



























































Line 5:
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Initiates were cleansed; rooster blood was given to the bongé
drum / Ori Bibi was consecrated / the Ekue was powerful.

In Abakui:

obonékue = initiate

efién = blood

enkiko = rooster

Bibi = Ibibid, an ethniclinguistic term
barori = strong

[enkiko] Ekiko-unen = he cock, the male of the domestic fowl
{Goldie 1964:72)

<bongé> Bongé ékue = Mbongo Ekomo Ekpé (Ekomo = drum)
(O. Edem, personal communication, 2001)

<bongé> ebonko = the fifth grade of Ekpé in Calabar; also the
chief of the four lower grades (Connell, personal communica-
tion)

<Ori Bibi> Orgn =a town, a people,and a language ; Bibi = Ibibio:
a people and 2 language.

The Oron pronunciation of Ibibio is Ibibi. Both groups are found

on the west bank of the Cross River (Connell, personal communi-

cation, 2002).

India Abakua / Makanika Aya gasigama / Erendi6 Yamba oré /
Eriete [Morua] Yeregibia / [Akama] Eribé,21

Morui chanted when the Exib6 drum was consecrated in OQrii.

In Abakua:

india = birth

Makanika = nkanika (bells)

Aya gasigama = I will be loyal till death (an oath)

akama Eribé
Kama = word, to speak.
Kama ribé= speak through the Eribé [drum]” (Cabrera
1958:82}.

[Morud] Mu’-ru-a = “The name of an officer possessed by the
three highest grades in Egbo [Ekpé], who goes as a mourner
to the funeral of any one who dies free of these grades,
and... and howls” (Goldie 1964:196).

[Morua] Murta = one of the degrees of Ekpe cult; during the
coronation of an Qbon, the Murua and Idem Ikwo are the
first to start the coronation celebrations (Aye 1991:86).
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[akamd] enkame = to call (O. Edem, personal communication,
2001)

The next passage segues from a discussion of West African mythology to
that of a ritual lineage established in Cuba in 1840.

Line 6: <Munyanga Efé> <[Efori] [nkomén]> / <Eforisiin sankébio Ita
Amananyuao> / <obonsiro Ekue awarariansa engoémo:.

The alliance between the groups Munyanga Efé, Efori Nkomén,
Isun Ef$, Ita Amanayuio was authorized through symbols drawn
by Empego.

These groups are from the same Ef6 lineage begat in Havana in 1840 with
the founding of Eféri Nkomén.

In Abakua:

ef6ri = herbal arts

nkomén = drum

eféri nkomén = powerful drum (see Cabrera 1958: 38)
obonsiro = family

awarariansa = alliance

engbémo = chalk used to authorize consecrations

<Munyinga Ef6> Me Uyanga Efot = people of Uyanga, a town in
the Cross River Basin” {(O. Edem, personal communication,
2001)

<Ef6r nkomén> Efri = to blow; ekomo = drum.
“Used to introduce a sanction, for example, to stop the mis-
sionaries from preaching or forbidding anyone to do busi-
ness with them” (O. Edem, personal communication, 2001}).
For example, in a 1788 diary entry Antera Duke wrote: “I
took 2 Ekpe drums and blew to forbid any men to sleep in
the houses” {cited in Forde 1956:64).

[Eféri] Fri = to blow with the mouth, to breathe (Goldie
1964:106)

The interpretation of the Efik ¢fri as to blow or sound the drum of author-
ity, and the Cuban efori as herbal axts (literally, witchcraft), is admittedly
tenuous. Abakud mythology tells that Efori was a people and place in
Usagaré where the original ceremonial herbs were gathered.

[nkomén] e-kom-g = short drum, the Egbo (P:‘kpé) drum (Goldie
1964:73; Aye 1991:30)
<Eforisin sankébio Ita Amananyuio> Efe usun esan ke obio ita
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amananyuao = phrase describing an incident in which the
people of Yuanga first went into a town of Ita (O. Edem, per-
sonal commumcauon, 2001)

<obonsiro Ekue awarariansa _engémo> Obon iso Ekpé awawari
ansa ekomo = a special Ekpé was then brought out (O.
Edem, personal communication, 2001). In other words,
Edem identifies this as an entire phrase in Efik, using the
appropriate hyperbolic language.

