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Abstract

This paper presents a unique way for establishing a better understanding of the meaning of
words in various African languages that adhere to the agglutinative process of combining
single morphemes to create a larger word. The general understanding of words that are the
result of agglutination is that the meaning of these terms are ascertained by a simple
combining of two or more morphemes (i.e. indoors = [within] + [doors] ). What | posit in
this paper is that in African languages, the rendering of the meaning of words is a bit more
complex. By reexamining some lexical items from the Niger-Congo super phylum of
languages and their agglutinative properties, we can establish a framework that allows us
to better understand the process in which the early architects of African languages used to
better communicate ideas. This paper also seeks to establish the agglutinative properties of
the ancient iKami (Egyptian) language by comparing our Niger-Congo (Negro-African / per
Obenga) lexical items with cognates in kiKami.

In recent debates about the nature of the iKami (Egyptian) language, it has been posited
that the bi and triliteral signs in the Mdw Ntr (M-du Njora) writing script are not the result of a
process of agglutination — the process of joining two or more words together to make one
word. Biliterals and Triliterals are phonograms that represent two or three consonantal signs
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respectively (Mi Rah 1995:38). An example of a biliteral sign is - which represents the
consonants nb. Egyptologists have arbitrarily placed the vowel sound /e/ in-between “n” and
“b” and have given it the phonetic value of Neb.

The controversy under discussion is whether the iKami language frequently used the
method of agglutination to convey words, and if so, was this convention embedded within the
written schema of the language? Linguists currently place the Egyptian language into a
language family called Afro-Asiatic. One of the main features of Afro-Asiatic is its bi and triliteral
roots. These words cannot be de-agglutinated to ascertain a deeper meaning by isolating
monosyllabic morphemes. Because the ancient iKami writing script has bi and triliteral signs, it’s
assumed that they function in the same way as in Arabic or Hebrew for example. This paper is
an attempt to dispel that myth and demonstrate that words in Egyptian are in fact the result of
agglutinative processes.

An example would be the Yoruba word BABALAWO. The word BABALAWO consists of three
words: BABA = father, LA = of, AWO = mysteries (not to be confused with LAWO — to be
productive). It derives from BABA-NI-AWO which means ‘father in the knowledge of things
spiritual and material.” The NI actually turns into the LA above: for reasons | am not sure why
(probably due to the r/l/n sound shift). NI is a preposition which means “in” or “at” (Odesela, pg
10). Yoruba is considered an isolating language, meaning that words are composed of a single
morpheme (the smallest linguistic unit that has meaning). But what we find often within the
language is that major themes, or keywords as | like to call them, are words that are
agglutinated like the word BABALAWO. The title of Yoruba kings are called OONI, which was
originally OMO OLOWO NI which is now often said as OWONI. Is the practice of assimilation
present in kiKami? Do biliteral and triliteral signs hide words in its syllables?

These questions are important in light of the recent construction by Ferg Somo — with the
Kiswahili-Bantu Research Unit for the Advancement of the Ancient Egyptian Language — of one
of the names for ancient Egypt represented by the consonants KMT. Somo has discovered that
the word KMT (usually rendered Kemet) is the result of an agglutinative process which
combined the Niger-Congo-Bantu terms KAA (charcoal) + UMA (hearth) = KAUMA (final /a/ in
KAA is elided when joined with another word with an initial vowel). KMT in African linguistics is
rendered “the black country” or “the black nation.” The root of this term is represented by the
consonants KM meaning BLACK. We find cognates in other African languages as can be
observed by the following:

KaMa ->Black in Coptic,

KaMi - Charcoal in Malenké Bambara
KaMbi - Charcoal in MalenkeBambara
iKaMa - Blackened in Mbochi

KaMi - Burnt in Bambara

KeMi - Burnt in Mandjakou

KeM - Burnt in Wolof

KiM - Burnt in Mossi

KaMMi - Dark in Dravidian (Tamil)



KaMMu -> Dark in Dravidian (Tamil)
KeMbou - Charcoalin Pulaar

KeMpori - Black in Vai

KeMatou - Completely burnin Mandjakou
GEéM~GyéM-> Black in Dogon (k > g)

Incidentally we find support for our rendering of KAUMA in the Greek language; for the
word KAUMA in Greek means BLACK. This word is extended into KAUMATIZO (KMT?) which
means SCORTCHED in the Greek. The root of KAUMA in Greek is KAIO which means BURN.
KATAKAIO means utterly burnt. KAUSOO means burn or burning. It ultimately derives from an
Indo-European word *-KA which means BURNT, DARK and BLACK. This makes since in light of
the discoveries of the linguist GJK Campbell-Dunn in his paper Comparative Linguistics: Indo-
European and Niger-Congo (2004) in which he posits that the Indo-European language family
derived from the African, Niger-Congo language family. In my own investigations of the term
KAA in African languages, | have found that the term KA(a) is in every major language family on
the continent with the meaning of BLACK, BURN, FIRE, MAN, FAMILY, GOD or LIFE. KAA
ultimately derives from a concept of the life-force in all things and is symbolized in African
tradition as FIRE or a dancing flame. This term left Africa and became part of the Indo-European
language family.

