it is important that we place 

Garvey within his cosmological context as the ba of Ast.  For what we find in his 

speeches and writings after his arrival in the United States in 1916, is Garvey’s adamant 

critique of not only colonialism of homeland Africans, but the “Negro” problem in the 

“west,” or Asar in Tem moment.  In this instance, Garvey expresses the impact of Set on 

the kht, body of Asar. Garvey in 1922 suggests,  

As far as Negroes are concerned, in America we have the problem of 
lynching, peonage and dis-franchisement… In the West Indies, South and 
Central America we have the problem of peonage, serfdom, industrial and 
political governmental inequality… In Africa we have, not only peonage and 
serfdom, but outright slavery, racial exploitation and alien political 
monopoly… We cannot allow a continuation of these crimes against our 
race.220 
 

Two points are important here. On the one hand, what we can glean from the above 

excerpt is that Set acts on the kht, that is, the black mattered body of both homeland and 

diasporan Africans.  Through what Garvey refers to as, for example, the “problem of 
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lynching” and “outright slavery,” both homeland and diasporan Africans incur severe 

mutilation of sorts within the material reality in which Set seemingly controls at this 

moment of Tem, or the crossroads.  Though enslavement is legally abolished in the 

geographical “west”, it is at this crossroads moment where Set abjures any possibility of 

freedom of the “black” body.  In relationship to our cosmology, it is Garvey as the ba of 

Ast that insists on remembering the kht, that is, the material body or kht of Asar because 

of the completely violent act of dismemberment. And like the cosmology dictates, Set 

assumes that mutilation of the black mattered body will stifle homeland and diasporans 

Africans’ will to struggle to overcome this mutilation, that is, to become Heru. 

Reuniting homeland and diasporan Africans to do battle with this oppositional 

reality, within the material realm, is important in the crossroads moment.  In line with 

cosmological thinking, Garvey recognizes, first, that collective homeland and diasporan 

Africans do not recognize themselves as comprising one kht or body because the kht has 

now been completely severed, dismembered into fourteen pieces.  Kht, here, then, is the 

black body as collective community and collective priorities that experience 

dismemberment as result of enslavement and colonization.  Subsequently, divisive 

priorities are rampant among the separate communities, as Garvey evidences by his local 

and international experience.  Most evident is the “colored” community in Jamaica, who, 

for example, identify themselves as closer to the British ideals of color and capital, and 

refuse to even labor on behalf, perhaps behest, of the then 630,181 “Negro” Jamaicans, 

who were then the overwhelming majority.221   
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In a 1920 speech given at his Universal Negro Improvement Association and 

African Communities League, Garvey suggests about this issue within an intranational 

scope,  

My like experience with the Negro peoples of the world is that they are preparing 
to remain disunited and disinterested in each other… The American Negro has no 
interest in the West Indian Negro.  The West Indian Negro has no interest in the 
American Negro, and neither the American nor the West Indian Negro has any  
interest in the African Negro, and because of that ninety million white people in 
America have been able to abuse twelve million Negroes in American without the 
Negroes being able to protect themselves, and the same way in the West Indies, 
where Englishmen have been able to brutalize and abuse the West Indian Negroes 
because they have stood apart from the other Negroes of the world… If we are to 
organize, we say, the four hundred million Negroes of the world, we will be not 
only able to combat the ninety millions of America, but all the white peoples of 
the world in their attempt to brutalize and take advantage of us. 222 

 
In Astian fashion, Garvey, through the platform of an organization, the medium that 

symbolizes the potential for organized oneness as a reflection of Nu in the material realm, 

seeks to gather Asar  (Negroes) who Set dismembers throughout the “west”, including 

those remaining under “outright slavery” in Africa.  In his attempt to reunite the “Negro, 

here there and everywhere,”223 Garvey very well functions as the ba of Ast in search of 

the material pieces of Asar.  

  It is within this moment of the cycle of time where Garvey clearly identifies the 

necessity of nomenclature to bring about remembering racial solidarity. Like the 

Ethiopianists before him, Garvey’s reparative solace for dispersed, colonized and 

mutilated Africans is for them to identify themselves as Ethiopians.224  Seeking the kht of 
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Asar here in regards to collective anterior racial identification, Garvey promotes the 

familiar transgenerational explicative that homeland and diasporan Africans must identify 

as Ethiopian and see themselves as one collective kht under the Ethiopian 

nomenclature.225  Garvey’s usage of “Africa for Africans” also exemplifies that the 

material remembering occurs through, his call for, “one grand racial hierarchy”.  Garvey 

continues, “Our union must know no clime, boundary or nationality.”226  For Garvey, 

then, identification as a race of Ethiopians is the initial unifier to overcome 

dismemberment.  The initial remembering of the dispersed kht, then, is identification of 

the mattered body of homeland and diasporan Africans as one Ethiopian race with one 

destiny; this is also remembering in the crossroads. 227  

The above passage also hints towards Garvey’s concern for the material 

conditions of homeland and diasporan Africans.  The point here is that in referring to the 

impact enslavement and colonialism has had on Asar (Negroes), Garvey is clear that this 

dismemberment greatly impacts homeland and diasporan Africans ability to create their 

material reality for themselves.  That is, as the cosmology dictates, the mutilation of the 

black mattered body severs the ability to exist in the material realm, yet when Ast pieces 

the kht together, Asar must negotiate existence within the material realm.  Garvey as the 

ba of Ast encourages homeland and diasporan Africans to identify and overcome this 

debilitation.  As all of Garvey’s descriptors in the above 1920 speech entail the gamut of 

social, political and economic debilitating factors, these lived realities within the material 
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realm prohibit homeland and diasporan Africans to function in accordance with the 

material realm, or more specifically, the possibility of creating social, political, and 

economic infrastructure within the material realm, based upon homeland and diasporan 

Africans’ abilities.  His critique as the ba of Ast in this crossroads moment encourages 

Asar to experience freedom by struggling to negotiate material conditions.  We also find 

remembering Asar at the crossroads, then, in the form of negotiating freedom in 

relationship to matter in the “west”.   

Garvey hopes that the “west” can show homeland and diasporan Africans how to 

overcome backwardness in the material realm and create material conditions in 

complement to the material conditions the diasporans create and uphold for the “west”.  

In the prophetic writings of The Black Man, the UNIA’s magazine published between 

1933-1939 we can find a description of Garvey’s perspective on the purposefulness of 

material development for homeland and diasporan Africans in relationship to how the 

“west” defines civilization, savagery and backwardness.  In the May-June, 1934 Vol.1 

issue, under the column title, “The Call to a Purposeful Life,” Garvey writes,  

To some races, these strenuous efforts assume the voluntary course- a course that 
ultimately gives them the superior trend in their comparative civilization.  These 
are the people who today take the greatest credit for contributing most to the 
materialism of the world.  As a fact, their achievements are evident… The so –
called backward races were those who lacked self-consciousness and initiative in 
undertaking the strenuous efforts toward any particular accomplishment.  But our 
civilization to-day has become so generalized, and backward and forward peoples 
are so much brought into direct contact with it, that is seems almost impossible 
for the backward ones not to be influenced by the strenuous task of life.  So 
whether as Negroes we will it or not, these strenuous efforts force themselves 
upon us if we are to live and to enjoy the ordinary comforts of our present 
civilized life.  This is where the Universal Negro Improvement Association has 
always found the Negro to think and to think in keeping with this his human 
responsibilities and environments. 228 
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It is expanding the material reality through industrialization, and the like, that defines 

civilization for Garvey, a process that each race must endure at this time because it is 

industrialization that defines the contemporary moment.  Those who chose not to endure 

the process of expanding the material reality through industrialization are therefore 

backward, as advancement means to have a self-consciousness and initiative to continue 

with the course of industry. We can suggest, then, that at this crossroads moment, 

Garvey, as ba of Ast, finds that remembering Asar requires continued negotiation with 

industrialization, where materiality is prerequisite for overcoming dismemberment. 

Having “ordinary comforts,” is so important in the “west” that the “west” continues to 

“brutalize and take advantage” of those who do not initiate a collective course of 

industrial development beyond the control of the “west”; industrialization in the mimic of 

the “west” is indeed a purposeful life. 

  Diasporan Africans must take the lead in creating this purposeful life.  In addition 

to calling for collective repatriation to Africa for the commercial and educational 

development of homeland Africans, Garvey also calls for collective empirical protection 

of Africans everywhere with the development of an African industrial empire. For he 

thinks too, in the tradition of Chief Alfred Sam and the African Movement, that nation 

building in the prospect of the “west” is a feasible possibility to end the atrocities 

impinging upon Ethiopians everywhere.229  

                                                
229 Robert A Hill, “Before Garvey: Chief Alfred Sam and the African Movement, 1912-1916,” in Pan 
African Biography, ed. Robert A. Hill (Los Angeles: Crossroads Press, 1987), 57. 