Line 7: Erendié <Isun Efé>, ebongé Eféri Nkomon.

The group Istin Ef6 was born from that of Eféri Nkémon
o7, literal meaning,
Isun Efé was born through the Bongé drum of Eféri Nkomon.

<Isun Efé> = Efot land (O. Edem, personal communication, 2001)

Using a ceremonial call and response structured with polyrhythmic percus-
sion, Diaz extolled Abakui mythology and contemporary ritual lineages. By
demonstrating knowledge without revealing intimate ritzal procedure, Diaz
added a new dimension to the Abakua presence in Cuban popular music.

Another arrangement by Diaz, “Enyenisén Enkama 2" (Yoruba Andabo
1997), continues his explorations into Abakui mythology. Abakué leader-
ship believe that the Ef6 (Efut) founded the society in West Afirica; the Efik
were believed to have joined the society later. 22 While Cuban narratives
relate Efut origins, several West African narratives claim Ejagham origins
for Ekpé, which was eventually transmitted to the Efik through Usak Edet
(Usagaré). Talbot (1912:37) wrote that the Ejagham “claim to have origi-
nated the whole idea” of Ekpé; later “Efut in the South Cameroons, start-
ed a similar society,” while still later “the Efiks of Calabar... founded the
Ekkpe Club.” Latham (1973:36) wrote that circa 1750, “one of the first Efik
settlers at Creek Town ... is said to have bought the Ekpe secrets from... a
man from Usak Edet.” According to Jones (1956:1253), “In addition to [the]
Efik communities there were resident in the Old Calabar area two distinct
and older elements, the Efut and the Qua [Ejagham).” The Efik received
Ekpé from “the neighboring Qual[,] who said they brought it with them
from the Ekoi [Ejagham] homeland” (Jones 1956:136; 1963:19).23

By reexamining the tratados, Diaz highlights the role of Efi ancestors in
the history of Cross River Ekpé, in effect offering a revision of the West
African mythology. Since Diaz is a leading member of an Abakui group
derived from Efi traditions, this arrangement is no simple exercise, but
part of an extended conversation about the role of West African ethnicity
in F:‘kpé/ Abakud and Cuban history. In this recording, Diaz identifies him-
self as a leader of his group whose role is that of Moni Bonksd, the player of
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the ceremonial Efik bonkd drum. Connell (personal communication, 2002)
identifies “Moni Bonké” as possibly derived from Muni, a term for an Efut
chief in Calabar; it has also been identified as “the exalted position of
Ebunko, vice-chairman of Fkpe’ (Latham 1973:39).24

This composition is meant to convey that in West Africa, the Efi knew
about the “secret” of the sacred “Fish Tanze” before it was caught by the
Ef6. Furthermore, without the Efik contributions (in the form of music,
instruments, masquerade ensembles, and specific ritual leaders), the soci-
ety would not function as it does today. The message is: “Peace and unity;
we are family, let’s get along as equals.” In other words, the Ef6 should not
feel superior because of the legend that they founded the society.

After greeting the chorus, Diaz begins:

Sixth Chant
Line 1: <Abasi menguame enkrukoro>.

We are united with the blessings of God,
or,
God watches over all.

In Efik,
guime = kpeme = watch (over)
enkrikoro = kpukpuru = all

Line 2: <Enkrikoro <[enyéne]> Abakua, [itid] [Fond6], itid kanima asére,
iti4 oror6 kiande, itia minkue>.

‘We are united in Abakua. I salute the Abakua of Matanzas, of
Cirdenas, of Regla, of Havana.
(cf. Thompson 1983: 250)

In Abakua:
enkrikoro = group
itid = land of

<Enkrikoro enyéne Abakua> Kpukpuru enyene Ekpe = All
belong to Ekpé

<Iti4 fond6> Itie/ itiat ifondo = Place of Ifondo

<Itia kanima asére> Itie/ itiat nkamina = Place of nkanima

<Iti4 ororé kinde> Itie/ itiat nkanda = Place of nkanda

<Iti4 ninkue> Itie/ itiat nuk Ekpé=nuke = Place of Ekpé
“Itiat Ekpé is buried at the entrance to each Ekpé house. ltie
is the position of authority in Ekpé cosmology; it depends on
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the character uttering the words, and in what context the
words are being used” (O Edem, personal communication,
2001).