Indo-European languages are inflective languages while the Niger-Congo is agglutinative
(Campbell-Dunn 2004:88). To my knowledge, the phonology of Proto Niger-Congo has not been
reconstructed. We assume however that proto Niger-Congo was monosyllabic. The mobility of
monosyllabic elements or “roots” (Westermann 1927) and their ability to appear at the front,
middle or end of the word, supports this view that Niger-Congo was once monosyllabic
(Campbell-Dunn 2004:26). Niger-Congo has approximately 20 noun class prefixes that are
grouped into singular and plural: (i.e. Swahili mu- personal singular, and wa- personal plural
respectively). As Campbell-Dunn notes (2004:24)

The prefixes are best preserved in Bantu languages, but traces of them are found in
all NigerCongo languages. The nasal prefxused with liquids for example even
hasreflexes in Kordofanian, which split off from the Group at an early stage. A
speciafeature of Nige€ongo is that the nominal prefixes are attached not only to
nouns butto pronouns, numerals and some nominal verb forms such as infinitives.

This point cannot be underscored enough because this is central to our essential argument
concerning the agglutinative nature of the ancient kiKami. As Campbell-Dunn further notes
(2004:25-26):

The preprefixes given by Harry Johnston (221: 31) shdd]light onthe original
forms :1. gumu, wumu 2. baba 3. gumu 4. gimi 5. didi, riri, lili, iri, eri @amaetc.
Harry Johnston treats these as Common
equivalent to Nige€ongo, as far as it was knof@n Since the reconstructedgfixes
[of NigerCongo]include secondary consonants (the labiovélarsgwetc) one
faces the conclusion that these were @uteords. For secondary sounds not



occur i n grammati cal prefi xes.Conge) We ass
protolanguge was agglutinative in natuigming its words by free accumulation

of affixes These affixes appear to hawgginally been full wordgegkefi ¢ o ntie 0 ,

Abeod), suggest i ngmonosyllabivstage (Jolstdni1922: i sol at i n
35). Bourquin(1969 : 121) mentioriEndemann's theory of original monosyllables.

Bulck (1949 : 59%60) lists CV and/CV as original forms of the Bantu root. But

VCV forms are prefixedemphasis mine)

The morpheme is the basic notion of morphology. Key assumptions for this paper is that
classification of morphemes into roots and affixes, the positional classification of affixes, in
relation to root morphemes, into prefixes and suffixes and the fact that morphemes are either
free or bound are no longer controversial issues. Also it has been demonstrated by works of
Diop, Obenga, Anselin, and Pfouma that the ancient iKami language(s) have strong affinities
with Nilo-Saharan and Niger-Congo languages.

Bantu is a very important family of languages to study because their use of agglutination
helps us to better understand the meanings of words, whose initial morphemes (with individual
meanings) have been lost in other African languages. This is important to our study under
consideration because the Bantu affixes are thought just to be bound morphological features
that cannot be used on their own like the prefixes in English (i.e., con-, pre-, fore-, etc.). | argue
that in most cases they are free and bound. With this understanding we can better ascertain the
meaning of common Bantu lexeme.

The common Bantu word MUNTU is usually rendered as “human being.” BANTU is plural of
MUNTU. The definition of muntu is the result, by way of agglutination, which can be broken
down into MU + N + TU. Often linguists will render NTU as the human being by itself while
stating the MU- prefix simply places the full word MUNTU into the personal singular noun class.
As we will see below, it is more to it than that.

What we are actually looking at is a sentence that describes what a human being is or how
a human being comes to be (human). Africanists miss this point because they often detach the
words from the philosophy, culture and practice of the people. As Jordon Ngubane, a Zulu from
South Africa, observes in his work Conflict of Minds, the word UMUNTU has a greater meaning
than what is touted in Bantu dictionaries. As we observe:

The Articled udmeaninghe
The Concord mudmeaningersonification of
The Rootwordd ntud meanind\tu, the person

The word NTU derives from the ancient God NU which has many variations across Africa: ¢du,
Cnho, ¢ni, Cntfu, ¢ntu, Cnwo, Cnwu, ¢so, Csu, Ctho, Cthu and Ctu (Ngubane 1979:63). A few
examples can be seen in the following table:



LANGUAGE WORD FORPERSON

Hausa Mutum
Ibo Nmadu
Yoruba Eniya
Swazi Muntfu
Sotho Motho
Xhosa Umntu
Zulu Umuntu

Placed Temples in his Bantu Philosophy informs us that MUNTU is not only the name for person
in Bantu languages, but that of the Creator as the “great Muntu.” This can be seen in the
ancient kiKami script:

MNTU

=lesll, =B

Budge 306aA warri or fAgodo of Her monthis ne

The word NTU is often rendered as a “thing” in Bantu. It is also considered a human being as
well. As we will see, this lexical item also exists in the ancient kiKami:

UNTU

+e.¢
B0
Budge 1704 Things

UNTU
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Ay

Budge 170a& People, men and women, saociety, folk

We need to breakdown the word NTU even further. As mentioned above NTU is two
morphemes: N + TU. The N prefix is a Bantu formative morpheme, interchangeable with the
MU morpheme, that means “that which” or “he who.” It denotes “something pertaining to.” It
may derive from a word that is present in Kiswahili ENYI or ENIE which defines ‘possessing’ or
‘having’ or “being in a state or condition.”

