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Situating Lagosian, Caribbean,
and Latin American Diasporas

"The Brazilians began to arrive in Lagos and in Ouidah at the
emEI of the eighteenth century. . . . They maintained, on the
Guinea Coast, Brazilian traditions: patriarchal organization of
the family, architecture of homes, devotion to the cult of Senhor
do Bonfin, celebrations, dances, and unl recently, the Portu-

guese language. Were the Cubans able to make their mark with
the Brazilians?

—Pérez de la Riva, Documentos para la
historia de las gentes sin historia, 30

But they [did] come when my mother [was] alive. They [did]
come from [the Cuban] embassy. And, when they walked into
}}ere—they were here, in the compound . . . at the lodge, that
tume my mother [was] alive. That summer they were here, she

had seen them—and my mother [was] so happy. So happy that
she, she wept! I remember. Ah-ha . . . that’s life.

—Murs. Aderemi Gooding-King,
granddaughter of Aguda Hilario Campos

Pérez de la Riva answers his own

question about the Cuban presence in
Lagos,

05, ngerla,I In the negative, citing a lack of “evidence of Cuban cul-
ture in Lagos.® However, as seen in the work of Cuban historian Rodolfo
Sarracino and from my own interviews with A.

no guda of Cuban heritage
there is evidence of Cuban contributions to the culture of the Aguda ?n
Lagos.? Indeed, the very

] name of Campos Square, where the Cuban Lodge
is located, shows that an entire area in Lagos is named after a Cub -
triate.> Though Brazilian cultural as i e visibe

pects tend to dominate some visible
forms of Aguda social performance (like the Boa masquerade held in
Lagos every‘year), the emergence of the Aguda community as a whole rep-
resents a unique synthesis of many social and cultural diasporic groups. For
example, among the immigrant groups themselves, intermixing occurred
between Sar'o and Aguda repatriates, through marriage and business alli-
ances, at various points of entry into this part of the Afro-Aelantic diaspora.
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Yet dissecting the Aguda’s cultural mélange into different, “always” separa-
ble parts is an artificial exercise. The community works because of its abil-
ity to create new combinations and alliances based on commonalities and
differences. As we will see below, community leaders like Chief Bamgboshe
Martins and Mrs. Ola Vincent share a sense of history, place, and experi-
ence in Lagos, although the former is of Brazilian and the latter of Cuban
extraction within the Aguda community.

The main difference between Cuban and Brazilian Aguda, from Pérez
de la Riva’s perspective, is the socioeconomic status of Brazilian Aguda.
Although he does speak to the cultural legacies Brazilians brought with
them to Lagos in the opening quote above, he tends to focus on the status
and prestige displayed by their visible success.* These conclusions are not
strange, because up until the present study, scholars have tended to focus
mainly on the Brazilian side of the Aguda population. Historians and cul-
tural critics argue that the Brazilian returnees were people of money, with
a long history of transnational interaction and trade between Lagos and
Bahia,? The Brazilian side of the Lagosian-Latin American diaspora man-
aged adroitly the admixture of wealth, prestige, high-status religious culture
(for example, becoming babalawo), and skilled craftsmanship (becoming
masons, architects), on both the Lagosian and Bahian sides of the Atan-
tic. The movement of this kind of cultural capital shaped in its process the
places for the stopping posts of this diaspora, such as the hotel, Casa Da
Silva on Queen’s Terrace owned by Anthony Da Silva in Southampton, Eng-
land, which housed Havana Lagosians Lorenzo Clarke and Martin Marino
on their way back to Lagos.”

Pérez de la Riva still characterizes the repatriates as Afrolatinos. Both
Cubans and Brazilians of Yoruba origin returned to Africa with a history
of socialization and acculturation from their Latin American homes. Pérez
de la Riva dates the beginning of the return in the late eighteenth cen-
tary rather than the nineteenth century, which agrees with the findings of
recent research about populations in the Bight of Benin.” The dates for the
return of Cubans reflected in Pérez de la Riva’s work and my own, 1830
to the 1860s, pose questions about the length of time and depth of con-
tact between Afrocubano communities and the Bight of Benin.® Mainly, the
social settings for these transatlantic voyages existed i diasporic contexts:
Havana, Bahia, and Lagos. These milieus represented centers that shaped
the ways that Afrolatinos came into their own in their new homes.

The lives of the Aguda break in midsentence in a long historical conversa-
tion between diasporas. The agency and innovation of emancipados and slaves
in Havana in the nineteenth century created communities that moved through
the cracks of the diasporic routes created by transatlantic slavery. Their alter-
nate histories resituate the idea of the Atlantic world in profound ways. Social
forces like slavery and colonialism impacted the lives of people and limited
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the choices open to them in creating their worlds and their communities.? Yet
another look at how these choices were employed by the Havana Lagosians

and the Aguda shows that people always had ways of re-creating their com-

munities and also of expressing and recapturing their community histories,
These folk and grassroots understandings of people’s pasts usually highlight

the ways in which these communities resisted, reformed, and resituated the.

terms of their own existence against what seemed impossible odds.