 

 

143 

 In a 1920 Enclosure Garvey writes about the significance of diasporan Africans 

industrializing influence on homeland Africans.  Garvey believes that if diasporans return 

to Africa to build,  

railroads… farmland… beautiful homes in Liberia… beautiful streets, avenues 
and boulevards in Liberia…subways… elevated railways…” that resemble the 
“west”, the “west” will allow Africans everywhere to economically and socially 
prosper within the “west” or elsewhere, because of their evidence that we too can 
equal the great industriousness of the “west”.230   

 
Garvey continues,  
 

The Universal Negro Improvement Association has laid its plans for the 
redemption of Africa by first building up a strong industrial and commercial state 
in Liberia, West Africa.  Liberia was established over one hundred years ago as an 
independent Negro Republic by run –away and freed Negro slaves from 
America…. It is now, therefore, for American, West Indian, South and Central 
American and Canadian Negroes to buy Liberty Loans in the Universal Negro 
Improvement Association and help to build up Liberia as a strong and powerful 
African State.  Through the Colleges and Universities of Liberia, we hope to 
educate all the Native Tribes of Africa in the higher principles of self-
Government…. All the Negro people of the United State of America, the West 
Indies, South and Central America and Canada should unite their forces and 
support the [UNIA’s] Construction Loan for the building up of Liberia so that the 
Negro can at least boast of one great State able to protect him whether he lives in 
America, the West Indies or an other part of the world.231 

 
Garvey’s idea to educate the “tribes of Africa” exudes the idea that while homeland 

Africans are backwards because they are not industrial, they too, as part of the collective 

African community.  It seems that at the behest of “west”ern diasporan Africans, 

homeland Africans can also become industrious at the expense, however, of more 

traditional educational systems.  For Garvey, then, the educational system of the “west,” 

which promotes the “west”ern path towards social and economic development, is 

advanced beyond the African “tribal” systems.  These sentiments and objectives clearly 

                                                
230 Marcus Garvey, “Enclosure” in The Marcus Garvey and Universal Negro Improvement Association 
Papers, ed. Robert Hill (Los Angeles: University of California Press, 1984), 115. 
231 Marcus Garvey, “Enclosure”, 53-55. 
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demonstrate that the act of remembering Asar is Ast’s desire to recapture the material kht 

of Asar.  The “west” clearly becomes the most necessarily pronounced path. 

Our major concern at this point in our argument is what brings about the need for 

homeland and diasporan Africans to have to negotiation industrialization in the path of 

the materialist “west”.  This negotiation, if we stay true to the symbols of Asar within the 

cosmology, is in effect the reciprocal response to the actions that bring about the creation 

of the Duat and this crossroads moment.  That is, we can argue that it is the pre 

enslavement homeland African empiric proclivities for advancements in trade and local 

industry that set the maatic action for industrialization to be one of the initial methods for 

remembering homeland Africans with diasporan Africans.232  We can argue that what 

occurs in the crossroads to remember Asar is the direct response to what brought about 

the necessity of this crossroads moment, if we stay true to Maat.   In this way, while we 

may critique Garvey for relying on the type of “west”ern industrial pursuits that brings 

about enslavement of homeland and diasporan Africans, and at this time, impacts the life 

chances of homeland Africans, Garvey’s ideas are necessarily a maatic response to the 

very conditions that are pervasive at that time; nothing exists outside of Maat and the 

cycles of time.   Industrialization in the path of the “west”, for Garvey, is indeed Nebhet 

and Anpu, then.  Nebhet is the helper energy that mimics the Setian ideals and Anpu 

opens the way for remembering Asar, the result of Asar’s engagement with Nebhet.  

 We find further cosmological symbolism in the material infrastructure through 

which Garvey attempts to bring about industrialization.  Beginning in 1919, Garvey 

utilizes a small fleet of mercantile ships, the Black Star Line, to transport agricultural 

                                                
232 See chapter four. 
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cargo and diasporan Africans between New York, Philadelphia, Central and the West 

Indies.  This mercantilist venture, however, is not the only objective of the Black Star 

Line.  An addition objective of the Black Star Line is to use the capital generated from 

the trade in goods between these locations to support the repatriation of teachers, 

mechanics and other diasporan Africans eager to civilize Liberia and purchase more ships 

to continue both ventures.233  We can argue that the method in which homeland Africans 

as commodities are b(r)ought to the “west” is aboard mercantile ships, which symbolizes 

the movement of the cycles of time in accordance with the Mandet-day boats and the 

Meskektet-night boats. While it is the Meskektet-boat that transports homeland Africans 

to the Daut, we can argue that it is the Mandet boat in the form of the Black Star Line that 

reciprocally transports material industry and development possibilities between the 

scattered pieces of Asar’s kht.  For, it is the Mandet boat that traverses through the course 

of the cycles of Ra-Atum. 

 In spite of Garvey’s industrializing efforts, he does not bring about homeland and 

diasporan Africans’ material dependency on and freedom from the “west”.  For, these 

efforts are in fact, short lived.  By 1922 “west”ern government intervention dismantles 

the Black Star Line.   

What we can suggest at this moment is that remembering Asar can not occur 

through the materialistic measures underguirding the enslavement and colonization of 

homeland Africans.  It is therefore this attempt to industrialize in this way, that creates 

reciprocal response in this moment. For remembering Asar at the crossroads entails the 

negotiation of not only how to remember to exist within the material realm by creating 

                                                
233 Garvey, “Enclosure”, 114. 
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material conditions, but in relationship with the unseen realm.  That is, at this crossroads 

moment where existence teeters between the material and the unseen, remembering must 

also a movement towards acknowledging the unseen in relationship to existing within the 

material realm to create material conditions.   

The ultimate objective of remembering Asar at the crossroads is the retrieval of 

Asar’s non-gendered qualities that express the qualities of the unseen realm.  It is after 

Ast retrieves the scattered kht, Ast seeks the purposeful unseen, non-gendered qualities of 

which the cosmology conveys is the most important essential and primordial personality 

qualities necessary to create a and exist in a material reality.  This moment in the 

crossroads is most crucial because it is these non-gendered qualities that are the thoughts 

that influence the behaviors of the initial homo sapiens, our ancestors.234  These qualities 

of Asar are non-gendered because they reflect this non-mattered movement of Nu, 

primeval ocean, as it manifests in the ba of Asar.   It is through the ba of Ast, in the 

individual personality of Garvey that nurtures these non-gendered qualities. 

 

Remembering the Non-gendered Qualities of Asar 

  Our investigation of Garvey’s role in the retrieval of Asar’s non-gendered 

qualities is couched within his understanding about the Christian trinity.  Influenced by 

Methodist and Catholic catechism, Garvey as the ba of Ast, provides an esoteric 

interpretation of God as the Father, Son and Holy Spirit or Ghost, one that transcends 

pervasive “west”ern iconography and European historical identity. And in doing so, 

                                                
234 Bynum, The African Unconscious, 81.  He writes within that the, “world process is literally one of 
personalized spiritual forces interacting an interconnected with each other within a nonlinear causal matrix 
of space, matter, intentionality, and time.”  
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Garvey speaks to human agency in the world to create a material reality that is not 

divorced from the influence of God in the daily lives and endeavors of Africans, at home 

and abroad.  In a 1921 speech given at Liberty Hall in Kingston Jamaica he expresses 

that,  

If his God be of his race let him worship his God as he desires.  We have found a 
new ideal.  Whilst our God has no color, yet it is human to see everything through 
its own spectacles, we have only now started out and, late though it be, to see our 
God through our own spectacles.  The God of Isaac and the God of Jacob; we 
believe in the God of Ethiopia (Cheers), the everlasting God; God the father, God 
the Son and God the Holy Ghost; the one God in all ages.  That is the God we 
believe in, but we shall worship Him through the spectacles of Ethiopia.235  

 

Close reading of his perception of God gleans his prioritization of God as the non-

gendered qualities that influence the most optimal thought and behavior in the material 

realm.  For Garvey is clear that “God has no color”. 

 First, Garvey’s analysis about God as the Father makes exact even hermeneutical 

interpretation.  In John 1:1 it reads that, “In the beginning was the Word, and the Word 

was with God, and the Word was God.”236  Garvey, however, finds that God the Father is 

not just the word, but it is the initial creative potential comprising the universe. What is 

more, is that on the one hand, God is not an individual person.  On the other, human 

beings have the potential of God. In a later philosophical discourse Garvey writes that,  

He is not a person, nor a physical being.  He is spirit and He is Universal 
Intelligence.  Never deny that thee is a God.  God, being Universal Intelligence, 
created the universe out of that intelligence.  It is intelligence that creates.  Man is 
part of the creation. … It is the intelligence of man that is like God; but man’s 
intelligence is only a unitary particle of God’ Universal Intelligence.237 

 

                                                
235 Garvey, “Enclosure”, 603. 
 
237 Marcus Garvey, Message to the People: The Course of African Philosophy, ed. Tony Martin (Dover: 
Majority Press, 1986), 45. 
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What we can infer here is that God as the Father, is the supreme, overarching creative 

knowingness through which all within the universe comes into being. God the Father 

however, seemingly male centered because of Garvey’s use of He, is also that part of 

human beingness that must be tapped into in order to create civilization.  