The full pronunciation of ntu is NITU. In the ancient Egyptian language one definition for
UN (in our word UNTU above) is “to be, to exist.” We find cognates in Yoruba as NI — to exist (-
n-). In Wolof we have NE “to be, to exist.” The common Bantu variations NE, NA and NI all
mean “to be, to exist.” In Kiswahili the ancient iKami word UN is represented as WANA which
means “to be with, be, to possess, to have being, to exist.” So we can interpret NTU as an
existing thing or a thing that possess Nu (spirit). TU is the actual “thing” under consideration. So
NTU really translates as FORM as ntu refers to existing things (derived from the NU or formless
Creator).

We can now better understand what the word MUNTU really means and by extension its
prefix mu-. As we have discussed earlier, human beings are children of NU called MUNTU. MU-
is a Bantu prefix which signifies a human noun class: it literally means a person; the BA- prefix is
a word that means PEOPLE, THEY, or THEM. In actuality, MU means “human.” As we noted
earlier, the Niger-Congo prefixes are monosyllabic full words. So when you are saying MUNTU,
you're saying “human receptacle of NU/TU” or “a human existing thing.” This “human existing
thing” is a receptacle for the real being in which the body houses. In the Luvale-Bantu language,
the word for body is defined as the “body in which the person is hidden.” So let’s reexamine
our term UMUNTU again with a transliteration of the terms:

The ArticldAugmenti uimeaning> the

The Concord mui meaning> personification of

The Prefix T nii meaning> to exist, existing, to be, to piésgésrm
The Rootwordi tui meaning> beingspirit, divinesoul

So on a basic level, UMUNTU or MUNTU is



MU-NTU = the personification dhe God NU
MU-NTU = A human that possess NU/DU/TU
MU-NTU = the human existing thing

U =the

MU = human

NTU = form or receptacle

What’s really important for our study is how this definition came about: its process of
articulation. It is important to always, when doing comparative studies on languages, not to
separate the cosmological world view and culture from the terms under examination. This is
how so many philologists miss key concepts limiting words in African languages to very small
narrow interpretations.

As we can see by this one example above, the final definition is the RESULT of a process
that is articulated by the sentence that is created when monosyllabic morphemes are
concatenated to create a word. In other words, the final result (the word) is rendered by way of
equation. It is like saying 5 is the result of 3 being added to 2. This is different than how we do
in English when we agglutinate words. The word BLACKBIRD is the result of agglutination. It
derives from combining the words BLACK and BIRD. We do not have any added meaning or
insight into the term: it is simply a black bird. In English, using our number example above, it
would be equivalent to saying THREETWO (3-2) instead of FIVE (5). In other words, the final
meaning is not the result of adding the term’s meanings together for a greater understanding
of what you get when you add the terms together. This is not the case in African languages.

The word MUNTU should not be viewed simply as a human being. A better understanding
comes about when we consider that a MUNTU is a LIVING EXISTING BEING. MUNTU is the
RESULT of the NU/DU/TU taking form as a human thing. Because the divine TU/NU/DU took
form as a human (MU), MUNTU was the result (the divine having a human experience). This
concept is rooted in the philosophy that man is consubstantial with the creator; that man is an
agminate (cluster) of divine matter in human form. This is better understood when we examine
other forms of TU/DU/NU.

In the Kongo, the word translated into English as Earth is called FUTU. FUTU is two words
agglutinated: FU (system) + TU (thing/form of the nu). As Fu-Kiau notes in Self-Healing Power
and Therapy (2003:112), FUTU is perceived as a container of “something secret and of great
price.” To describe the planet Earth the Bakongo say F dziidz RA | YyQlAAaA
diambu moyo — a “sachet” (parcel) of medicines tied up by Kalunga for life on earth. As we can
see their description is much richer and detailed then ours in English. At the heart of the word
FUTU is the word FU which means SYSTEMS. What they are saying is that the earth is a
“system” (fu) of “things” (tu) or “spiritual energy” and medicines hidden inside of it by the
Creator to sustain life on earth. Again, by examining the terms that have been agglutinated, we
retain a richer understanding of what they are conveying. So what they are saying is that when
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the TU (things) are organized in a system (FU) to sustain life, the result is Earth (futu). The earth
is a system of life forces and matter in a unified cluster. Futu describes the way phenomena
interact to sustain life (in an organized, systemic manner). This definition speaks to the
organizational characteristics of the earth by an awareness of all of its independent, yet
interdependent parts that are in a unique relationship with one another with the sole task of
sustaining life.