In this particular context, grassroots exchanges of communication had
a conduit in individuals and communities that were instrumental in devel-
oping a sense of pan-Yoruba national identity and cultural innovation in
Cuba, Brazil, and Nigeria. The alliances between these individuals and com-
munities represented a form of agency and cross-dialogue in the African

diaspora based on alternative discourses of identity. For example, the cre-
olization and crossfertilization of what were recognized to be Yoruba relj-

gious language and ritual contexts within an American context allowed for

new modes of heing “Yoruba.” The religious cultures of both Santeria and -

Candomblé allowed for conversations that included Native American, Asian,
and other African ethnic groups, like those from the Congo, into a “Yoruba”
worldview. This worldview was already expansive in Africa, but it also grew in
different and particular ways of expression according to changing contexts
in Latin America, as it did in Africa. What was unique, perhaps, about the
Latin American versions of “Yoruba-ness” was their special connection to the
national cultures of Cuba and Brazil, in which they represented “authentc”
Alrican folk and folklore.'? These discourses of identity were not necessarily
attached to tropes of resistance to or compliance with European hegemony
in people’s reimagination of their Yoruba identities. Rathes, the cultural
work of Latin American Yoruba identity formation highlighted the mult-
faceted nature of the communities’ worldviews. Diasporic sensibilities were
used in discourses that helped communities to reorient and reinvent them-
selves. by using memory and a remembered shared past. It is important to
investigate how these Afrolatino communities imagine and perform their
shared past, as Africans and as Afrolatinos, since these populations have a
profound effect on the way Africa, the Caribbean, and Latin America are
currently located in the global imagination.

Memory, History, and the Imagination

This chapter deals with the ways in which the members of the Campos fam-
ily remember their shared history and the role that the idea of Cuba plays in
creating their identity in relation to other Yoruba in Lagos, Throughout my
work, I have used the idea of the imagination, understood as a kind of social
and individual work, in different registers—as transnational, transatlantic,

Figure 1. The Cuban Lodge, Campos Square, Lagos, 1999, photograph by auther
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national, local, and global.!! At the root of the relationship between history
and memory is the Fole of the imagination in the range of ways in which
we recollect the past. Scholars dealing with history and the philosophy of
history have grappled with the problem of memory, time, and narration. RH)
But perhaps it is Paul Ricoeur who gets to the fundamental aspects of this
dilemma in terms of the way in which history, memory, and the imagination
are temporally conceptualized in Occidental phﬂosophy

Ricoeur locates the source of distrust of memory in both Plato and Aris-
totle, and this distrust is at the heart of the Western historian’s struggle in
working with the past in the present. The rhetorical issue is the presence of
the absent, and the present representation of an absent thing, which is the
problematic of memory because it is located, in Plato, according to Ricoeur,
in the imagination.!* For Aristotle, again following Ricoeur’s interpretation,
the representation of a thing formerly perceived has as its problem the issue
of the image within the act of remembering, and this is partly the historian’s
dilemma with regard to memory and the past. This dilemma with regard to
the imagination for the historian is apparent on the microlevel of “reading”
the archive, and on the macrolevel of narrating that history through writ-
ing that requires on some level the use of the imagination. Imagination is
a cognitive tool that is necessary for recollecting and re-creating the past,
because in the end, writing the past is based on rhetorical reimagining. The
moment or event has to be reconstructed because it belongs to the past. As
Ricoeur puts it, “Historiography itself, let us already say, will not succeed in
setting aside the continually derided and continually reasserted conviction
that the final referent of memory remains the past, whatever the pastness of
the past may signify.”1® Yet both the image of the past and the act of recol-
lection of the past are held to be suspect in Western philosophical thought.
In thinking about the remembered history of the Aguda, represented by
the Campos family’s experiences presented below, we have a combination
of registers, scales, notions of memory, the past, and history that represent
Occidental, Yoruba, and Caribbean dilemmas of “pastness.”!6

Ricoeur finds that for Plato memories are ordered in an aesthetic that
includes misremembering and fantasy.!” Tt is important for us to consider this
here, in thinking about communities like the Aguda as engaging in tropic
kinds of remembrance. As Johannes Fabian has explored in a range of ways,
this kind of remembering can be done with a certain amount of play and sat-
ire in the process of creating history from the “ground up.”!® Thus, there is
an acknowledgment on the part of Afro-creolized communities like the Aguda
that their tropic register may contradict official paradigms of history. What is
important for these communities, then, are the kinds of memory that form a
viable context for sustaining the community through the work of the social
imagination in “remembering” the past (or present). This necessarily includes
certain kinds of forgetting or misimprinting of the images of memeory that
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Plato found central to the act of remembering the past.!® Thus, the memories
of the Aguda that we will discuss below illusirate a kind of communal work
that incorporates, denies, and resituates understood notions of the past in
terms of transatlantic identity and the transatlantic diaspora. This forces us to
ask questions such as whose past, whose history, whose memory, whose notion
of time are being used to understand the relationship between remembering
and the past. My work with the Aguda and with Afro-Cuban religious culture
forces me to say that a combination of registers and scales is at work when
communities reconstruct their past.

This brief consideration of some of the core dilemmas with regard to
the relationship of memory to the imagination and its implications for the
reconstruction of history shows us only one set of ways in which to consider
the rebuilding of the past. Indeed, the notion of the past can be constructed
in multiple ways even within the Occidental discourse.?® Tied to the way in
which the imagination can render any reproduction is the notion of aesthet-
ics and how these aesthetics order the meaning of such renderings. These
renderings can be “read” in multiple ways that are also governed by aesthet-
ics. The question of whose aesthetics mirrors the question of whose past.