<enyéne> Enyéne = has, own (O. Edem, personal communica-
tion, 2001), i.e., “All own Abakua.”

[enyéne] inyene = possession (Goldie 1964:569)

[itid] idat = stone; itie = place. )

The “stone” theme resonates powerfully with Ekpé / ﬁgbé practice; an
Ngbe foundation stone is placed at the base of the central pillar of the
Ngbe lodge in Ejagham settlements (Nicklin 1991:4). According to Talbot
(1969 [1926]:347), “The Etia Ngbe, the Efik Itiatt Ekkpe, is the principal
symbol belonging to the secret society. ... It represents not only the ances-
tors who have been members but also the tutelary spirit of the club.”

[Fondé] Ion-do’ = a small village near Duke Town” (Goldie:358)

Because Cuban Abakud were recreating Ekpé in Cuba, it makes sense that
they would rename “Matanzas” with a Cross River place name.

Line 3: Erendién <ekoria Abakui> enyenisén eriéro bonsjro kinyongo

Line 4:

<baréko> nansao.

Let us remember that Abakua was born in Africa during the origi-
nal ceremony.

In Abakua:

bonsiro = family

kinyéngo = initiated

baréko = ceremony

baréko nansio = a founding ceremony

<ekoria Abaku> ekori = the territory of
The meaning of the phrase “ekori enyene Abakud” is “the
whole world belongs to Abakud,” i.e., a boast (O.Edem, per-
sonal communication, 2001). Ekorio enyene Abakua is the
complete title of the Cuban society.

<baréko> mhoroko = an idém that comes out when the king dies”
(O. Edem, personal communication, 2001)

roboroko = an Ekpe grade (Ita, personal communication, 2003)

Okobio Enyenisén, Awanabekura Mendo,/ Niinkue Itia Ororo
Kande Efik Ebutén/ Oo Ekue.
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Our African brothers, from the sacred place/ came to Havana,
and in Regla founded Efik Ebutén/ we salute the Ekue drum.

In reciting the passage “Okobio enyenison,” Diaz recounts the founding of
Efik Ebuton in Havana by Efik leaders. He comments in this way upon a
still existing rivalry among the members of Ef6 and Efi ritual lineages in
Cuba over who was the first to “own” the secret in West Africa. The fact that
the Eff were the first to found a group in Cuba raises the question: How
could the Efik have the authority to create the first group if it is indeed the
Ef6 who “own” the fundamental secret? Diaz then returns to West Africa to
investigate Ekpé history:

Line 5: <[Obane]>, <Ekue Efi okobio Obéane>.
I come to represent the Efik territory of Obéne.

<Obémne> = an Ejagham region north east of Calabar; the hills
there are referred to as the Oban hills (Connell, personal
communication)

[Obidne] O-baii = a town of Ekoi” (Goldie 1964:360).

There may not be a contradiction here in that Oban is known as an
Ejagham region in West Africa, while in Cuba, Obane is considered an Efik
region (see Cabrera 1958:73). Connell (personal communication, 2002)
wrote: “I have the impression from Talbot that Oban was heavily influenced
by Efik and its proximity to Calabar even in the nineteenth century.”

<Fkue Efi okobio Obane> Ekpé Efik ke obio Abana = Ekpé in the
town of Abana (Oban is in the hills, Abana is by the sea” (O.
Edem, personal communication, 2001).

A-ban’-a = the point called East Head, at the entrance of the Cal-
abar river (Goldie 1964:353)

Line 6: Endé kairan <kokoriké>/ <akanawan> entéme taroréko.

In a river of Obane, a being was sent from the “land of the phan-
toms.”

In Abakui:

kokoriké = a worm (reference to death)

akanawdin = a masquerade costume (representing ancestors)

taroréko = a toad (a code for the divine fish, who made a loud
sound resembling that of a toad)

In the private manuscript of inherited #ratados in which I saw the passage,
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“from the land of the phantoms” was translated as “from the land of the

whites.”