If you haven’t noticed by now, to get a better understanding of the term you have to read
it backwards: for example, when TU organizes into FU we get FUTU (earth — a system of living
things); When TU comes into existence (N - form) as a human (MU), MUNTU is the result. Now
we can examine some more words that support our thesis.

| will take two examples from Ferg Somo’s plenary titled Open Your Eyes to Wider
Dimensions which discusses agglutination of the iKami language — which was in support of an
earlier essay of mine discussing this very topic. From there | will add a few of my own
discoveries.

Example 1

IMO
Budge 44a, Faulkner 17

Ancient Egyptian im qr_— within

Ancient Egyptian: im q‘%there, therein.

The biliteral sign IM consists of the following morphemes agglutinated: | + MO, -MO means
there, therin. | means “it is.” Thus the complete meaning of IMO is: “It is there, or it is therein.”

Example 2
HUTUAPO

=8

Ancient Egyptian: htp =~ 0 be at peace

The triliteral word HTP is usually rendered in Africentric circles as HOTEP. As we examine
the Bantu languages we come to discover the true vowels, that are to be inserted in-between
the consonants, are U, UA and O. The word HUTUAPO consists of the all important verb TUA
whose meaning is shown below:



HU + TUA + PO

HU is an unchangeable verb prefix signifying “habitual” or “customary action:” always,
usually, generally.

TUA is the verb which means to go down, to sink of the sun, to rest, to be in a settled state,
to be in a state of peace, security, safety, calmness, quietness, composure.

PO is a particle of locality and time, where, when, while. It is a place indicator as “there.”
By agglutinating all the known words we arrive at HUTUAPO which means, “Always be in a
state of peace wherever you are.”

Using our ‘unique’ way of interpretation by reading our term backwards, we understand
that HUTUAPO is the result of being located (po) in a place that is calm, safe and peaceful (tua)
for the full duration of your stay or always (hu).

Example 3

GENIBATU

o J

Ancient Egyptian gnbtw = foreigner, foreign people from Pwenet (Punt)

To say foreigner in Kiswahili you would say kigeni batu or mtu wa inchi ngine. So our term
above roughly translates as “those people of BUNTU.” The root -ingeni- or -geni- is an adjective
which means ‘other’. Bantu adjectives are usually used with concord prefixes (u-, n-, ki-, zi-,
etc.). In the Egyptian case they did not use one. Batu is the plural of mtu (person). A
transliteration of the term geni batu would be “other people.” A more detailed translation
would render “other human existing beings.” As we can see here, this is rendered one word in
Egyptian displaying its agglutinative properties. The Bantu languages clarify its meaning:
foreigner = other people.

Example 4

UZIBUTHE

{4

[ S

Ancient Egyptian isft = evil, wrong doing, falsehood



This word has a unique rendering and survives in the Zulu-Bantu language as UZIBUTHE
and means the “force of conflict.” What we call evil, wrong doing or falsehood is a ‘conflict’ in
the natural order and harmony of things. In the iKami myth, the force of conflict is personified
in the character of Set. He represented the concept of disharmony and is portrayed in his
battles against Asar, Aset and Heru (the personified forces of order and enlightenment). We
have a few sound shifts in this word: s > z, f > b, t > th. The /th/ in Zulu is pronounced however
as a soft /t/. The prefix izi- is the plural form of isi- which is a class 7 noun class (varied,
diminutive and manner). In this case it refers to a manner (conduct, way, behavior, style,
method of doing something). Buthe means conflict, clash, and disagreement. The U- augment is
an article the. So UZIBUTHE is THE (u) WAY (1ZI) of Conflict (BUTHE).

Example 5

IMANI ¢ IMANA

e

Ancient Egyptian imn = ‘God,” the hidden one,

This is a very ancient name that is found all over Africa and has spread into the Indo-
European languages as well. This biliteral consists of two morphemes: MAA + NI. MAA is the
name for the divine essence that created all things. It is rendered in Africa as MA, AMA, AMMA,
MAA, MAAT, AMEN, AME, AMO, AMENA, AME-RA, etc. In Rwanda and in the Kongo, the God
AMEN is rendered as IMANA. MAA’s varied meanings are GREAT, TRUTH, TO PERCEIVE, REAL,
TO SEE, APPEARANCE, etc.