This is especially so for the intersecting aesthetic planes of the artist who
creates an art object and for the audience when the artist and the audience
come from different epistemological and cultural frameworks. Art historian
Rowland Abiodun is concerned with precisely this dilemma in looking at
Yoruba notions of aesthetics and a “quotidian” art criticism that develops
from these aesthetics.?! The historical reconstruction of the meaning of cer-
tain ritual art objects, like the sacred rattle, the iroke, found in Ifa divination,
by academic art historians clashes with or ignores the important work of cul-
tural deconstruction carried out by ritual leaders like babalawo in analyzing
and using the art.?? Abiodun critiques the academic art historian’s arrogance
in assuming that his/her “universalizing” epistemologies and aesthetics are
neuiral in order to control the “disciplinary discourse” and the meaning that
is exported to the world about art objects like the iroke.?® However, aesthetics
that merge, clash, or coexist in tension are often played out within the mate-
rial culture itself, creating pieces that come from a “hybrid” worldview.??

Narratives, like material culture, have a life that circulates outside the
intention and perspectives of their producers.?’ In the realms of popular
culture and “traditional culture” from African perspectives, we see overlap,
invention, and play that are both self-conscious and unintended as work on
popular theater and public ritual discusses.?® The narratives about family
memories that the Cuban Aguda related to me during my ethnographic
fieldwork display this kind of complicated discourse. Their recollections
reflect a field of reference that allows them to perform within an aesthetic of
idenrtity-play that encompasses Cuban-ness and Yoruba-ness in shifting ways.
On a larger scale, the interplay between Occidental, African, and Caribbean
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aesthetics in their reflections and memories mirrors the struggle over the
“meaning” of the’ cultural history of the Aguda for the outside world. The
work of the folklorist here is to use these narrative performances to insert
a quotidian historical framework into the larger meaning of the history of
the Aguda that necessarily explores an understanding of the community’s
significance on its own terms.2’

This search for significance is especially so in terms of the artistry and
play of oral literature, or orature, that people use in telling their own histori-
cal narratives in Africa.?® The very languages used to express the narratives

found within a community are themselves used and constructed in a self-

reflexive manner that is subject to critique by the community at large. That
is, the person speaking about important subjects, like community history, is
expected to speak well and within an aesthetic code that gives respect and
authority to those who do s0.*® What we see in the case of my Aguda col-
laborators in reconstructing their family history with performances of their
narrative of memory is a “competence” that demonstrates their authority in
the community as a whole.?0 In other words, their ability to speak well and

adeptly carries the weight of their own personal pride and prestige and that .

of the community.

The Cuban Aguda in Lagos

The only major historical work about the Campos family and the Cuban
Lodge in Lagos was written by Cuban historian Rodolfo Sarracino.?! Sarrac-
ino’s work brings to light the various migrations back to Africa from Afro-
Cubans of Yoruba ancestry that occurred as a voluntary process after 1 844.%2
That is, Sarracino agrees with Pérez de la Riva’s assertion about the repa-
triates to Lagos not being part of the forced expulsions that occurred in
Cuba after La Escalera.?® Where Sarracino moves away from Pérez de la Riva
is in his findings of Cubans “leaving their cultural mark on the west [Afri-
can] coast.” Sarracino dedicates one chapter of Los que volvieron a Africa
to the Campos family in Lagos and Mantanzas, documenting their bicoastal
nature through their letters and photographs. His work laid the preliminary
foundations for my fieldwork conducted in Lagos among the descendants of
Hilario Campos.

My fieldwork with Campos’s granddaughters, Mrs. Catherine Aderemi
Gooding-King and Mrs. Ola Vincent, revealed the imaginative and tropic
aspects of diasporic remembering and history making that were not consid-
ered by Sarracino. I believe that my focus on folkloristics and transatlantic
legacies yielded unique kinds of questions and answers that dealt primar-
ily with the intersection between memory and oral history. The four major
areas my consultants emphasized were the following: (1) the remembering

Situating Lagosian, Caribbean, and Latin American Diasporas 95

of cultural markers, like Spanish-language retention in childhood ar the
Cuban Lodge; (2} the erection of tombstones commemorating the Cuban
ancestry of the Campos family at Ikoyi Cemetery; (3) the extent of cultural
admixture among other kinds of repatriates with the Campos family and
with the Aguda in Lagos; and (4) evidence of creolized orisha traditions and
folk Catholicism among Aguda returnees,

The fieldwork with Mrs. Gooding-King was conducted in Lagos, Nige-
ria, at the Cuban Lodge, 40 Ogunlami Street, Campos Square, in 1ggq and
again in 2001.% My conversations with Mrs. Ola Vincent took place in her
home on Victoria Island in Lagos in 2001. My role in speaking to the sisters
was that of a young researcher, also of Cuban background, who wanted to
learn about their family in particular. They were generous in answering my
questions and in leading me toward areas of importance that would other-
wise have been difficult for an outsider to perceive. For example, they both
stressed to me the importance of commemorating the Cuban heritage of
their grandfather in the form of a tombstone, 2 memorial piece of public
culture, which the family went to some expense to create shortly before my
second visit to Lagos. I will discuss this in more detail later. But the point I
want to make here is that as a folklorist engaged in re-creating aspects of
their family oral history, I saw the sisters as collaborators in many respects
and deferred to their authority over how to impart their narratives of home
and community.?® This created a situation in which I was shifting modes of
perspective and analysis, as most ethnographbers engaged in some kind of
reflexive fieldwork try to do.3” I believe that where we all met, in thinking
about Cuba as an idea, a distant emblem that informed all three of our iden-
tities but was unattainable in many ways, was a place of intersection mirror-
ing a transnational imaginary about the island that can be found across time
and diaspora.” Below is the outline of the remembered family history of
Hilario Campos obtained from my interviews.