In this way, God the Father, in relationship to human beingness in the material 

realm, is human’s ability to, “rise.”238  About this human creative potential Garvey 

continues, 

Let them know that God does not go out of his way to give people positions or 
jobs or to give them conditions such as they desire.  They must do that for 
themselves out of the fullness of nature that God has created for everybody.  God 
does not build cities, towns, nations, homes, or factories.  Men and women build 
them as all those who want them must work for themselves and pray to God to 
give them strength to do it.239 

 

In this instance, homeland and diasporan Africans’ must rely on God the Father as 

Universal Intelligence to overcome economic, social and political oppression.  It is in fact 

God working through homeland and diasporan Africans’ creativity to participate in 

mercantilism and colonial ventures to rebuild Africa, for example, is Universal 

Intelligence. 

 Second, God the Son is the material manifestation of the source of creation, God 

the Father.  In its material form, the Son is of course, Jesus Christ, and emerges out of an 

African genealogy for Garvey.  He writes,  

Never admit that that Jesus Christ was a white man, otherwise, he could not be the 
Son of God, and the God to redeem all humankind.  Jesus Christ had the blood of 
all races in his veins, and tracing the Jewish race back to Abraham and to Moses 
from which Jesus sprang through the line of Jesse, you will find Negro blood 
everywhere; therefore Jesus had mostly Negro blood in him.240 

                                                
238 Ibid., 24. 
239 Ibid. 
240 Ibid.,15. 
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Juxtaposing biblical and historical information, Garvey warns that there is a biological, 

that is, the material relationship between Christ and Universal Intelligence.  Africans 

therefore are a reflection of Jesus.   

Yet, what is more is that though God the Son is therefore distinct from “west”ern 

interpretation of an illusory European Judaic heritage, God the Son also becomes the 

example of human potential to rely on Universal Intelligence within the material realm.  

This creative Universal Intelligence works through universal love, that which binds God 

the Father, God the Son and ultimately, human beingness in the material realm.  This 

point is expressed most assuredly when Garvey writes that, “The greatest thing that 

Christ taught was love.  Love thy neighbor as thyself; do unto others as you have them do 

unto you.  In these statements are wrapped the highest ideals of Godhead.”241  We suggest 

then that Garvey’s call for homeland Africans to develop the economic, educational, and 

political infrastructure with the African continent for African people, is the process of 

negotiating being in the material realm.  It is therefore through the example of God the 

Son that homeland Africans must create infrastructure in accordance with the principles 

of love.  The impositional empiric qualities that may have once characterized ancient 

Africans, and of course, the priorities of the “west”ern empires, are at once suboptimal.242  

Diasporan ventures, for Garvey, are done in accordance with the workings of reciprocity, 

respect and humility, or the “highest ideals of the Godhead.” This sentiment suggests that 

homeland and diasporan African can return to thinking and behaving as God in the 

material realm. 

                                                
241Ibid., 51. 
242 See chapter four.   
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 Third, God as the Holy Ghost or Spirit is the essential component of homeland 

and diasporan Africans’ consciousness. It is essentially the negotiation of love in the 

world, often challenged by human desire to think and behave in accordance with ideals 

other than love.  In a most direct way, Garvey defines the Holy Spirit, or Holy Ghost as 

“goodness”.243  It is goodness in the form of the Holy Ghost or Spirit that encourages the 

most optimal way for homeland and diasporan Africans to think and behave in 

accordance with the “highest ideals of the Godhead”.  Though each person has a choice 

or what Garvey refers to as, “free will”, it is our potential to create a material reality that 

is in harmony with love and goodness.244  

We can therefore argue that Garvey’s perception of God as the Father, God the 

Son and God the Holy Ghost is the necessary identification of Asarian non-gendered 

qualities that are most reflective of the earliest and essential Southern Cradle ways in 

which homeland and diasporan Africans can reside in the material realm.245  Garvey 

encourages Africans to create a reality that is in harmony with the essence of nature, not 

unlike our ancient consciousness in the Southern Cradle. The importance of returning to 

the utilization of non-gendered qualities in a way that is similar to those prior to 

communalism, neo-communalism, empiric Africa, enslavement and colonization is key 

after Garvey retrieves the material kht. 

Garvey’s conversation about God is to contribute to righting the wrong, that is, 

bringing about this renegotiation of creating material industry in accordance with the 

most essential qualities of being, Universal Intelligence and love within a Christian 

                                                
243 Garvey, Message to the People, 52. 
244 Ibid., 52. 
245 In Civilization or Barbarism, Cheikh Anta Diop’s work suggests that the primordial African thought 
exhibits a perspective reflecting one universal source for existence, a social philosophy reflecting the 
communal nature of humanity. 
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context.   His use of Christianity is important because the essence of the self, that is, what 

we have been speaking about as the ba of Asar in its most primordial context, is 

dismembered, and homeland Africans create religion to access this consciousness and 

administer leadership power.246  It is Maat that the Christian deistic God and white 

iconographic Jesus is outside of the homeland and diasporan African self.  Therefore 

Garvey as Ast must rely on the reciprocal “west”ern religion that rationalizes 

enslavement and colonization to locate the essential qualities of what it means to 

remember African people a the crossroads, who at one time develop an African 

religiosity that they use to enliven trade, governance and primordial consciousness.  

Garvey, in a maatic way, transcends the exoteric Christian teachings for an essential 

esoteric nature bound interpretation.  In this way, we can forgive him for what may seem 

an extreme attempt to introduce Christianity to what he refers to as the “backward tribes” 

of Africa who too should be brought under one perspective about God.247  What we can 

infer here, given our above analysis, is that Garvey’s encouragement for all African 

people to believe in one God is really a call for each African person to rely on Universal 

Intelligence to create their reality, a material reality that mimics and expresses the 

essential qualities of love and goodness. In this way, homeland and diasporan Africans 

can become God?  These qualities, we can argue, are the non-gendered qualities of Asar. 

 
God and Black Supremacy 

 
 Both Athlyi Rogers and Reverend and Mrs. Fitz Balintine Pettersburgh too 

provide analysis about Asar’s non-gendered qualities.  Written in 1924 and 1927 
                                                
246 Religion in this overall context becomes a medium to control one’s material reality and the forces 
comprising existence, including the ancestors, are outside of the self.  Examples include religiosity within 
the Oyo empire for example.  
247 Garvey, Message to the People, 31. 
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respectively, The Holy Piby and The Royal Parchment Scroll of Black Supremacy carry 

within their pages, similar Garveyite theological interpretation of God.  A brief close 

reading of each reveals the transitional philosophy from Garvey to RastafarI perspectives 

on God.  However, as Garvey influences both texts, we can theorize that these writers too 

signal the ba of Ast at the crossroads where the non-gendered qualities of Asar are most 

evident just before Asar in the material form enters the Duat.   

While we have argued that because God is Universal Intelligence and that human 

beings can tap into this intelligence to create, Garvey does not necessarily suggest that 

God exists in flesh within his contemporary moment.  Though God the Son, as Jesus, is 

the expression of God in human form, for Garvey, homeland Africans are neither God, 

not Jesus, yet each person can become God through their contributions to expanding the 

material realm.  Rogers too finds that there can be, in the same way that Jesus came to 

earth, God in flesh in the contemporary moment, though he does not use the language of 

Universal Intelligence.  The Pettersburghs extend Rogers’ argument and suggest that love 

and goodness, the qualities of God, manifest in the form of Black Supremacy, the 

collective African community.   

  Exploring Rogers and the Pettersburghs’ writings, we find key points of their 

identification of the non-gendered qualities of Asar. Though Garvey seemingly only 

defines the God of Ethiopia for homeland and diasporan Africans in response to the 

impositional iconography and historical misinterpretation, both Rogers and the 

Pettersburghs are clear, so it seems, that God can unapologetically be human and divine.  

In the prophetic tradition, Rogers, for example, reinterprets the experiences of Christ 

within the bible, only to replace the European Christian idea that God is deistic with the 
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idea that God is human and living among the oppressed Diaspora Africans who are dead 

(read: Duat).  Rogers writes that,  

And it came to pass that God entered the body of an unknown dead and the dead 
became alive, then did he walk about the earth in person.  He dwelt among men 
and wrought many miracles so that the Kingdom of heaven might be verified.  He 
suffered persecution and privation as an example of what ministers of the gospel 
must suffer to maintain the kingdom of God among men.248 

 

Though Rogers makes an implicit reference to Jesus here, the passage indicates that “God 

enters the body” of an oppressed person to “wrought many miracles”. We can infer here, 

then, that God manifests in human form, and as an example for other humans to think and 

behave in an environment similar to what Garvey describes as abusive and oppressive.  

The non-gendered qualities here are those most expressive of creating miracles in the 

midst of oppression.  God therefore manifests as those who suffer and therefore struggle 

to overcome oppression. 