In Abakui ceremony, white chalk used for funeral ceremonies is

equated with death. According to one Abakud leader, the color metaphor
means that the divine Fish was sent by the ancestors (“the land of the
ghosts”) to unite the tribes.

<kokorikd> = cock crow (in Efik) (Ita, personal communication, 2003)
<akanawan> = old woman (O. Edem, personal communication, 2001)

Line 7:

This makes sense in Abakud mysticism, where the spirit of Sikén,
founding woman, is present in the dance of some Iremes.

<{Ubidko] Obine Embemor6/ eroko embéko,/ yene Iyimba.>

How is it that the Ekue is from Efi [Obane Embemors), but the
Ef6—represented by Iysmba—have possession of it?25

Accordjng to Orok Edem {personal communication, 2001) the
entire phrase means “Obioko—Creek Town—has agreed that
mboko belongs to Eyamba.”

Mboko = a type of id2m, a stage of membership in Ekpé (O.
Edem, personal communication, 2001)
[Ubiéke] Obio Oko = Creek Town (Simmmons 1956:3)

Cuban Abakud interpret Obioku as a spring of water important to their
mythology. Creek Town was so named because it is surtrounded by creeks.

Line 8:

Line 9:

<[Ekén] kribia ekén endibé>

A title of the ekén, used to “bring the voice.” According to

Abakua mythology, this metal idiophonic bell is sacred to the
Efik.

[ekén] fikéi = a funnelshaped musical instrument made of iron
and beaten in play (Aye 1991:107)

<Ekén kribia ekén endibé> Ekong akiriba ekong dibo = a song in
Calabar” (O. Edem, personal communication, 2001)

<Kamanyére enkrikoro, ireme ayeremi>.
Let vs speak of union, our ancestors guide us.
<Kamanyére enkrikoro, ireme ayeremi> Akama nyére kpukpuru,

idéem enyene mi = all call and respond, I own idem. “When one
enters an Ekpé gathering,” said Orok Edem (personal communi-



50 African Studies Review

cation, 2001), “one must demonstrate membership. For example,
if I ravel to Bakassi and witness Ekpé being played as a stranger,
the only way I would be recognized as an initiate is to kama/ yere.”

Edern’s interpretation coincides with those by Cuban Abakua leaders of the
same phrase. Both give insight into the role of Ekpé/ Ngbe in West Africa
and Abakua in Cuba, where initiates enjoy a common bond while traveling
away from their home to other regions where Ekpé/ Ngbe/ Abakuai reside.
The society serves as a form of protection as well as a club for aesthetic plea-
sure; as Fitzgerald Marriot (1899:23) observed over one hundred years ago:
“All members of the [Ekpé] society can travel without danger.” Based on
his research in Cameroon, Ruel wrote:

Ngbe functions basically as an esoteric club, a highly elaborate one but
one which caters primarily for the entertainment and common enjoyment
of its members. This fact should be stressed, for the poliical functions of
Ngbe derive as much from its bringing together the leading members of
a community in these general activities as from its formal constitution as
such. [In Calabar, Ekpé became] the means by which otherwise indepen-
dent communities could act jointly in matters affecting their common
interest. ... Away from Calabar the common possession of Ekpe lodges by
different communities was politically important rather as 2 means by
which individual rights could be transferred from one community to
another, so that a person passing between communities was given some
protection. (Ruel 1969: 231, 254-55)

So too in Cuba, Abakud initiates traveling to and from from Havana and
Matanzas will “call and respond” to demonsirate membership, enabling their
participation in Abakud gatherings in regions not their own. By evoking the
ritual lineage of their particular group through chanted passages, initiates
provide evidence for their legitimate acquisition of sacred authority.

Conclusion

Despite separation for two centuries, highly different contexts, and differ-
ent colonial languages, the similar functions of Ekpe/],[gbe and Abakua
and the training of its members has made it possible for initiates on both
sides of the Atlantic to recognize their relationship.