According to Vincent, Hilario Campos’s tather was born in Lagos and
was taken to Cuba as a slave. Roman Hilario Campos was born in Matanzas,
Cuba, in 1878 and died in Lagos on December 14, 1g941. While in Cuba, six
children were born to the family. Two of the Campos sisters, Serafina Akitoyi
and Johanna Cicelia Munis, who were born in Cuba, also returned to Lagos.
They both stayed at or near the Cuban Lodge during the childhood of the
Gooding sisters. Mrs. Anastasia Gooding, the mother of Mrs. Gooding-King
and Mrs. Vincent, was born in Lagos on October 5, 1907, and died on April
19, 1994, at eightyseven years of age. Mrs. Vincent and Mrs. Gooding-King
remember growing up in the Cuban Lodge among Spanish-speaking family
members. The language spoken at home gave them a sense of coltural dis-
tinceness that they speak about with pride and nostalgia.

From my interviews with Mrs. Ola Vincent, it appears that Hilario Campos
returned to Lagos via London, like many of the other returnees from Cuba.



Figure 2. Grave of Mrs. Anastasia Guooding, Tkoyi Cemetery,

Lagos

Figure 3. Grave of Hilario Campos and Johana Cicelia Munis, Tkoyi Cemetery, Lagos




Figure 4. Mrs. Ola Vincent, granddaughter of Hilario Campos, at the grave of her aunt and grandfather, Ikoyi Cemetery, Lagos
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Recalling the Casa Da Silva in Southampton mentioned earlier, we see that
there was an organized set of routes that families utilized to return to Africa.
These routes are remembered as significant details of the Campos family his-
tory as other friends and family members met and stayed in London during
their travels.3® Thus, London seems to have been an important point of con-
vergence for returnees. The most significant aspect to keep in mind here,
however, was the multifaceted nature of the travels home. In the retelling of
their grandfather’s journey, the sisters reaffirmed for me that in remember-
ing a diasporic legacy all the stops along the road are important.*®

Cuban Cultural Markers among the Aguda

One of the most striking aspects missing from both Sarracino’s and Pérez
de Ja Riva’s considerations of the Cuban Aguda in Lagos is the notion of
cyclical cultural flows, especially in terms of religious identity, in their
unique Atlantic context.*! Neither historian really delves into the ways
in which Cuban Aguda negotiated their multiple and shifting identities,
as families and as a subgroup within a larger heterogeneous community
of Lagos, by using creolized “Yoruba” sensibilities from abroad. That is,
the cultural tools that both the Brazilian and the Cuban Aguda shared in
Lagos reflect a larger set of transatlantic symbols that communicate power
and prestige across borders. These symbols of prestige often call upon
the important imagery of traditional religion that still legitimates political
power among the Yoruba today.*? '

Consequently, many of my conversations with Mrs. Aderemi Gooding-
King and Mrs. Ola Vincent revolved especially around their perception of
their Cuban ancestry. The best answers came as a result of focusing on how
they remembered their difference from, and similarity to, other “Yoruba”
living around them in Lagos. Not unsurprisingly, the admixture already
found among Lagosian ethnic Yoruba, in terms of their origin elsewhere in
“Yorubaland,” created a template for understanding their own place among
mixed migrant populations.

One Yoruba concept that may be useful is the notion of gbe asa, carrying
culture from one place to another. This is a notion that can apply to people
keeping their customs after movement to Lagos both from the Nigerian hin-
terland and from across the Atlantic. Customs may be acquired, changed,
and readjusted in the Lagosian milieu. However, the recognition of certain
attributes as “belonging” to a particular culture is a significant way in which
communities reassemble what is understood as a shifting paradigm. One of
the main “markers” that allowed the sisters to speak about this kind of cul-
tural and social differentiation was the Spanish language use surrounding
them during their childhood. The following interview excerpts, first from
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Mrs. Aderemni Gooding-King and then from Mrs. Ola Vincent, provide good
examples of this procéss:

Solimar Otero: Did they, did they speak Spanish? .

Aderemi Gooding-King: Oh yes they did! . .. Yes, with my mom. When they
speak in the Yoruba language, they only know a litde, little [Yorubal. ...
[Hilario Campos spoke Spanish] Together with the sister, with his sister.

Mrs. Ola Vincent: But, when we were small, we don’t know that we belong to
any foreign country, we know of Lagos. . .. So it was when we are, you know,
growing gradually, that then we know that our great-grandfather is from Cuba,
from Brazil, from Sierra Leone, from this, from that. .. . You know, my own
grandfather, Hilario Campos. His sister, Mrs. Akitoyi, Serafina. So, they used
to speak in Spanish. . . . But we don’t know much about this. And, since we are
young we don’t know that it’s going to be of good or benefit to us. . . .

Solimar Otero: And, would they know what they are saying? Did, did your
mother know Spanish?

Mrs. Ola Vincent: Litde.