The second morpheme NI is a Niger-Congo word that means SPIRIT, SOUL, or DIVINE. It
derives its meaning ultimately from the ancient God NU that is most known in ancient iKami
mythology. You find this term in Niger-Congo languages such as Bamana, Djula, Sussu ni “soul”,
Gola o-ngin, o-ngi: "soul”, Santrokofi ku-ni ”soul”, Zulu ena “double, spirit”. This lexical item has
penetrated the Indo-European languages, for in Latin anima “soul” (whence comes animal) can
be further analyzed as a- (prefix) ni (“soul”) ma (suffix) or (the soul of man). The word has
cognates not only in Latin — animus ”spirit, courage” — but in Greek anemos "wind” , Sanskrit
anilas "breath”, Irish anal "breath”. The word spirit literally means “breath,” the force of life.
As air is the substance which keeps us alive, so is the spirit — thus its common usage. We can
now better understand the usage of animal symbolism in ancient times: it totally reflected their
world-view that considered “animals” divine spirits — literally. In African tradition, the animals
represent aspects or the various characteristics of man. Animals are the external features of
man for our reflection. Animals are the externalization of our internal selves. This is where we
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get the term ANIMISM which anthropologists use to describe African religions. It is the belief
that all things are “animated” by “spirit” or NI.

We ultimately interpret IMANI to mean, on its most basic level, THE GREAT SPIRIT or
MASTER SPIRIT (God).

Example 6
MWUENE, MANI

-

MN (Menes)

In Bantu societies the leaders or the founders of the kingdoms are given the title of MANI
or MWENE. These terms mean lord, owner, leader or ruler. The title of the rulers of the
Bukongo kingdom was Manikongo or Mwenekongo. The Mwanangana (Chibida Ilunga) built
both the Lunda (Congo) and the Chokwe (Angola) kingdoms. Another famous mwene was
Mwene Mutapa which was a title given to the King of Great Zimbabwe who made rapid
expansions of the kingdom and dominated the gold resources. Most historians mislabel the
kingdom as Monamutapa when the name is actually referring to the king. The term “Mwene” is
created by adding the personal prefix (class-1) Mu- to the stem —NI- to mean “a person who
performs the functions of the kingdom.” This term was not only used to mean “king”, it was
also applied to anyone who had authority. This is based on the practice of associating ultimately
authority with the Creator, as the king was given authority by God itself.

Also the Mwene title is given to the Creator as well. For the Kikuyu people God is known as
Mwene Nyaga (allegedly meaning owner of the ostrich). The practice of associating the name of
God with peoples, leaders and their kingdoms is quite common in Africa. Gadalla (2003:169)
lends support to this practice in West African societies as he notes:

It was very common for both states in-Sabaran Africa and their capitals to have
been known by a name indicating the presence of royalty.M&lusy Malinke (and
Manden Soninke) meanthe place where the mastéresidesand by extension, the
Malinke or Mande people atiee people of the kimgich is exactly like the people of
Britain, who are called subjects of the Queen/King. (emphasi Batialla)
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Among the Ga-Adangbe people, the title for one of their great ancestors was Tutu-Ani (the
same one from the Book of Coming Forth by Day) and Ani is a title of a supreme king. We find
this same feature in Yoruba as ONI (ooni) which is the title of a king. ANI in ancient Ta-Meri was
a title of Wasiri (Aw-Zaar [Somali], Asar, Osiris). Among the Ga-Adangbe NI or Nll is a title of an
ancient divinity which is associated with spiritual leaders and kings. However, the leader of ALL
of the NIl uses the Ga pronoun letter “A” and prefixes it to NIl and it becomes ANI. In other
words, the emperor uses the title ANI while the local kings use the title NII/NI.

We ultimately derive the Class-1 noun prefix (mu-, ma-) from a philosophical concept that
associates man and the divine, as all things in existence, are emanations of the divine (NTU).

Example 7

MANI

S Y,

Ancient Egyptian imnw = the residents (people)

As we have mentioned earlier in this discussion, ancient African people’s name for human
beings ultimately derive from their name for God. We see this practice with the word MUNTU
as mentioned above. The word imnw in the Egyptian is a variant of the Niger-Congo word MANI
which means “people.” The |- prefix would simply indicate the article “the,” or it could be
associated with the Grassfield-Bantu plural personal prefix i-. This mani “people”, as in Ma-n-d-
e (with intrusive d), exist among the Bambara as MAA (human), which derives from the God
MAA NGALA. In Rwanda, among the Hutu, they say that their oldest ancestors were beings
from the sky called Imanujela, which means “the lords who have come.” As we can see, this is a
match for our Egyptian term. It is interesting to note as well that the Biblical name Immanuel
means “the lord is with us.”

Upon further investigation, the very word MAN may derive from our term MANI which we
predict the final vowel was lost in the indo-European languages. Observe below:

English Dutch German Danish Swedish
Man man Mann mand man

The Bantu word -yeni, from whence we get mu-eni — mwene, means “self” and it derives
from the philosophy that spirit is the true “self.” Credo Mutwa in Indaba My Children
(1965:568) informs us that ena (double, spirit) is equivalent to the self; that myself is called Mi-
Ena, which is reduced to mina.
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| also wonder if Nelson Mandela is named after AMEN-RA. | have searched for a meaning
for Mandela and haven’t been able to find it as of yet. But if my assumption is true, | would
predict that the full rendering is -MANI-DE-LA (ra). Like the word MANDE, it too would have an
intrusive d.

| bring up these variations of the consonantal cluster MN (IMANA, MANI, MWUENE, etc.) to
establish another feature of the ancient Egyptian language that helps to support our thesis. As
the great Egyptologist Serge Sauneron notes in his work The Priest of Ancient Egypt (2000:125-
127):

The Egyptians never considered their langu#lggt corresponding to the hieroglypghs

as a social tool; for them, it always remained a resonant echo of the vital energy had brought
the universe to light, a cosmic force. Thus study of this languageb | ed t hem t o

the cosmos.