Recent recordings of Abakuid materials by Cuban groups—mnotably
Grupo AfroCuba (1998), Los Mufiequitos de Matanzas (1994, 1995), Yoru-
ba Andabo (1993, 1997), and the album Fiono (2001)—convey several
overarching messages: We are a people with our own history and traditions;
we have intimate contact with the divine; our ancestors were royal person-
ages who did great works; do not belittle our history or achievements; there
is strength in unity.
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By interpreting Cuban Abakud chants through extended collaborative
efforts with Abakud leaders, I learned how these were used to comment
upon the history of this institution, its West African origins, and its reestab-
lishment in Cuba. By working with Efik speakers who identified many
Abakuad termns as part of their own language and history, as well as research-
ing Abakua terms in published sources, I was able to determine that many
are derived from Cross River languages. Many Abakua chants reveal West
African place names and ritual lineages founded by West Africans in Cuba.
Little of this information is found in written sources, making Abakui
chants useful to historians in gaining new perspectives on the Cross River
Ekpe society and providing a rare example of organized cultural transmis-
sion from West Africa to the Caribbean.

The historical memory of Africa among the Cuban population contra-
dicts state-supported notions of Cuban identities which proclaim them
“mestizo,” a new identity based on a blend of cultures which erases ties to
an African homeland. The Cuban intellectual Alejo Carpentier (1989:130)
described mestizaje as he saw it in Cuba: “Popular dance of the early nine-
teenth century was the melting pot where—in the heat of rhythmic inven-
tiveness of the blacks—Andalusian songs, boleros and staged tonadiila bal-
lads... and the French contradanza merged to create new forms. These
orchestras. .. were the creators of a mestizo music, from which all the pure
African roots—regarding melody and percussive ritual rhythms—had been
excluded.” That is, the term mestizo excludes any direct strains of African,
European, or Asian forms or identities. To be masiizo is within the national
project; to be resistant to mixing is to be outside of it.

My own research has found that many West African identities in Cuba
are not limited to family genealogy but are also directly linked to religious
practice. These are based on ritual kinship, not necessarily corresponding
to family lineage from identifiable African “tribes.” I am not suggesting that
initiates can trace their genealogical inheritance back to the places men-
tioned in their chants. I am suggesting, however, that they know the histo-
ry of their lincages and that there were founding members who could
make such connections. The perpetuation of these lineages and the ethnic
markers they memorialize is in itself a form of resistance.
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Notes

1. The following is a list of Cuban Abakud ritual lineages, including those men-
tioned in this essay. All Cuban place names refer to Havana and its outlying
regions.

Efik lineages:
Ekueri Tené (presumably from Creek Town, Calabar) established Ekueri
Tongé (1848, Havana).
Apapa Eff (from Africa) established Efik Ebutong (1836, Regla).
Efik Ebutong established Efik Abakud (1845).

Efut lineages:
Apapa Ef6 (from Africa) established Efori Nkomén (1840, Havana).
Efori Nkomén established Munyanga Efé (1871, Havana); Isun Ef6 (1938,
Havana); and Ita Amanayudo (1940, Marianao).

Or lineage:
An unknown group of Africans established Oni Apapa (c. 1848, Guan-
abacoa).
Ori Apapa established Orii Abakui Akondomina Mefe (1877, Guanabacoa).
Ori Abakui established Ord Bibi (1934, Guanabacoa).

2. 1 thank Samuel Eyo, the association president. In preparation, Asuquo
Ukpong, director of information of the Efik Association, helped organize a
program (on July 18) with Diabel Faye, host of the “Rhythm and News” show
at WBAI, Pacifica radio in New York, about the upcoming Efik meeting and the
Cuban cultural connecton. On it, Chief Joseph Edern, an Efut leader, Asuquo
Ukpong, C. Daniel Dawson (an African diaspora specialist), Diabel Faye, and I
discussed issues regarding Fkpé/ ﬂgbé culture and its diaspora.

3.  On July 28, at the Pratt Institute in Brooklyn. The Cuban participants were
Frank Bell; Ogduardo “Roman” Diaz, Moni Bonké of Apapa Uméni Efi; José
“Pepe” Hemnidndez, Tsue of Ef6ri Nandiba Moséngo; David Oquendeo; Vicente
Sidnchez, Obonékue of Apapa Uméni Efi.

4, In a similar study, Gerhard Kubik (1979:21-23,51) traced “Angolan” and
Yoritba traits in Brazil using a variety of evidence such as rhythmic structures,
singing styles, related vocabulary, instrument construction, and methods of
handling instruments.
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10.