Solimar Otero: She would Aear it though.,

Lola Bamgboshe Martins: Of course, she could hearit.4®

There are several observations to be made from the sisters’ and Bamg-
boshe Martins’s responses above, One thing that is clear is that Hilario
Campos spoke Spanish in the presence of Mrs. Ola Vincent and Mrs.
Gooding-King to their mother, but mainly to their great-aunrs, Serafina
and Cicelia. All three of the elders of the Campos family were born in
Cuba and came to Lagos in the late nineteenth century. After establishing
the Cuban Lodge, Hilario and his sisters used the lodge as a family home
and a workshop. The use of Spanish within the lodge was an important
familial activity that made an impression on the sisters. Though neither
one of them retained a knowledge of Spanish, they certainly were aware
of the fact that it belonged to them in unique ways that made their family
distinct from others. They knew there was something different, “foreign”
Mrs. Ola Vincent called it, about their background. And they knew that
something was operating all around them, creating a backdrop to their
childhood. That these two sisters have held on to the notion of a Cuban
Aguda ancestry (we see this in the pride shown in the erection of the
gravestones at Ikoyi Cemetery) well into their sixties and seventies shows
that though they did not acquire Spanish, they did not forget it as a sig-
nificant marker of their own family’s difference and identity.

Mrs. Ola Vincent’s comments also specifically indicate that this difference
inclzded an admixture in her memory. When she says, “So it was when we are,
you know, growing gradually, that then we know that our greatgrandfather is
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from Cuba, from Brazil, from Sierra Leone, from this, from that,” we see that she
remembers an international diasporic admixture that provided the houschold
context of her childhood. Her acceptance of the confluence of cultures and
fanguages in the Campos homestead reveals the family’s tolerance of others. It
is also important to keep in mind that though this particular family was unique
in its Cuban-ness, such a diversity of ethnicity, language, and religion in Lago-
sian households was not unusual. Rather, the Aguda added their own brand
of admixture to a larger urban pool of conglomerate communities. These can
especially be seen in the Popo, or neighborhood enclaves that roughly marked
the location of ethnic, occupational, and classrelated settlements of diverse
groups in metropolitan Lagos. In reimagining Mrs. Ola Vincent’s childhood ar
the Cuban Lodge as part of this larger, densely heterogeneous context, we per
haps come closer to understanding how cultural differentiation thrived th{"c.n:tgh
the change and admixture found in the application of “diasporic sensibilities”
by this transatlantic Afro-Cuban/Yoruba family. _

Another very interesting identity marker that the Campos example ilius-
trates is the sense of African, specifically Lagosian, identity also developed
by the family while in Cuba. Though born in Cuba, Hilaric, Serafina, and
Cicelia were brought to Cuba because the family obviously felt a strong con-
nection to their Yoruba background, like Havana’s Lagosians, and thus repa-
triated to Lagos. We see that this occurred in a second-generation context,
with the experience of the homeland being relegated to the remembered
culture of the childhood home. This process occurred in the cross-diasporic
context of both Havana and Lagos for the Campos farmily.

Hilario Campos was a young man with limited Yoruba language skills
when he setiled in Lagos. He must have acquired a strong association with
his African identity in Cuba that fueled his desire to come back home. We
must also remember that Hilario’s father was taken to Cuba as a slave, and
that perhaps this explains the depth of the association with Yoruba culture,
and home as Africa, that persisted within the family, Of particular interest
here are Mrs. Vincent’s comments about what she remembers her grandfa-
ther saying about his African ancestry:

Solimar Otero: Do you think that Hilarjo Campos and your great-grandfather
felt the sense of being Lagosian [while in Cubal?

Mrs. Ola Vincent: Lagosian, yes, yes. Yes. ... [1t’s] not that I think so! They said
iti—and what we are trying to do now is to find out [more information about
the family] from Cuba, you know. And I don’t know how we can do that.

[emphasis added}*

Here we find that Mrs. Vincent recalls a very strong sense of association
with Yoruba culture, and with Lagos in particular, on the part of her grand-
father, Hilario Campos. Of interest also is the way Mrs. Vincent associates
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the nostalgia her grandfather may have felt for Lagos while in Cuba with her
own family’s search for its Cuban connections. We see a parallel sitvation,

in that neither Hilario Campos nor Mrs. Ola Vincent were actually born in_ -

the homelands with which they seek to reconnect. It is in the milien of fam-
ily history, personal folk narratives, and borrowed memory that desires for
connecting across diasporas emerge and are nurtured. In the historical con-
text of the Atlantic world in the nineteenth century, this sense of a bicoastal
family history fueled the very real search for reconnections, the building of
new associations, and the commemoration of the past for both the Aguda
and the Afrolatinos across the Atlantic.*® In looking at the pride and detail
that went into the erection of the newer gravestones for the Campos family
(see below), we see the family’s need to mark their distinct history as Aguda
and their unique past in the context of the larger Lagosian public sphere.
Here, distinctness works to relocate the space and place of the Campos fam-
tly within larger social networks. The markers serve as a sort of shared com-
munity property.

In exploring the transatlantic ramifications of this kind of social imagina-
tion, and the type of work such remembering makes possible, one would have
to imagine a similar sense of difference and cultural amalgamation provided
the larger social backdrop of Cuba’s African communities that emerged in
the nineteenth century. Again, in recalling the cacophony of African eth-
nicities, even distinct Yoruba communities, that existed in Cuba, we see that
a similar heterogeneous sense of admixture must have created the context
for the formation of distinct subgroups on the island. As already mentioned,
these emerging Afrocubano identities were marked by the establishment of
Black assocfations and cabildosin Cuba, and particularly in Havana. Similarly,
there was the thrust toward nation building in reassembling a diverse set of
communities in the name of a loosely unified Cuban and Yoruba identity.
Multiple nationalisms were carried by the same groups (such as the Campos
family}, since these associations were incorporative and fluid in nature. The
shift in frames of reference—for example, the shift to being Cuban in Lagos
from being Lagosian in Cuba—reveals one way in which this diasporic com-
munity managed the wide range of identities it laid claim to.