 Pettersburghs’ writing reveals that there is a keen relationship between the return 

of God to earth and the spiritual and material liberation of dispersed Ethiopians 

throughout the “west.”  For the Pettersburghs, they, both Queen Lula and Reverend Fritz, 

are “Alpha and the Omega”, the “King of Kings”, the beginning of creation and the end 

of creation within an Ethiopian genealogy.  They came to inform dispersed Ethiopians 

about Ethiopian resurrection.249 As such, both Pettersburghs find that they are the 

manifestation of the potential of Black Supremacy, that is, Ethiopian resurrection that 

challenges the hypocritical Christian “west,” with the creation of Black theocracy, a 

                                                
248 Athlyi Rogers, The Holy Piby: The Blackman’s Bible ed. Miguel Lorne (Chicago: Frontline Press, 
2000), 23. 
249 Reverend Fitz Petersburgh, The Royal Parchment scroll of Black Supremacy, (Kingston: Headstart, 
1996), 7. 
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divine and sincere leadership.250  Though they find themselves as the return of Ethiopian 

God, challenging “west”ern gender distinctions, they are also the return of the biblical 

male Jesus so that they can galvanize the masses against the Christian oppressive forces 

of the “west”.  As Ethiopians do not know themselves because of residing in the “west”, 

it will take a coronation, the symbolic writing of this text and the ideas within, to 

encourage Black Supremacy among these dispersed Ethiopians, according to the 

Pettersburghs.  In this way, however, if dispersed Ethiopians can too be Black 

Supremacy, a resurrection of Ethiopia through a theocracy, dispersed Ethiopians are too 

God and Jesus.251   

Though their writings do not provide the extensive interpretation that Garvey 

provides us, the Pettersburgh’s are prophetic and direct.  The institutionalization of an 

Ethiopian Black theocracy is, then, the resurrection of non-gendered qualities of Asar that 

the Pettersburghs’ find within themselves.  Dispersed Ethiopians, however, according to 

the writings, are also capable of thinking and behaving in accordance with the non-

gendered qualities, qualities which we define as Asarian qualities that are evidenced 

within the Southern Cradle.  More specifically, according to the writings, the 

Petterburghs are the reincarnation of God and Jesus and dispersed Ethiopians are too, 

according to the Pettersburgh’s, the, “Owner of Creation,” and the “Creators of Creation” 

who have had to, “wash Their Hands and Souls, Minds and Hearts from Adam-Abraham-

Anglo Saxon….252   It is thinking about the self, one that has a direct relationship with the 

creative powers in existence and an anterior homeland that not only challenges the 

western meanings and historical impact of God and Jesus in the lives of homeland and 
                                                
250 Ibid., 65. 
251 Ibid., 75. 
252 Ibid., 57. 
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diasporan Africans.  Homeland and diasporan Africans are the reincarnation of God and 

Jesus and therefore can exist in a material reality that is theocratic instead of imperialistic 

and industrial, the very patterns that oppress them. 

 

Conclusion 

We began this chapter with an introduction to the possibility that Marcus Garvey 

is the ba of Ast at the crossroads and contributes to bringing about the material 

remembering of Asar, that is, homeland and diasporan Africans, subsequent to the end of 

enslavement, yet during colonization.  For Garvey’s call for industrialization as the 

method for economic, educational, social, and political freedom for homeland and 

diasporan Africans becomes the most pronounced voice for returning to a viable 

collective African community that extends beyond the “west”, the debilitating and 

dismembering space in which homeland and diasporan Africans find themselves.   For, 

this is indeed the work of Ast who collects, along with Tehuti and Nebhet, the material 

body of Asar that Set disperses.  

What we can also conclude within this chapter of the dissertation is that Garvey’s 

writings, as well as Rogers and Pettersburgh’s brief articulations are the ba of Ast at the 

esoteric moments of the crossroads.  In the cyclical moment of retrieving the non-

gendered qualities of Asar, all three writings describing possible ways in which 20th 

century Africans, at home and abroad, should think and behave.  Though Garvey seems 

to describe, in clearer terms, the relationship between God, love, and goodness and 

diasporan Africans’ creating their material reality, Rogers and the Pettersburghs, in a 

prophetic sense, indicate more specifically that God is a living God, like Jesus, who we 
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must serve on the one hand, and who will bring about a theocracy, a divine government 

on the other.   

As Ast encourages diasporan Africans to find God among themselves for the 

development of the material world on the one hand, and the esoteric relationship between 

God and redemption of homeland and diasporan Africans on the other, we move into our 

next acts of remembering in the Duat in particular.  For calling to cultivate these non-

gendered possibilities among diasporan Africans within the material realm became the 

“RastafarI foundational writings,” Tehutian wisdom. It is the point of our concluding 

chapter, therefore, to explore the next moment in the process of remembering Asar within 

the context of RastafarI thinking about Haile Selassie I.  Relying on our cosmological 

symbols, we explore RastafarI’s conceptualization of Haile Selassie I, and the timely 

emergence of RastafarI thinking in relationship to the coronation of Haile Selassie I.  

What we may find is that RastafarI attempt to move diasporan and homeland Africans 

closer to thinking and behaving in accordance with the non-gendered qualities of Asar. 

 

 

 

 

 

 

 

 

 



 

 

157 

 
CHAPTER 6 

AUTHENTICATING HAILE SELASSIE I WITHIN RASTAFARI THOUGHT:  
RASTAFARI REMEMBER ASAR 

 

I am sure Haile Selassie I is almighty God – with no apologies. 

              -- Robert Nesta Marley 

 

Within our previous chapter, we find remembering Asar at the crossroads in the 

form of “RastafarI foundational writings.”  As ideological impetus for the emergence of 

RastafarI thinking about Haile Selassie I, we can now move from examining 

remembering Asar at the crossroads to remembering Asar within the Duat.  For, we have 

discussed in chapter five that Marcus Garvey finds that homeland Africans can access 

God, Universal Intelligence in the process of industrializing the world.  Athlyi Rogers 

and Reverend and Lulu Petersburghs find that God and Jesus can manifest not only in 

human flesh, but within them for the sole purpose of transcending the need for the very 

industry that oppresses them.  RastafarI, as we shall discuss in this chapter, find that 

when Haile Selassie I is crowned the Negus of Ethiopia in 1930, the Alpha and Omega, 

the beginning and the end, emerges onto the world stage.  

What this concluding chapter suggests is that in reading the cosmological symbols 

of Asar in the writings by RastafarI and experiences of Selassie I and RastafarI, Selassie I 

is one example of the individual ba of Asar entering the Duat.  Indeed, in the same way 

that dismembered kas and departed bas recognize Asar when Asar enters the Duat 

according to the cosmology, it is RastafarI, given our work here, that recognize Haile 

Selassie I.  As cosmological Asar signifies the possibility of the dismembered kas and 
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departed bas returning to Nu, Haile Selassie I, for RastafarI, signals the possibility of 

those who recognize him, to remember themselves one step closer to a consciousness that 

reflects the primordial Southern Cradle Asarian consciousness.  In doing so, RastafarI 

understand themselves as part of the collective body of Africans that have a collective 

destiny of returning to their original home.  In this way then, RastafarI may in fact 

embody the force of Heru, the struggle to remember.   

There are two major questions this chapter seeks to answer. The first questions 

concerns the extent to which we symbolically read RastafarI conceptualizations of Haile 

Selassie I within Leonard Howell, Emmanuel Edwards and other RastafarI writings, as a 

process of them not only unconsciously recognizing Asar in the form of Haile Selassie I, 

but moving towards, in accordance with the cycles of time, thinking and behaving as 

closer to our primordial consciousness, one in which Selassie I embodies and signals for 

RastafarI?   Our final question, and the thrust of this entire dissertation, concerns if in fact 

RastafarI’s perception of Haile Selassie I as divine, given our argumentation, is an 

authentic perspective? 

We begin this conversation by examining RastafarI’s initial recognition of Haile 

Selassie I entering the “west” in the same way that the cosmologically departed recognize 

the arrival of Ra and Asar into the Duat.  This chapter proceeds with an examination of 

how RastafarI continue to perceive Selassie I in the midst of having to negotiate 

oppositional forces that challenge his reign as Negus of Ethiopia.  We conclude this 

chapter and therefore this dissertation with how RastafarI and therefore Selassie I 

remember themselves in the deepest level of the Duat as King of Kings and Lord of the 

Perfect Black, expressions of primordial thinking and behaving.   
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The Solar Baboons: 
Articulative Wisdom, Re Music and Coming into the Light 

 
We are not clear why the transition from Garvey, Rogers and Pettersburgh’s 

perspective about the qualities of God to RastafarI perspective about Haile Selassie I as 

God occurs.  Before continuing with our examination of RastafarI thought, it is 

imperative that we explain why it is necessary and possible for what RastafarI refer to as 

God in human form, beyond the conversation of the “foundational” writers.  

The cycles of Ra-Atum impacts every experience.  We mention in chapter three 

that the Khepera moment of creation is the archetype for the multiplicity of ongoing 

cyclical experiences, all of which manifest out of Nu.   That is to say that the cycles of 

time occur “as above, so below”, at every moment, level and dimension of our existence 

in varying levels of repetitive fashion.  For example, when we think about Asar in the 

cosmology, Asar not only exists in the material realm in accordance with the cyclical 

process, but Asar remembers in the Duat in accordance with the same cyclical process.   