It was worgblay that served as the means of making these explanations. The moment one

understands thatvordsare intimatelylinked to the essences of the beings or objects they
indicate, resemblances between wordsnat be fortuitous; they express a natural

fexpl

relationship, a subtle connection that priestly

This practice can seem childish and anything but serious. Yet its logic emerges if we try to

understand the value the Egyptians gdaon the pronunciation of wds. Any superficial

resemblance between two words was understood as conveying a direct connection between

the two entities invokedlt thus became a general practice, employed in all periods and in all
areas of inquiry, and ipriestly lore it wathe basic technique for explaining proper nouns

essentially the very means of defining the nature of the deities. This was the case with Amun,

the great patron of Theb&¥e do not know just what his name but@nwas pronouncdike
anot her word meaning Ato be hidden, d and

S C

Amun as the great god who hid his real appearan

the sounds of the two words was enough to arouse a suspicion art thietipe priests that
there was some close relationship between

and exhort, calling him Amun, toshowandeve hi msel f . 0

Serge Sauneron didn’t study the Niger-Congo languages, for if he did he would know
exactly what “Amun” meant. Never-the-less, he understood with great clarity that terms in
kiKami are built upon each other and that there is a connection with words with similar
phonetics. All of the other meanings of IMN in the Egyptian language are attributes of the
divine force of creation: hidden, the West (spirit world), to create, abode, conceal, hide, secret,

0KS & NSBpaopl&, Sty

A unique reading of the word IMN ideographically can help explain one of the more
common definitions of Amen as “secret” or “the hidden.” By attaching the meaning of each
phonetic sign, that has a distinct meaning, we get the true meaning of the term. For instance,
IMN’s defined as “hidden” can be explained in this way:
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Example 8
Ideographic reading of

IMN = the hidden one, the unknown
e
Y,
That which is q [1] perceived j[MAA] not s, [N}

Remember our quote from Serge Sauneron:

Any superficial resemblance between twordé was understood as conveying a
direct connection between the two entities invokédthus became a general practice,
employed in all periods and in all areas of inquiry, and in priestly lore ihevasasic

technique for explaining proper nounessetially the very means of defining the nature
of the deities.

When we examine other variations of the IMN, meaning secret or to hide, we discover that
the Egyptians defined key lexis using similar sounding words; which in most cases give us the
proper pronunciation of the term. We are confirmed that IMN is pronounced IMANA by the
Mdw Ntr language itself. Individual glyphs are not only used to represent sounds, but words,
and when we use the individual ‘words’ and their meanings together in sequence, it provides us

with the definition of the term. Let’s examine the meaning of the sounds that are represented
in the word IMN:

Table 1
Glyph Budge sound and pg. # Definition
Aorl [, me, my, that which, that
q which is
Pg 15a,
A Piece, one, a, an, pair,
forearm
] Pg 105a
Maa To examine, to perceive, to
j expect, to see.
Pg 266b
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— M or Ma Behold (totsieitatt_a, t(; see, to
%E h watch, to view
, | Pg 266a

N Not
PO Pg. 339b

N Not
e Pg. 339b
J— Na Not

k Pg 341b

Often signs are interchanged because they have the same sound. So the q glyph is

interchanged with the a—4 and in the context of our term, they obviously have the same
meaning. We know the ancient Egyptians recognized that sounds in languages shift and are

pronounced differently in various regions. Our sign ,57 is interchangeable with % because
they have the same meaning and similar pronunciations. Both represent a syllabic MA meaning
to see, to be aware, behold, to perceive, etc. We find cognates in Mbochi-Bantu as MAA
(awake) and Yoruba MO (to look, to see).

Our glyph m with the /n/ sound that means NOT, has its proper corresponding shifting

sound in /m/ represented by the % glyph which also means NOT — used as a mark of
negation. In other words, M and N are interchangeable. We know that there is an /a/ sound
after the N and its corresponding M because the kiKami script provides us with another

oot

variation of NOT using these glyphs: ™ — N+A = NA. We have surprising support for our term
NA, meaning NOT, in the so-called Altaic family in central Asia. Observe the following:

NA or NI in Altaic

ProtoAltaic: ani
Meaning:not, negative verb

ProtoTurkic: en
ModernTurkic: an
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ProtoTungusManchu: a(n)
Even: an, ach
Ulcha: ana

It should also be noted that the alternative form of N, which is M, as the negative
impersonal can be found in the Niger-Congo languages as well. We have in Yoruba ma meaning
“do not” and in Akan we have mma “do not.” This informs us that an /a/ sound was probably
the vocalic after M in Egyptic.