Such processes operate over time, as in the Campos family’s nostalgia
and imagining of distant homelands being carried across generations. This
kind of longing is a particular sort of recuperation of memory that is not
necessarily owned by any one individual but by a community as a whole. It
would be difficult to pinpoint one set of origins of such romantic associa-
tions with place and memory. However, we can locate the pattern of associa-
tion that was redeveloped across the different temporal and geographic sites
of this branch of the Aguda diaspora. In my second set of interviews with
Mrs. Gooding-King, at the Cuban Lodge in 2001, despite her advanced age,
she expressed a desire to “return home” to Cuba—a place that obviously
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operated in her imagination as a historical beacon of sorts. In the follow-
ing excerpt from my interviews, she indicates her desire to go to Cuba after
receiving a visit from a delegation from the Cuban Embassy:

Mrs. Gooding-King: They [the Cuban delegation] come here to visi.t me. Tell]-
ing me how everybody over there [in Cuba] wants to see me. Bringing [ad
present to me. Telling me that I should come back home in time. To come a};ﬁ
enjoy the land over there. . . . Yes, back home. Over there with my children.

In following up with Mrs. Gooding-King about- the meaning of these com-
ments it was clear that she was making connections to a past that sllle had
come to own as hers. The real familial ties, the memories of growing up
different in Lagos in the Cuban Lodge, and the reassertion of these ties ;ﬁ
Cuba by visits from a Cuban delegation and researchers hk.e mys§1f are
factors that contributed to her vision of Cuba as a sort of pr'lmordlal ho(;n(?.
In diasporic communities like that of the Aguda in Lag_0§, different mo Ta;lll—
ties of the notion of home often operate in confluence w1th. each other. The
fact that Mrs. Gooding-King layered her notions O'f home, in terms of. both
temporality and place, reaffirms the tenacity of t}fxs process. It is 1r01-1:lc1, );ft
fitting, that Mrs. Gooding-King indicated her des'1r§ for a reunion with ¢ (;
descendants of the Campos family in Cuba while sitting in the‘ living room o
the Cuban Lodge, located in Campos Squarfa, in Lagos, ngena. .In an E).ct;n-
sion of many kinds of cultural congruencies, Mrs.- Goodmg—Iﬁng s wis els{,
provided yet another instance in which remembering and dreaming }:vc;:
together to bring two ends of a diaspora together‘ con?ept.ua]ly. Thoug ;1 is
process of association relies heavily on the social 1mag1naF10n, there are also
concrete markers of commemoration of the cultural heritage of the Cuban
Aguda. In the next section we look at the gravestones plac?ed .by t}'le (llampo(i
family in Ikoyi Cemetery, which constituted a kind of public hlstor}cadregor
that contextualized and solidified the conceptual prg;:esses described above

for the family, and for other Lagosian Aguda as well.

Cuban Aguda Public History: Ikoyi Cemetery

One major component of the Campos family’§ ren-lembellfed history d;ﬁ was
emphasized to me was the burial sites of relan\.fes in Ikoyi Cerpetery. 1C anci
Campos, ]. Cicelia Munis, and Anastasia Gooding are E.iﬂ-bU.I”IEd here, Carli
pos and Munis share a gravesite, and the history of their journey frcimG u dd
to Lagos is inscribed on the tombstones.*® The grave of Mrs. Ar-lastas%a o? -
ing, the mother of Mrs. Ola Vincent and Mrs: Aderemi Go_odmg.—ngl, also
bears a long and telling marker commemorating her hf‘e history in re 3?102
to the extended family. In visiting the site with Mrs. Vincent, she recalle
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the family’s effort to make their history public in this manner. Upon taking
a photo, I remember Mrs. Vincent’s proud pose next to the marker of her

grandfather and great-aunt. Her demeanor clearly indicated the deep sense

of connection she feels with this part of her family’s history. The graves’
open, lengthy display of the Cuban background of the relatives buried there
reveal that the Campos family sees its Aguda heritage as an important part,
not only of the family’s past but of Lagosian public history as a whole.

Another significant aspect of the graves is their location. Tkoyi is a part of

Lagos where people of relatively high status live. The location of the graves
in this area indicates a high-status association for the Aguda in the Lagosian
social world. The use of Holy Cross Cathedral for the funeral services of these
relatives also indicates a high level of social status for the family. The cathe-
dral is located on Campos Square and its congregation consists of people in
relatively good social and economic positions.*’ Though Mrs. Gooding-King
and Mrs. Vincent are both Anglicans—due to the religious affiliation of their
father, a Saro—they openly displayed pride in their family’s association with
the Catholic cathedral and its congregation. Indeed, Mrs. Anastasia Good-
ing remained a Catholic all her life, even after marrving a Saro. Culrural
and religious mixing was a frequent component of the high-status repatriate
families that helped to build “modern” Lagos, both literally and socially.*
We will now look at how cultural mixing between the repatriate Aguda, both
of Cuban and Brazilian origin, and the Sierra Leonean Saros figured in the
Campos family. Social status and prestige are highly important markers of
identity formation for all of these interrelated communities.

Cultural Mixing between the Aguda and the Saros

Intermarriage between Brazilian and Cuban Aguda was commonplace in
Lagos. Adding to this admixture of repatriate families is the incorporation
of Saro returnees into families like the Campos family. The mother of Mrs,
Vincent and Mrs. Gooding-King married a Saro, Mr. Gooding, after being
raised in the Cuban Lodge. His own family compound was at Itabalogun® —
in the Saro area of Lagos.