We can deduce then, that as the body and consciousness of the collective Asar, homeland 

and diasporan Africans, enter the Duat in the “west” to experience the process of 

remembering, so too do individual bas of Asar (like the ba of Ast) exist in human form 

and enter the Duat to experience the process of remembering.  These individual bas of 

Asar, whether they are aware of it or not, think and behave in non-gendered ways that 

project overcoming dismembering experiences that affect other kas and bas that are stuck 

in the Duat, including itself.  And as dismembering occurs as a result of negotiation in the 

terse material realm, the human form through which the ba of Asar embodies is 

biologically male, the most terse of the human form. God then, is really the non-gendered 
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qualities of Asar and the ba of Asar is the direct expression of Nu, the source of 

existence. We can now return to our discussion of RastafarI thought. 

In reviewing our cosmology, the first hour within the Duat requires that the 

departed kas and bas in the Duat recognize the coming of Asar and Ra into the Duat.  It is 

Ra-Atum, the life force of existence creating time and space, that carries Asar into this 

location.  Those who recognize Ra and Asar clarify, announce and receive Ra and Asar’s 

purpose for entrance.  According to our cosmology, this moment of recognition is the 

first act of remembering Asar in the Duat.  Recognizing, clarifying, announcing and 

receiving Ra and Asar is in fact remembering at this moment.  

The initial RastafarI text, The Promised Key by Leonard Howell, provides insight 

into how RastafarI recognize, clarify, announce and receive Ra and Asar.  While Garvey, 

Rogers and the Pettersburghs ideas are the foundational writings for conceptualizing 

ideas about non-gendered qualities, according to RastafarI discourse, the writings of 

Howell, set the template for conceptualizations of Ras TafarI Makonnen, Selassie I’s pre-

coronation name.  On November 2, 1930, Ras Tafari Makonnen is crowned His Imperial 

Majesty Haile Selassie I, Conquering Lion of the Tribe of Judah, King of Kings of 

Ethiopia and Elect of God.  Jamaican born Howell, residing in Long Island, New York 

during the most influential UNIA years, returns to Jamaica in 1932 and becomes the 

initial ba and departed ka in the Duat to suggest that Ras Tafari Makonnen is the Living 

God that both Rogers and Pettersburgh proclaim.253  For the Pettersburghs so greatly 

influence Howell’s definitive 1935 text concerning the divinity of Haile Selassie I, The 

Promised Key, that major concepts within its pages are similar to the concepts within the 
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Pettersburgh’s The Royal Parchment Scroll of Black Supremacy. Within Howell’s text, 

he replaces the idea that the Pettersburghs are the Alpha and Omega with the idea that 

Ras Tafari Makonnen and Empress Mennen are in fact now, “His and Her Majesty King 

Alpha and Queen Omega The King of Kings.”254  For with this new interpretation of 

Rogers and Pettersburghs’ idea of Alpha and Omega, Howell becomes the first to 

recognize, we can argue, that Haile Selassie I is the human example of a force that is the 

beginning and end of existence within the material realm.  We can here argue 

cosmologically that Haile Selassie I, given Howell’s ideas, is one human embodiment of 

the non-gendered qualities of thinking and behaving in the material realm or the ba of 

Asar.  As the ba of Asar reflects the timeless source of existence Nu, Selassie I is the 

beginning and end of existence. 

Using our cosmology we can further suggest that there are several more important 

experiences that take place upon Ra and Asar entering the Duat. On the one hand, solar 

baboons, the articulative wisdom, facilitate a keen awareness of the presence of Ra and 

Asar in the Duat.  For the solar baboons, “make music for Re when he enters the 

netherworld.”255  On the other hand, as creation stands upon reciprocity, the bas and 

departed kas in the Duat also begin to (re)identify themselves as a reflection of the 

potentiality of Asar. Though Ra and Asar are seemingly external manifestations of the ba 

and departed ka selves, the potential to remember themselves as Nu can occur only 

through dedication to attempting to think and behave as the most optimal potentiality of 

Asar.  We shall address the later point first. 
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Those who Garvey, Rogers, the Petterburghs, and Howell influence to recognize 

Ras Tafari Makonnen as the Living God receive and therefore (re)identfy themselves with 

him.  Reidentification occurs in varying ways.  However, we shall discuss three of the 

most substantial.  First, the issue of (re)identifying the self with the Ras TafarI occurs 

through RastafarI’s use of the ren Ras Tafari. Though Garvey nurtures diasporan 

Africans to identify themselves as the collective kht based on the significance of the term 

Ethiopia reflecting racial categorization of the black body, identifying homeland and 

Africans as more than Ethiopian is significant and speaks to the importance of this first 

hour and the ren within our Duatic experience.  For the ren is the material pronouncement 

of the ba to exist in the material form.   

Jamaicans who found Ras Tafari to be the living God shortly after the coronation 

of Ras Tafari in 1930, began to refer to themselves as RastafarI.  Obviously taking the 

precoronation name of Ras Tafari Makonnen before the Dynasty crown him Haile 

Selassie I, the meaning of this gesture has cosmological meaning.  According to a more 

recent RastafarI written text, Itations of Jamaica and I RastafarI, for one to call 

themselves RastafarI means they are, “recognizing the Emperor as the personification of 

the Incarnated Godhead on the Earth.”256  Calling oneself RastafarI, however, is not just 

about recognizing that Ras Tafari is the Living God.  It is more about, if we stay true to 

the cosmology, the process of bas and departed kas who seek an identification that 

transcends names expressive of material experiences, for they are closer to the source of 

existence.  The term Ethiopian signifies, as we discussed in chapter five, 

(re)identification and (re)unification of the black mattered body.  Calling oneself 
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RastafarI, though many RastafarI claim that Ethiopia is their ancestral home, signifies 

(re)identification with and a knowing about the essential force of existence, Ra, whether 

one in conscious about this significance or not.  Though Ras is an Amharic term for head 

or leader, if all in existence emerges from one source, then we can find relative meaning 

between the Amhara (Ras) and the Mdw Ntr term (Ra) that predates it.  Moreover, (Ta) 

means land and (af) means flesh.   Together, RasTafarI signifies the life force in flesh on 

earth.  We can suggest then that taking the name RastafarI ensures the potential for them 

as bas and departed kas to move closer towards thinking and behaving in the material 

realm in accordance with the life force that activates the existence of Asar.  

Writers of other primary texts recognize and clarify the significance of Haile 

Selassie I’s non-gendered qualities through nomenclature of Black Supremacy.  

Emmanuel Edwards in his text Black Supremacy extends Howell’s perspective on 

Selassie I as the Alpha and Omega, the beginning and end. Spiritual leader and 

representative of the Ethiopian National Congress Nyabinghi Order circa 1958 in 

Kingston Jamaica, Edwards provides the next most comprehensive primary sources of 

RastafarI thinking about Haile Selassie I. In reviewing his text Black Supremacy, 

Edwards concerns himself with clarifying the continuum between God, Christ, Haile 

Selassie I, RastafarI and Black Supremacy.  “God is love”, writes Edwards.257  He 

continues, “Christ is in flesh, the Black God is in flesh.  Not dead like the white one who 

is on the cross.  We are the sons and daughters of the Black Christ.  When you see 
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yourself you see Christ, when you love yourself you love Christ.”258  We can glean 

several points about this connective continuum.  

 First, if God is love and God manifests as Haile Selassie I, then Selassie I is love.  

The preeminent reflection about God and Christ in Black human form is Haile Selassie I, 

the representative of love that can challenge acts of non-love and injustice in the “west,” 

and, “deliver us from the hand of this wicked world,” according to Edwards.259  Second, it 

seems that when Black people recognize Selassie I as God of love in Black human form, 

they merge with him and therefore remember themselves as love as well.  Blurring 

distinctions between God, Christ, Selassie I and RastafarI, Edwards suggests then that 

when one remembers, that is, when one recognizes and receives or loves Selassie I, God 

in Black flesh, one recognizes and receives or loves oneself and therefore others.   Black 

Supremacy, then, is love that not only manifests in the form of Haile Selassie I, but in the 

love of the Black self. 260 

We have discussed in chapter four that once the departed in the Duat recognize 

and (re)identify with Asar and Ra in the Duat, great transformative and transcendent 

rejoicing occurs.  Rejoicing at the sight of Ra and Asar encourages the life force of Asar 

to remember in the Duat.   

We can argue here then that there are two interrelated experiences when RastafarI 

rejoice about Asar entering the Duat, both of which indicate their desire to reflect the 

non-gendered qualities of Haile Selassie I.  The first experience of rejoicing in response 

to Haile Selassie I occurs subsequent to his coronation as Negus of Ethiopia through 
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RastafarI utilization of “word, sound and power”.261  The second experience occurs with 

participation in the ancient ritual Nyabinghi.262  Concerning the former, RastafarI use  

word, sound and power, to suggest a keen awareness that the same creative energy that 

creates time and space, can also be accessed through human will to unify with the source 

of existence or separate from it. In particularly, RastafarI define word, sound and power, 

as, “positive vibrating speech.”263  In this way, RastafarI, according to Itations of Jamaica 

and I RastafarI,   

emphasize the unity of all mankind who stand for truth and right, the word “you” 
is eliminated as divisive and separating “I” from “I”.  “I &I” is therefore used 
instead of “you”, “we”, “they”, “them”, “theirs”, and “us”. “He and “she” are also 
eliminated as they are considered too cold and distant.  I&I shows not only the 
unity of I with I but also with the Most I (High) Jah RastafarI, thus making one 
endless I in the circle of time.264 
 

Desiring to challenge the dominant English language, given its imposition as part of the 

“west” ern and Duatic process, signals a knowingnes, a wisdom, of not only the power of 

language, but that alternative language usage brings one closer to the source of 

themselves that transcends the oppression in the Duat.  By doing so, RastafarI create a 

direct relationship between themselves and RastafarI, a “I” is the signifier of unity within 

Ras TafarI’s name.  