11.

12,

15.

14.

15.

On July 26, 2003, I met with the Obong—Paramount Ruler—of Calabar and
his retinue in Detriot, Michigan, during the Obong’s first visit to the U.S. With
me were two Cuban Abakui leaders: “Romidn” Diaz and Angel Guerrero. His
Majesty Edidem Professor Nta Elijah Henshaw VI invited us to Calabar for a
cultural exchange.

Joseph Edem is Obong Nkanda (the highest Ekpé title) from Efut Ekondo in
(;alaba.r. Callixtus Ita, a retired pharmaceutical chemist, is a full member of
Ekpé through a Creek Town lodge.

I have replaced the umlaut (two dots over a vowel) as used by Goldie in the old
Efik orthography with the subdot, as used in the current official orthography
for Efik, as well as Igbo and Yoriiba (cf. Essien ca. 1982; Essien 1985).

Lovejoy and Richardson (1999:341-42, 351, 353) is my source for identifiying
Ephraim Robin John and “Grandy King George” as the same person.

Eltis et al. (2000). The voyages are numbered 75899 (Nancy), 17552 (Indian
Queen}, 83268 (Quixots), 82646 (Mary Ellen).

Contemporary Abakud leaders told me that the purpose of creating these man-
uscripts was to preserve oral traditions of the African founders, so that Creole
(those born in Cuba) initiates, whose first language may not have been from
the Cross River Basin, could learn them more readily.

See Vélez (2000:159-60) on the subject of controversia in Cuban Lukumi chant-
ing. In Suriname, the Prices (1991:8) noticed the “fundamental dialogic pat-
tern” of Saramaka performance: “A closely related feature. .. is role switching
between (temporary) soloist and other participants. For example, song/
dance/drum ‘plays’ are characterized by the emergence of a succession of
individual soloists, each of whom briefly enjoys center stage and then yields to
another.”

My criteria for selecting which Abakua leaders to work with were part of a com-
plex process. Only by many years of attending ceremonies, and studying
Abakud history with a descendant of an Ekpé member from the Calabar
region—someone widely regarded by Abakud leaders as knowledgeable,
although he was not Abakui—could I begin to understand who was a well-
informed elder. Then Abakuid members who supported my project guided me
to those leaders considered masters of the lore and guardians of the manu-
scripts passed on from the nineteenth century.

Creating a literal translation in Efik of the texts I present here proved to be a
complex task. Language contact has been a factor on the Nigeria~-Cameroon
borderland “at least 500 years, and perhaps longer” (Connell 2001:52,56}.
After reviewing the Abakui texts in this essay, Connell (personal communica-
tion, 2002) wrote that “there appears to be a lot of non-Efik (probably a mix of
Efut or Londo, Ejagham, and some Spanish) that would need to be identified.”
Another phase of translation—currently in process—entails 2 thorough inves-
tigation including literal wanslations from the Efik and other Cross River lan-
guages as well as input from Efik and Efut members of the society in West
Africa.

This chant and its translation were documented in the manuscripts of the late
José de Jesiis “Chuchu” Capaz (one of twentieth~century Cuba's renowned
Abakud leaders). A version of this passage was recorded by the Munequitos de
Matanzas (1994).

The term Ekoi is in fact used indiscriminately. Talbot (1912:153) wrote that
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18.

19.

20.

21.
22.
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“‘Fjagham’ [is] the name by which the Ekoi call themselves. . .. The word Ekoi
itself is Efik.” Jones (1963:21) later wrote: “One group of Kwa was a subtribe of
the Ejagham Ekoi which, with another tribal fragment the Efut [Efot], were
the original inhabitants of Old Calabar.” Writing of the middle and upper
Cross River peoples of southeastern Nigeria and southwestern Cameroon,
Andah (1990:27) observed that “the name Ekoi used to denote most of these
people is an Efik word used to describe indiscriminately all people up river
from their own lands. . .. These so-called ‘Ekoi’ groups like the Boki are clear-
ly distinguishable from one another.” Contemporary Ejagham are considered
part of the Ekoi language cluster, including approximately eighty-five thousand
speakers in the upper Cross River basin (cf. Crabb 1963).