The intermixing of Sierra Leonean and repatriate Cuban culture created
a unique atmosphere at the Cuban Lodge. Besides being a living space, the
lodge served as an artisans’ workshop, run by Hilario Campos's son-in-law,
Mr. Gooding. The workshop attracted a range of people as buyers and oper--
ated in different genres—such as esg, Yoruba traditional sculpture, and batik
cloth. This kind of activity made the lodge a high-profile meeting space
where the Campos family felt compelied to set an example and shine. Mrs.
Gooding-King remembers the approach of her family toward the more pub-
lic aspects of her home at the Cuban Lodge:
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And, they [her mother and grandfather] are careful of how they dress. Par-
ticularly, they were very clean. They didn’t stop, [they were] really very hard-
working people. . . . The building was used for living here. ... And we have
a little shop, [a] workshop. He [Mrs. Gooding-King’s father] applied himself
in art. Second, [in] batik. In African sculpture, ese. My father sold to oyinbo,
mostly, batik.5?

Mrs. Gooding-King echoes the sentiments earlier expressed by Olusi with
regard to the way the Aguda were perceived. They both emphasize a kind of
work ethic that seemed to characterize the community. The internatonal
flavor of the Cuban Lodge provided an appropriate stage for the group’s
representation of itself to outsiders. Along with other kinds of Yoruba art-
ists and visitors, art aficionados interested in traditional Yoruba artwork,
particularly the European oyinbo, came into contact with the Campos family
here in their home. One could imagine the environment of Mrs. Gooding-
King’s and Mrs, Vincent’s childhood as filled with an array of languages and
cultures. It is also important to note that at the Campos’s workshop, it was
repatriate Saros and Aguda who were representing Yoruba culture through
traditional art genres in a context of diasporic production. Other workshops
and vernacular spaces of art and architectural production were commonly
associated with Aguda of both Cuban and Brazilian extraction.®®

One question that remains is how the process of cultural mixing between
Brazilian and Cuban Aguda occurred in Lagos. What would be the most
appropriate way to grasp the multifaceted and geographically dispersed
spaces of this copenetration? Previous literature on the subject suggests that
the process must have occurred on various diasporic fronts—in Southamp-
ton, Havana, and Lagos.’! Looking at the Campos family as a prominent
example of this process within the context of the larger Lagosian Aguda
community, we find that over the years the Brazilian and Cuban subsections
of repatriates have indeed merged in multiple ways. Selective association
by both parties has allowed for the emergence of an identifiable, collective
Aguda community that embodies them both. The display of cultural customs
and public performances are the sites of cultural production that most obvi-
ously articulate this emergence. Of particular note are the Boa, Christmas,
and Easter masquerades performed by the Aguda community as a whole.
As Mrs. Gooding-King indicates, “Masquerades, yes . . . well, they would cel-
ebrate here, at Christmas time and Easter time . . . dressing [up in] the dif-
ferent types. And dancing—from Cuba, and Brazil, yeah—yes, samba. There
are many. They are in a group.”®

Gooding-King’s statements that “There are many” and that “They are in
a group” illustrate the points made above about the complementary pro-
cesses of differentiation and emergence in Aguda public performances in
Lagos. The focus on dress, dance, and the different kinds of performances
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repatriate Saros and Aguda who were representing Yoruba culture through
traditional art genres in a context of diasporic production. Other workshops
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One question that remains is how the process of cultural mixing between
Brazilian and Cuban Aguda occurred in Lagos. What would be the most
appropriate way to grasp the multifaceted and geographically dispersed
spaces of this copenetration? Previous literature on the subject suggests that
the process must have occurred on various diasporic fronts—in Southamp-
ton, Havana, and Lagos.%* Looking at the Campos family as a prominent
example of this process within the context of the larger Lagosian Aguda
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of repatriates have indeed merged in multiple ways. Selective association
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offered at the masquerade
ethnic coding. Theqredistri‘tsnjt}ilg: i);}(lizil;ﬁtj;:rslec: ;tgrare ety mon
by familial lineages,
For example, the family of Mr. Lola Bamghboshe Martins represents
of the (_J}dest }ineages of the Brazilian Aguda (not to mentitl))n the NOne
Yoruba5 én Bahia, Brazil), responsible for conducting Aguda masquerades
Lagc_;s. I'E was clear that the position of Lola Martins as a “torch be i -
.of diasporic traditions, on both sides of the Atlantic, was recognized e
important leadership role for both Cuban and Brazilian Aguda gI‘“S[e h lf:lls he
important traditional titles of Baba Egungun and Ajolajo Egun. n ofeL o
indicating that he was the patriarch of the Egungun masquera%is of Lagos,
Inde“ed, Gooding-King remarked enthusiastically to me that Lola Mai%ios.
was “her brother”™—a term of endearment that indicated both respe t d
a deeply felt connection to the Bamgboshe family. Her role, as a Iéain i,
paralleled that of Mr. Bamgboshe Martins, in that they both répresentedptisé

ago

living descendants of two of the most important poles of the Cuban and -

Brazilian historical legacy of the Aguda in Lagos. The Cuban and Brazili

Aguda have socially bolstered each other in ways that have recogniz dl nd
?spectf.:d ﬂ%e'culrural diversity and unique contributions of theig;: di?feli];c:
t I;?Sspgnc origins in Latin America. One major adhesive readily apparent in
this % ::;i;siﬁrats hthei r:spt?ct tor Yoruba traditional religion displayed in Cuba