In this way, RastafarI are encouraging themselves to move closer to remembering 

Haile Selassie I and therefore love. And if we stay true to our symbols, by using word, 

sound and power RastafarI are in fact, remembering themselves as love, the oneness that 

is the source of existence.  

                                                
261 Itations of Jamaica and I RastafarI 
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 Similarly, the ritual of Nyabinghi asserts transcending power of the self for 

RastafarI. Originating in Kigezi, Uganda as a spirit ritual of drumming, dancing and 

chanting, the ritual prepares warriors for battle.  Queen Muhumusa and other Kigezi 

women use it most noticeably during the expanse of about twenty years against their fight 

against British colonial imposition.265  Meaning death to the white oppressors, and 

originating through the ritual administration of women, we can consider that the 

Nyabinghi may be the force of Ast as well.  For, Ast manifests as the nurturing, 

enlivening source manifesting as ritual, through which remembering Asar can occur, 

beyond oppression of/in the “west”.  RastafarI, then, when using Nyabinghi, nurture the 

possibility of creating a relationship with Haile Selassie I and therefore the ba of Asar. 

RastafarI literature suggests that Emmanuel Edwards convenes the initial 

diasporan official convention of Nyabinghi in Jamaica.  The purpose of the ritual is to 

wait for their return to Africa as Garvey intimates and Selassie I grants.266  In 1955, the 

representatives of the Ethiopian World Federation (EWF) arrive in Kingston Jamaica to 

announce that RastafarI could return to Ethiopia.  As the EWF is an organization Haile 

Selassie I establishes in New York during 1937, its organizational purpose is to provide 

pan-African support for him and his country during the Italian invasion. Through this 

organization Selassie I grants to the African world 500 acres of land in Shashemene, 

Ethiopia as gratitude for Diasporan support during the invasion.267  Edwards’ therefore 

believes that a fleet of ships will soon arrive at Jamaica’s ports so that 300 or so 

drumming, chanting, singing, praying, and dancing RastafarI participating in this 
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267 Christine Graham, “Repatriation: Africa in the Horizon”, 
http://www.uvm.edu/~debate/dreadlibrary/graham.html. 
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Nyabinghi or “Groundation” can return to Ethiopia.  For twenty days RastafarI wait to be 

taken out of the “west” and reunite with Ras TafarI.268  What we can argue, therefore, is 

that this initial Nyabinghi in Jamaica is a ritual through which RastafarI can anticipate 

return out of the confines of the “west” (read: Duat) to Shashemene.  

Explanation of the significance of returning to Shashemene is in order before we 

continue with our conversation about Nyabinghi.   Turning to a RastafarI prayer gives 

source information about this return to a physical location.  We read that,  

Princess shall come out of Egypt; Ethiopia shall stretch forth her hand unto God. 
Oh thou God of Ethiopia, thou God of divine Majesty, they spirit come within our 
hearts to dwell in the parts of righteousness. That the hungry be fed, the sick 
nourished, the aged protected, and the infant cared for. Teach us love and loyalty 
as it is in Zion. Deliver us from the hands of our enemy that we may prove 
faithful for the last day, when our enemy has passed, and decayed in the depth of 
the sea or in the belly of the beast.  O' Give us a place in they Kingdom forever 
and ever.  So we hail our God Selassie I, Jehovah God Rastafari, Almighty God, 
Rastafari great and terrible God Rastafari.  Who sit in Zion and reigned in the 
hearts of men, and women; hear and bless us and sanctify, and cause they loving 
face to shine up on us thy children that we may be saved.  
Selah.269 

RastafarI find that, according to Itations of Jamaica and I RastafarI, Zion is “Africa and 

Ithiopia, the home of the Afrikan to which the Rastafari seek repatriation through the 

promised Exodus from Babylon; the return to the righteous way of life and living.”270   

More specifically, it is where Haile Selassie I reigns, in Ethiopia, a landspace that the 

“west” or for RastafarI, Babylon never demarcates. And given that Selassie I grants 

Shashemene as land on which diasporans can repatriate, RastafarI find Shashemene to be 

Zion in particular.  Using our symbolic approach, cosmologically, Zion therefore is that 

primordial landmass or what we refer to as the Southern Cradle that is simultaneously 
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located within the Ra moment and the deepest level of the Duat as source creation of 

human beings. 271 

 It is also within this context of primordial land space where Zion also signals the 

possibility of RastafarI “coming forth into light” of consciousness.  If we argue that what 

RastafarI seek is a return to the source of their physical creation in terms of geographical 

land space, we can therefore suggest that what RastafarI also seek is the return to the 

primordial thought and behavior that occurs within what we have discussed as the 

Southern Cradle environment.  It is here in Zion where RastafarI suggest that a 

consciousness abounds to the extent that “the hungry are fed, the sick nourished, the aged 

protected, and the infant cared for”.  Zion encourages a primordial consciousness of love 

and “unity of all mankind”. We can now return to our conversation about the ritual 

Nyabinghi.  

Since the time of Edwards’ Nyabinghi or Groundation,’ this ritual has come to 

facilitate transcendence of RastafarI consciousness as well.  No longer necessarily 

concerned with using Nyabinghi to facilitate the immediate physical repatriation out of 

the “west”, RastafarI hold Nyabinghi’s on “RastafarI Commemoration Days” such as 

                                                
271 Africa is the continuation and center of the contemporary dispersed landmasses that comprise our 
contemporary continental placements.  We find that the location of each continent adheres to the 
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significant land mass.  Using Diop, we suggest that a reciprocal relationship exists between first humans 
and their environment, and therefore suggest that a oness exists between human beings and nature, one 
which reflects the most optimal and unconscious ways of thinking and behaving in the material realm. It is 
this way of thinking and behaving that we can argue, given our symbolic approach, that it is the essence of 
thinking and behaving as Asar, or what we know as the collective unconscious.  We can therefore conclude 
that the collective unconsciousness signals that homeland Africans are Asar. 
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Ethiopian Christmas, Haile Selassie I’s day of birth and the Coronation of Haile Selassie 

I, for example.  The purpose of Nyabinghis is to elevate participants’ consciousness to 

experience the love that Ras TafarI as Haile Selassie I engenders. This moment therefore 

is an act of challenging oppression of the “west”, one which opposes love.272   

Similar to Queen Muhumusa’s ritualized preparation for battling European 

imposition and Edwards’ ritualized preparation for leaving oppression, RastafarI 

participating in Nyabinghis attempt to transcend their oppressive experience in the “west” 

by experiencing love.  Performing around an alter donning pictures of Selassie I, 

vegetation and scriptures, among other symbolic items,  the RastafarI drum, chant, dance 

and smoke holy herbs, the objectives of which cultivate transformation, as Ras Steven 

suggests, “spiritually and non-violently.” 273   

In speaking about this transformative power of Nyabinghi, Ras Iah C reveals the 

essence of thinking and behaving beyond the confines of the “west”.  RastafarI, during 

Nyabinghi, “come forth into the light”.  That is, RastafarI functions in a way similar to 

the way in which the Anu discuss that the departed ones rely on song and dance when 

they recognize that Asar and Ra enter the Duat.  In doing so, RastafarI use their potential 

to become Ra and Asar as well; a reuniting occurs.  Ras Iah C suggests:  

During Iyahbinghi Issembly, InI reveal true heart love for Haile I by jumping and 
chanting higher.   Triumphant!  Beat harps fiercer than man of lesser faith.  O 
what a roaring thunda InI utter from out of InI mouth.  When Bonhgi Ises go up 
InI enthusiasm for InI Creator put InI inna trance.  Transform InI flesh into a 
divine temple of love of the Almighty Jah Rastafari.  In such a trance, overcome 
with joy, InI excel and exceed the mundane world of physical sense 
gratification.274 
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The purpose of the Nyabinghi, then, if understood through our symbolic 

approach, is for RastafarI to nurture their power to transcend from the oppressive, 

dismembered state in the Duat for the depths of Nu, the non-gendered qualities of a love 

consciousness.  Ras Steven summarizes this point.  He writes, “Like sleep-consciousness, 

mystical-consciousness naturally arises when waking-consciousness fades under the 

appropriate circumstances.”275  This trance state is, Ras continues, “the process of 

suspending waking-consciousness, of intentionally but effortlessly putting aside the lower 

self and calmly accepting a new mode of consciousness.”276  In a trance state, RastafarI 

become the unifying love expressing Nu, oneness of creation.  For RastafarI who wish to 

allow their black bodies to become vessels for love, they overcome the segregative and 

oppressive confines of the human sensory experience within the material realm and 

within the flesh.  This experience of love is the same experience as “coming into the 

light” of the consciousness of Asar that we describe in Chapter four. Through this ritual 

objective, RastafarI, in the service of Haile Selassie I, move their consciousness closer 

towards that Southern Cradle primordial way of thinking.  Below, we shall now discuss 

how the moment in Rasteau attempts to thwart remembering Asar in the Duat.    