In Cuban mythology, Apapa Uméni represents “a spring of water in a river of
Efi,” a place important to the founding of the Ekpé society. In Abakud umon is
a place name as well as a term for water. Goldie (1964:193) defined mo# as
water, Tiver, or sea. The sacred Fish Tanze appeared from the rver; thus all
Abakud myths point to this element as a divine source.

“In Calabar, ¢famba means ‘a display of articles of Ekpé.' Usually among the
Efut and Ejagham Ekpé, this display would take place in the forest, but the Efik
urbanized it by placing them in a temple” (J. Edem, personal communication,
2003).

Both plante and vallg are Spanish terms. Orok Edem translated “to plant” {per-
form a ceremony) in Efik as ntuak nda wuk: planter = wuk; ntuak nda = to
plant. During a land dispute, one person may plant 2 palm branch, a symbol
of Ekpé, into the ground to claim it. The contender would then be forced to
deal with the matter through the Ekpé society. Goldie (1964:567) also trans-
lated wuk as plant. Many African-based concepts are described with Spanish
terms in Cuba. Valle translates into English as arena or cockpit, the place where
cocks meet to fight, because the lead singers are known as gallos {cocks).
Cabrera (2000:145) gave a similar translation: [Jeyei! [attention!] Bara bariba
benkama [I am going to speak].

Useghadeis the contemporary ethnonym which also serves as a term for the lan-
guage. “The Efik term is Usakedet, while in official Cameroon parlance the
areas goes by the name Isangele” (Connell 2001:72). Other variants are Usa-
hadit, Usarade, and Usakere (Nicklin 1991:8}. As a result of Portuguese contact
in the early 1500s, the region “has historically been referred to as Rio del Rey”
(Connell 2001:53).

The Efut “migrated from the Cameroons” (Latham 1973:5). Simmons
(1956:4) wrote: “When the Efik first settled at Creek Town they found a small
village of Efut settlers living in the immediate vicinity. The Efut had originally
migrated from the southern Cameroons area.”

Cabrera (1988: 236} documented a version of this phrase. }

Most versions of Abakui mythology hold that during founding of Ekpé in
Usagaré, the “secret” was received by Usagaré, Eforisiin, and Bakokd, three
major Efé territories. Much later, representatives from Afiana (Oni), Efo,
Eféri, and Eff participated in a ceremony in Usagaré, where the “secret” was
transmitted from the Efé to others. Orok Edem (personal communication,
2001) commented: “The Usak Edet people would tell you they sold it to the
Efiks.” Therefore, the legend of Usagaré origins is reinforced in both Cross
River and Cuban variants.
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23.

24,

25,

During his investigation into this mythology, Nicklin (1991:10) questioned
leaders of the Bateka village in Usak Edet, who indicated that the sister of the
founder of their village had “landed a fish which started vibrating and making
the voice of the leopard,” leading to the founding of the “leopard spirit cult,
which they call Butamu® (Cuban Abakui refer to their temples as butame).
“Batcka people are adamant that they ‘never bought Butarmu from any per-
son’, and that they are the true originators of the leopard spirit cult. ... All
Isangele elders emphatically deny that the Ejagham were the originators of
Ekpe, and many say that while some Ejagham groups purchased it from Isan-
gele, others purchased it from the Efik who in turn acquired it from Isangele”
(Nicklin 1991:10,11). In other words, the collective memory of village leaders
in Usak Edet supports that of Cuban Abakui: that the epicenter of the mythol-
ogy is based there, and that a later transfer of ritual power to the Efik was
made. %

Often in the Cuban literature bonkois an Efik term, whereas bongd is an Efut or
Ejagham term. For example, Cabrera (1958:61) wrote: “Bonké: the sacred
drum of the Efik ({Bongd] Ekue, that of the Efer).” This distinction is not
reflected in the Cross River literature: In 1773 Bfik leader “Grandy King
George” of Old Town wrote the phrase “blowed abuncko” to mean that the
Ekpé drum had been sounded to declare a new law (Williams 1897:544); Tal-
bot (1912:41) documented “ebu nko” (ebonko) as an Tjgbé grade [Ejagham].
In most Cuban interpretations, “Iyamba is king of the Efor” (Cabrera 1958:95).