Given what we know, we can properly interpret the following as:

Example 9
IMN = IMANA

Hidden

) N

That which is seen not (that which is not seen)

We have further support in our rendering of IMN as IMANA by looking at a variant of the
consonants MN that clearly give us the full pronunciation of the word.

Example 9
MANA
! 111
M-~ N or e S
Ancient Egyptian man = there is not, without
Budge 282b

We read the glyphs above ideographically as BEHELD i NOT mw. Both variants of MN
(IMN, MAN) indicate the absence of something; not being able to get a handle of something.
Therefore it is out of the person’s reach, hidden, withheld from the person so there is no
interaction between him/her and the phenomenon. When you say, “there is not,” you are
saying that “there is nothing to see (behold).” Whatever it is we are looking for is out of our
reach and is why the term MANA is applied to the Creator rendered IMN = IMANA, because he
is out of our reach.
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Our discovery is quite interesting because it may reveal the fact that the ancient kiKami

language is indeed a syllabic language. The phonetic complement may be indicating to us that it
ey
is to be read in syllables. The biliteral glyph and its corresponding complement s may be

telling us, to “read me as MA:NA,” (I am two words) not as a single CVC root such as MEN. So
IMN is to be read syllabically as I+MA+NA = That which + (is) perceived + not = hidden, secret,
etc.

Conclusion

| think we have demonstrated that the Egyptian language is indeed a truly agglutinative
language — which derives the meaning of its keywords by joining smaller words together for a
richer meaning of terms. Now we can reexamine why KMT means BLACK. KM simply doesn’t
mean black in the ordinary sense. KM is the RESULT of a process which is explained in the
definition itself. KM.t in the M-du Njora script is telling us that it (KMT — black) is the result of
KAA (fire/coal) burning in the UMA (hearth/fireplace). KM describes the resulting soot left
behind after the burning of coal. The rendering of the consonants KM, meaning black, to be de-
agglutinated to the words KAA + UMA is beyond the scope of this essay. | refer you to Ferg
Somo’s essay KMT Decoded: KAAUMA.TI. | however interpret the feminine marker /t/ to be the
Bantu word ote which means all.

KAUMA OTE

Pa)

The Black Country or The Black Nation
Remember our cognate terms in Black African nations:

KaMa ->Black in Coptic,

KaMi - Charcoal in Malenké Bambara
KaMbi - Charcoal in MalenkeBambara
iKaMa - Blackened in Mbochi

KaMi = Burnt in Bambara

KeMi - Burnt in Mandjakou

KeM - Burnt in Wolof

KiM = Burnt in Mossi

KaMMi - Dark in Dravidian (Tamil)
KaMMu - Dark in Dravidian (Tamil)
KeMbou > Charcoaln Pulaar

KeMpori - Black in Vai

KeMatou-> Completely burnin Mandjakou
GéM~GyéM-> Black in Dogon (k > g)
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Also recall that the word Black in Greek is rendered KAUMA, exactly how we render it in
the Bantu. The Greek word for SCORTCHED is KAUMATIZO. Notice penultimate T (tizo) just like
in the Egyptian KAUMA TI. KMT consists of two morphemes KAA + UMA. KAA is a burning piece

of charcoal or fire. Thus why the consonant cluster KM is represented by a piece of charcoal £
and NOT alligator skin as has been alleged by some Egyptologists. KAA in Bantu and the Indo-
European languages means FIRE, BURNT, BE POWERFUL, PEOPLE, FAMILY and BLACK. Its
meaning of charcoal is a conceptual extension. KAA, with an aspired H is rendered KHA in
Egyptic and is represented by these glyphs:

KHA.T

(!
Fire

The feminine ending /t/ was not vocalized often as can be seen in cognates in other African
languages. Further variations reveal the fire nature of KAA in the kiKami language. Examining

Budge’s Hieroglyphic Dictionary, we come across various pronunciations of /ch/ or /kh/ which is
phonetically consistent with /k/. Remember vowels are passive...

pg 285
M'Kha-fire, flame, to burn up (mkaa in Kiswahili means a burning peace of charcoal)

pg B85
Kha-furnace, fire place, cauldron,

pg 531
Khaam- heat, fire, hot, feaver

Gods

pg 526

Khet-uatenRa--A FIRE goddess
KhetemAmentiu--the FIRE gods of Amenti
Khet-ankham{f --a FIERY serpent goddess
Kheti --FIRE spitting serpent

Other
pg.526
Khet --fire, flame, heat, to burn

pg 27
Khamm-to blaze, to be hot
Khat --heated, excited
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Khat --people, mankind (attestéalin Ferg Somo's essay on Km.t as KAA in Bantu also means
PEOPLE)

UMA is a Bantu word that means HEARTH, WOMB, MOTHER, FIREPLACE, GRIDIRON. It is a
place where fire is harnessed for many uses. In Bantu ontology, the mother’'s womb is
considered a fire place and the developing child is the coal or fire (kaa). Moustafa Gadalla
(2003:250) in his work Exiled Egyptians discusses this African philosophy in association with the
craft of iron working. He goes on to state:

Smelting is/was a mystery, surrounded by a ritual symbolism that compared the act of smelting
to sexual intercour se, and ©Dhear edudtdi dm aft st
womb.