 
 

Haile Selassie I in Exile: 
Asar in Rasteau 

 
 The Rasteau moment within the Duat is important for identifying several intricate 

experiences reflecting the projection of the Tem moment within the material realm.  For, 

the Rasteau is the hour prior to the deepest level of the Duat, where Asar, including the 

departed kas and bas, undergo a separation from the “light of Ra”, of which all wish to 
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understand and bond with. This moment is characterized by, according to the Amduat, 

serpent monsters, some with several heads, or with legs and wings to emphasize their 

ability to move around quickly.  And it is these oppositional forces of sorts that impact, 

not only RastafarI thinking about Haile Selassie I, but RastafarI experiential reality.  Our 

symbolic approach helps us explain this Rasteau moment.  

 First, the Rasteau is a necessarily treacherous location where serpents challenge 

Ra and Asar.  According to the Amduat, serpents create a lake of fire that is pervasive 

within this moment, thereby challenging the relationship between Ra, the life force of 

existence, Asar and those who remember Asar during the first hour. We can therefore 

suggest that one experience expressive of a Rasteau moment is when in 1936 the serpents 

challenge Haile Selassie I and the Ethiopian people, creating a lake of fire. RastafarI 

Imani Kali-Nyah in Italy’s War Crimes in Ethiopia 1935-1941 includes an eye witness 

account of this lake of fire Italy’s army creates under the direction of Benito Mussolini.  

Because of its’ significance in describing the Rasteau moment, we read in its entirety 

that,  

Revolvers, truncheons, rifles and daggers were used to murder unarmed Black 
people, of both sexes and all ages.  Every Black person seen was arrested, 
bundled into a lorry and killed, either in the lorry or near the Emperor’s Palace… 
Ethiopian homes were searched and then burnt with their inhabitants inside.   To 
quicken the flames, bensine and oil were used in great quantities…. The streets 
were burned down, and if any of the occupants of the house ran out from the 
flames, they were machine-gunned or stabled with cries of “Duce! Duce!”277  
 

RastafarI Jahson Atiba Alemu I further explains Italy’s Benito Mussolini war making on 

Haile Selassie I and Ethiopian people.  In The RastafarI Ible, he writes,  

 

                                                
277 Imani Kali-Nyah, Italy’s War Crimes in Ethiopia 1935-1941, (nc: Ethiopian Holocaust Remembrance 
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Under the fascist Dictator Benito Mussolini, the Duce, invaded Ethiopia and 
sought to bring Africa’s only independent nation under Fascist domination.  
Facing imminent defeat, in 1936 His Majesty went, after counseling with the 
nobility, to the League of Nations to plead Ethiopia’s cause while the army and 
population continued the national resistance struggle..... Indecision and ineffective 
sanctions by the European nations made it easier for the Italians, and his Majesty 
remained in exile in England, as Italy continued her forced occupation of 
Ethiopia. … on May 5, 1941, the fifth anniversary of the Fascist occupation, the 
Emperor triumphantly re-entered the capital of Addis Ababa.278 

 

Within the cosmological context, Selassie I as the ba of Asar, goes into exile in 1941 as a 

result of the fire.  He is no longer reigning as Negus.  It is at this moment therefore, 

where the serpents attempt to challenge RastafarI perception of Selassie I.  In fact, many 

within the “west” find that Selassie I’s choice to reside in exile signals that he abandons 

his people and throne, and therefore the only sovereign country in Africa.279  But even 

though RastafarI no longer see their life force, Ra(s) TafarI reigning on the throne, many 

RastafarI stay true to their perception of Selassie I because he continues to challenge 

Mussolini from Europe.   We shall discuss the later significant point in detail as it relates 

to Selassie I’s function as the ba of Asar by first discussing Selassie I’s actions that bring 

about his Tem moment.   

 We mention above that the Rasteau moment is the reciprocal experience of what 

occurs within the Tem moment of existence within the material realm.  Similar to Asar 

dealing with Maatic action in Ra moment and bringing about his Tem moment, Selassie I 

too creates this Tem moment.  If we recap Asar’s functioning within the material realm 

during the Ra moment, according to the cosmology, Asar sleeps with Nebhet and creates 

Anpu, discernment that opens the way out of the Ra stage of existence into the Duat.  If 
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we examine some of the policies that Haile Selassie I initiates, we too find that Selassie I 

engages with the “west” prior to the 1936 Italian invasion. The point here is that Haile 

Selassie I brings about the Maatic response of the Italian invasion, creating his experience 

within the Rasteau. 

 Of particular importance to our argument concerns Selassie I’s quest for 

modernization.  Though Selassie I emerges as the only representative out of a landspace 

that is not colonized by the “west”, Selassie participates in acts of intracolonialism, not 

unlike Italy’s invasion and European colonization.  For, prior to the onset of 1936, 

Selassie I continues to develop Ethiopia within an international western infrastructure.   

Ethiopian historian Teshale Tibebu writes that Selassie I encourages the, “modern 

bureaucratic state, with its integration into the capitalist world economic, development of 

commodity production and circulation, rapid growth of urbanization and modern means 

of communication, establishment of modern educational institutions, dissolution of 

regional armies- in short, “modernization”…. 280 Moreover, and most importantly, 

modern “development” emerges only after the territorial expansion of the Ethiopian 

Orthodox Christian Solomonic Dynastic Amhara speaking language group by means of 

military war on and pillaging of innocent Oromo and other language groups.   In fact, this 

territorial expansion is what ensures the creation of a sovereign Ethiopia because of their 

ability to negotiate boundaries with the French.281  We can argue, therefore, that given the 

workings of Maat and the movement of Ra-Atum, it is the composite of the above actions 

within the Tem moments that bring about Italy’s plans for colonialism and modernization 

by means of war. 
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It is at this moment within the Rasteau where Asar attempts to overcome the 

serpents, a moment that substantiate Selassie I’s divine status for RastafarI.  Haile 

Selassie I attempts to challenge the atrocities within his country on an international level.  

 Using biblical metaphor of the seven seals found with the bible’s chapter, Revelations, 

Ras Salassi suggests that one way in which he is sure that Selassie I is the return of Jesus 

is because when Selassie I addresses the League of Nations about Ethiopian genocide at 

the hands of Italian aggression, Selassie I fulfills biblical prophesy.282 For Ras Salassi, 

this moment substantiates that Selassie I is God.  Our symbolic approach, however, 

suggests that when Selassie I asks the League of Nations on June 30, 1936 to either 

charge Italy with violating the League’s Collective Security Covenant or to provide 

Ethiopia with weapons to fight Italy283, he is in fact functioning as Asar in Rasteau.  For 

Selassie speaks about the workings of Maat when warning the League that if they do not 

uphold the bylaws of the League, “God and history will remember your judgment.”284  

Turning to our cosmology for clarification, Ra “issues his orders to those of the 

underworld, during their death, hoping that the kas hear and obey.”  Though our initial 

perspective is that the kas are those of African people including RastafarI in the Duat, we 

can also read, however, that in this instance the dead kas are Europe and the League of 

Nations who support Italy or in other words, all those reside in the “west”.  

 What is more is that though Selassie I is in exile, a relationship remains between 

himself and homeland and diasporan Africans in the Duat.  Our cosmology suggests that 

though those in the Duat can not see Ra, they still hear his voice.  Two important points 
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are key here.  First, Africans’ throughout the world rally support for Selassie I and 

Ethiopia. In particular, many wish to fight alongside Ethiopians to defeat Italy, as 

homeland and diasporan African feel that it is a racist war in which they must defend 

African identity and pride on the world stage.285  Second, as a result of this initial support 

for Ethiopia, Dr. Malaku Bayen, representative of Selassie I, begins The Ethiopian World 

Federation (EWF) in New York in 1937 for the express purpose of monetary and 

emotional support to Ethiopian victims of exterminating practices at the hands of 

Mussolini.286  Third, the result of the initial formation of the EWF is the later emergence 

of a RastafarI community in Jamaica during the late 1950’s.  In this way, the life force of 

Ra in the form of Selassie I continues to not only encourage financial and emotional 

relationship between dispersed Asar or homeland and diasporan Africans, but develop 

consciousness among those who become RastafarI under the EWF, an organization that 

strives for repatriation to Zion and thinking and behaving with love as methods to 

challenge the “west”.   

 

King of Kings and Lord of the Perfect Black: 
Remembering Asar in Amentet 

 
What are the specificities within RastafarI discourse that renders Ras TafarI an 

expression of the ba of Asar after his moment in Rasteau?  It is the moment in Amentet, 

the deepest level of the Duat, where Asar reunites with Ra and becomes King of Kings 

and Lord of the Perfect Black, according to our cosmology.  For, Ra and Asar have 

overcome the serpents and now reign in the Amentet forever.  To best explain the 
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symbols in relationship to RastafarI perception of Haile Selassie I, we shall begin by 

returning to Leonard Howell’s Promised Key. 