Dr. Kairn A. Kleiman in her work The Pygmies Were Our Compass (2003) provides us with
more information concerning this fire philosophy among other Bantu speaking nations. On page
137 Kleiman, when speaking of the concept of fire and family, rightfully notes:

The description oMobumatas too wet and hot has associations with pregnancy and
impending birth because, in many Bantu societies, PREGNANCY is conceived of as an
il NTERNAL FIRE. 0 (emphasis mine)

We find in the ancient Egyptian language itself that the concept of fire and the womb are
connected. Examine the following term:

KHA.T

)
—N
WOMB, BELLY, BODY
Budge 570a

KHA

=
= L
FIREPLACE, FURNACE, CAULDRON

Budge 535b
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MKAA, MAKAA
Fire, Flame

7 Nell

Ancient Egyptianmkh =to bum, to smelt

J

KAA OTE
(otemeansll in Bantu as a suffix)

- X

Ancient EgyptiarkAt = people, mankindThe above is saying literally PEOPLE ALL
(mankind) or ALL PEOPLE

As we can see above, we are describing a process of development. We are saying from the
WOMB is a process of SMELTING through FIRE and the end result is PEOPLE or MANKIND. Is
there a way to account for the M morpheme in KM? Is there a term in Egyptian that relates to a
womb or fire? We find the following term which associates our M morpheme with the concepts

of FIRE:

MA

To Burn Up

—

Budge pg 268b
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Here we can see the term MA (UMA) describes a process of burning up. This would be in
alignment with an UMA which is a place to burn things up. In Bantu the prefix KU- is a locative
prefix. In Niger-Congo, sometimes the prefix is reduced to a single vowel. This may be the
ultimate case when we discuss UMA which we could speculate for now was, in its proto form,
KU-MA. So a UMA (or KU-MA) [hearth, fireplace, womb] is a PLACE where things BURN UP. We
find support for this ancient term and its various meanings in the so-called Altaic languages.
Observe the following:

Altaic renderings of UMA

Protoi Altaic: umV (uma, ume, umi, umo, umu)
Meaningfire; to burn

ProtoTurkic: uma
Modern Turkic:umat, umay (notice the endin@t in the first example)

ProtoTungusManchu: omV (oma, ome, omi, omuhearth
Oroch: umuxi
Nanai: oma

As can be seen, we can account for our terms KAA + UMA in the Egyptian language. KAA,
rendered KHA, is the flame which is also symbolic for the person or people. UMA is the place
where they develop or are housed to live. It also describes how BLACK comes to be, by a
BURNING (kaa) of the HEARTH (uma): blackness becomes the result. We’ve already associated
our term KAA with human beings or the people. So we have a double play on words here and
KMT is explained best as KAAUMA (black people) OTE (all). In Dravidian, Egyptian, Sumerian and
Manding, the most common suffixes to denote clans, nationality, lands and countries are —ki, —
ka, and —ta. The Bantu languages best preserve the meanings of the terms (as with most
languages of Africa.)

When the niwt determinative is added to a word it designates a village, a country or a

nation within Ta-Meri (Egypt). We know our sign ® , commonly rendered NIWT, is actually
rendered in the Bantu as UAENIEWE (see Ferg Somo’s essay NIW-T Decoded). UAENIEWE
means UA (they) + ENIEWE (the owners, the people themselves, the occupants, the masters,
citizens of a town, inhabitants, and natives of a place). NIWT denotes an occupied territory
where the people are natives, the owners, inhabitants of that space. So our term KMT should
be read as KAUMA OTE UAENIEWE: THE PEOPLE ALL OF THIS COUNTRY; or THE PEOPLE ALL OF
THE NATION.

What we have attempted to demonstrate in this discussion is the agglutinative nature of
the ancient kiKami (Egyptian) language by isolating the monosyllabic morphemes that
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constitute polysyllabic words represented by bi and triliterals. By properly identifying the
smaller words that have been agglutinated to create a larger word, we discover a richer
meaning for the terms and also we discover how the meaning of the word came to be as the
result of a process. With our additional break-down of the biliteral sign for MN, in relation to
the word IMN, we have confirmed that biliteral and triliteral signs are actually multiple words
agglutinated together to bring about a richer meaning. We also speculate (until further
evidence makes itself available) that the phonetic complement could simply be in place to
inform the reader that the term is to be read syllabically and not as a single morpheme. As if
that wasn’t enough, we possibly have given support to GJK Campbell-Dunn’s (2004) argument
that Indo-European derives ultimately from Niger-Congo.

| hope this essay has sparked some thought and | look forward to your comments and
critiques.

Ancestrally,

Asar Imhotep
http://www.asarimhotep.com
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