  Howell’s description of Ras Tafari Makonnen is very exact, exemplifying that 

Haile Selassie I emerges as King of Kings.  While Garvey’s God is Universal 

Intelligence, for Howell, “His Majesty Ras Tafari is the head over all man for he is the 

Supreme God. His is the fullness of him that fills all in all.”287 Howell’s terminology 

emerges directly from Ras TafarI’s coronation name, Haile Selassie I King of Kings, 

Lord of Lords, Conquering Lion of Judah and the Elect of God.  What we can glean from 

this excerpt in relationship to Selassie I’s coronation name is that the qualities in which 

Howell suggests Ras Tafari embodies, correlates with non-gendered qualities and 

function of Asar in Amentet.  As Supreme God, according to Howell, Ras Tafari 

Makonnen reemerges as the only divine leader king amongst the expanse of the colonized 

homeland communities, after his stint in exile.288  We can suggest then that for Howell, 

Selassie I emerges as “head over all man”.289   For only a Supreme God can engineer the 

capabilities to emerge amidst what Howell finds to be the, “Money powers [who] are the 

bulwarks of their organization and [who have] used the religious elements as a smoke 

screen to keep the people in ignorance of the truth….”290   

 This point is made especially clear in Howell’s rationalization of Selassie I as the 

living God.  Though, again, Rogers and the Pettersbughs have set the template upon 

which Howell extends his argument that Selassie I is the living God, it is the “west’s” 

actions in response to Ras Tafari Makonnen’s coronation as Negus that substantiates 
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Howell’s idea that Selassie I is King of Kings.  Howell writes that, even the Duke of 

Gloucester, “fell down on bending knees before His Majesty Ras Tafari the King of 

Kings and Lords of Lords and spoke in a loud voice and said… Master, Master my 

father… is unable to come and he said that he will serve you to the Master.”291  Howell 

speaks to the idea that even those who have worked diligently to construct the Duat, and 

dismembered, colonized, and oppressed homeland and diaspora Africans, must now 

recognize the presence of an essential force that undergirds and exemplifies anterior 

thinking and behaving- “master my father”. 

In more specific terms, Selassie I’s emergence signals the return of the living God 

who comes to transform the commercial, economic and social ills engulfing homeland 

and diasporan Africans in the Duat.  Howell writes, “Now my dear people let this be our 

goal, forward to the King of Kings must be the cry of our social hope. Forward to the 

King of Kings to purify our social standards and our way of living, and rebuild and 

inspire our character.” 292 Though Garvey decries that homeland and diasporan Africans 

must find God within themselves as Universal Intelligence to create industry as method 

to transform social ills, in the thinking of Rogers and the Pettersburghs, Howell asserts 

that it is Selassie I as the living God and King of Kings who will transform infrastructure, 

including homeland and diasporans ways of thinking and being in the world.  Though 

Howell’s work is not clear about his definition of character, he is clear that Selassie I as 

King of Kings can provide, “code of Laws from the mount demanding absolute Love, 
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Purity, Honesty, and Truthfulness.”293  We can read, then, because of our symbolic 

approach, that Ras Tafari Makonnen as King of Kings is the ba of Asar. 

It is in this instance where the difference between remembering Asar at crossroads 

and remembering Asar in the depths of the Amentet occurs. Garvey as the ba of Ast 

clearly indicates that it is an internal process of relying on God to remember the 

collective self in the material realm through material ingenuity. This idea here is the 

reciprocal experience of pre-colonial African empiric spaces that we can argue 

contributes to the creation of our maafic reality because many homeland Africans 

prioritize material accumulations at the expense of communal production and nature to 

nature thinking.  With the coronation of Ras Tafari Makonnen as King of Kings, the bas 

and departed kas who recognize Ras Tafari find remembering to be that which occurs 

beyond the confines of creating material industry. What is most important, so it seems, is 

to reside in the material realm under a theocracy which, “In this name alone will,” writes, 

Howell, “black people receive happiness.”294  Selassie I, then, given Howell’s 

interpretation, is the Lord of the Perfect Black.  Like Asar who signifies perfect blackness 

as the Lord of the Perfect Black because he returns to the source of existence, a 

consciousness of unification and oneness as the source of life, of  which the Anu describe 

as a vast sea of living blackness.  What Selassie I represents for RastafarI is that 

industrial development is not as crucial for freedom from the “west”.  What is most 

imperative for “black people” to experience freedom from the “west” and (re) unification 

with the source of their existence is to live in accordance with qualities that Selassie I 
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represents- divinely inspired happiness.  Emmanuel Edwards’ Black Supremacy and love 

is this same idea.  

What we infer from our above analysis is that RastafarI thinking about Selassie I 

reining forever as the Lord of the Perfect Black means that Selassie I lives forever.  But 

Selassie I’s transition from the material seen realm is what in fact reinforces and ensures 

his reign for RastafarI.  Similar to the idea of Black Supremacy that the Pettersburghs and 

Edwards espouse, many RastafarI find that the material realm of the “west” does not 

confine the meaning of Selassie to his material presence as reigning Negus and Lord of 

the Perfect Black.  This is especially the case after disgruntled Marxist student Menguistu 

Selassie Mariam and his allies depose 83 year old Haile Selassie I on November 12, 1974 

and murder him on August 28, 1975; his final resting place, however, is a mystery.295  In 

response to the deposition, murder and undisclosed resting place, RastafarI immediately 

turn within themselves to affectively reason about what RastafarI consider the untimely 

disappearance of Selassie I from the material realm.  Recounting his interactions with 

RastafarI in 1975 Jamaica, Anthropologist Leonard Barrett writes,  

It is rumored that Haile Selassie I was buried in dishonor, without the blessings of 
the Ethiopian Orthodox Church.  No one has been able to locate his resting 
place…. The news of Haile Selassie’s death sent the Rastafarian into deep 
meditation, but there was no outward manifestation of sorrow.  To the 
Rastafarians, death is not a factor.  Death only comes to the people of Babylon, 
who are already dead.296 

 

  To reign forever also suggests RastafarI’s perception about the cycles of 

existence as possibility for Selassie I to reign forever as the Lord of the Perfect Black. 

With the 1970’s internationalization of recorded Nyabinghi music under the name of Jah 
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Music, better known as reggae music, Selassie I reigns forever.297  When in 1976 Jah 

music’s international ambassador Robert Nesta Marley records the song, Jah Lives, 

RastafarI sentiments, are clear.   Though many claim, “Rasta your God is dead”, Marley 

responds with, “Let Jah arise… Now that the enemies are scattered…”298  His articulative 

wisdom asserts that those who do not have the consciousness to recognize that God, in 

the form of Selassie I are in fact  unquestionably enemies, or those in the “west” who are 

not ready to remember themselves in relationship to the significance of Haile Selassie I.   

Their skepticism, however, is purposeful for Marley.  For now those in the Duat 

who are opposed to Selassie I after his passing from the material realm can no longer 

pose as an obstacle for Selassie I to reign.  For Selassie exists across and within time and 

space forever.  About this process Marley confirms in an interview with Ian McCan that, 

“Selassie – I, you can check him so.  Cos if see eighty-three today, tomorrow you see him 

and he twenty-eight.  And next morning him a baby, and today him a bird.”299  Though no 

longer in the material realm as physical Negus, Selassie I can “rise” forever as the source 

of existence manifesting in nature.  

RastafarI persistence to live in accordance with love to overcome their social and 

political circumstances signals Selassie I’s everlasting reign.  In specific terms, Marley 

finds this to be the dilemma that Selassie I’s transition incites. Speaking to McCann 

again, Marley assuredly declares,  

Them on the news say that our God is dead… Them don’t understand… We’re 
gonna chase those crazy baldheads outta town. That’s about the system and things 
what happed around here.  Like for instance, we build the cabin, we plant the 
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corn, our people slave for this country. Now, you know what I mean, today they 
look upon me with a scorn.300  

 

In reference to eliminating the suffering in Jamaica in particular, those who insist on 

challenging the European legacy of colonial domination keep Selassie I alive within their 

consciousness.  Writing about this process in which RastafarI experience in Jamaica, 

Dennis Forsythe correctly writes that RastafarI, “assert that this quest for an appropriate 

self-image and self –knowledge is the key to enduring progress and real growth – both 

individual and collective- and that is a more appropriate cornerstone for achieving social 

stability and order, and life itself.”301  We conclude, then, given our symbolic approach, 

that RastafarI attempt to think in accordance with love, self knowledge and understanding 

in efforts to overcome societal injustice within the “west”.  This desire to think in this 

way is in fact Selassie I reigning in Amentet forever.  RastafarI, then, are too Heru, the 

struggle to exist as the ba of Asar and the desire to think and behave as the “perfect 

black”, the deepest level of Nu while residing in the Duat.   

This too therefore is remembering Asar, a consciousness that is another step 

closer to thinking and existing with the consciousness among our ancestral homo sapiens 

in the Southern Cradle, where humans exist in accordance with source of existence, Nu, 

or in more familiar terms, love. RastafarI thinking about Selassie I as divine is therefore 

an authentic perspective and neither ahistorical nor blasphemy.  For its emergence occurs 

in accordance with the structure, origin and laws of the African universe.  
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