: z € late nineteenth century and u

different kiflds of national communities?n thesesggs?()?a? iiHShzosgrfiate
belowz we discuss the Latin American traditions of Candomlt;lé and Sanct O’n
as major means by which the Brazilian and Cuban Aguda have recogni?;;

in each other a mutizal understanding of i i
Airalatine oo g of a unique kind of Yoruba and also

Religion among the Aguda and Other Lagosians

My grandfather [Hilario Campos] is in Ifa; they worshipped

Ifa. ... For Ifa, an Ifa priest. He did i
i - worship Ifa—
the white cloth,?” ip lfa—He wore the,

—Murs. Aderemi GoodinguKing,
personal interview, August 7, 1999, Lagos

i\s d1scussec! 3;bove in regard to the Campos and Bamgboshe families, bein
l‘tlﬁans?ﬁtlantlc was an important part of their diasporic identity as jAgudi
iving in Lagos. For Cuban and Brazilian Yoruba, their pan-diasporic id
tity mcrfaased and deepened their adeptness at boundary pia pReli i(;3 s
culture is one realm of daily existence where this kind of playy.ﬂourig;hc:s

e is particularly managed.
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Orisha traditions, in both Brazil and Cuba, are cultural milieus in which
Yoruba-ness is repeatedly enunciated.’® As already mentioned, Bamgboshe
Martins asserted to me that Brazilian-ness, and Candomblé practices espe-
cially, operated as another means to eXpress Yoruba cultural ties in both
Brazil and Nigeria.?® The semiotic language of orisha worship works as
an idiom for Afrolatino, especially Cuban and Brazilian, nationality and
identity in both contemporary and historical contexts that characterize the
fluctuating worlds of these diasporic populations.®

The quotidian element of orisha observance, as a public culture and a
civil religion, has found its way back to Lagos in Brazilian and Cuban
forms. Afrolatino communities left traces of their observances of orisha
traditions in Cuba, Brazil, and Nigeria in the form of orisha and Catholic
devotion, civic art, and personal histories. One interesting example comes
from an 1859 report by the Protestant missionaries of the CMS, in which
Henry Townsend remarked upon the affinities in terms of liturgical models
between the Catholicism exhibited by Afrolatine returnees and orisha wor-
ship.%! Townsend even goes so far as to ask: “Who could be surprised that
white [Catholic] slave-traders at Lagos should consult Ifa before sending
their ships to sea?”%% Small examples of this sort reflect the CMS’s distaste for
both the slave trade and Catholicism. Regardless of what CMS missionaries
thought, however, the Aguda communities carried their diasporic religious
sensibilities, which included vernacular Afrolatino religions that married ori-
shaworship with Catholicism, with them as they returned to Africa.5 Indeed,
between 1859 and 1863, the population of Brazilian and Cuban Catholics
in Lagos rose significanty, almost doubling the numbers in Catholic congre-
gations around the city.%

The increase has several explanations. The first is that 1859 is the year
the Sociétiés des Missions Africaines (SMA), founded in Lyons, France,
attempted to bring Catholicism to West Africa via Sierra Leone.% The SMA’s
efforts were later aided by the returning Aguda in Lagos, and by 1864 the
Aguda had established a connection with Father Francisco Borghero, a
Roman Catholic priest, and created a parish in Lagos that was specifically
recognized by Rome.% This parish later became the foundation of a Lago-
sian archdiocese. However, the numerical increase of Catholics was also
proportionally related to the ongoing settlement of Catholic Brazilian and
Cuban repatriates to the Popo Aguda area in particular.5” Another signifi-
cant factor that later added visibility to the growing number of new Catholics
in the city was the building and design of the Holy Cross proto-cathedral on
Campos Square in 1879-83 by Lazaro Borges da Silva and Francisco Nobre,
two Aguda architects.58 Ultimately, it is important that we see the Aguda’s
connection to the religious traditions they brought back with them, which
included Catholicism, Islam, and orisha worship, as setting the necessary
foundation for the establishment of official cultural institutions in Lagos.%
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My conversations with Mrs. Aderemi Gooding-King affirmed similar sen.’

timents of flexibility in relation to religious and ethnic identity. Participa-

tion in forms of religious culture coded as Yoruba, Brazilian, and Cuban wag

and s all a part of being Aguda in Lagos. Strategies of differentiation and

atfiliation allowed for an Aguda version of identity that is both unique and

cc_msistent with other flexible West African tropes of identification. Yet, even
within this flexible discourse, there are instances of contradiction, ambigu-
ity, and convergence between Catholic and orisha traditions. This kind of
layered discourse about religion is particularly Caribbean and Brazilian in jts
mode of code switching. Compare, for example, the statements made below

about the Campos family’s religious affiliation by Mrs. Gooding-King and
Mrs. Vincent:

Mrs. Ola Vincent: Yes, Hilario Campos was a Catholic. [Af] Holy Cross, Holy
Cross, yes, Lagos, the Catholic Mission.

Solimar Otero: The cathedral, right? And was your mother still a Catholic?

Mrs. Ola Vincent: Anyways, she was married to my father. My father is a Prot-
estant. . . . But my mother never goes to the Anglican Church. . .. She said
“I am a Catholic, and I am not going to leave my church.” . . . So, “But ym;
children, you have to go with your father”*—[but]—she died a Catholic!

Aderemi Gooding-King: They do it. Really they do worship on the island. Even
the—the orishas—at this, at this Catholic church—all the saints here, th

- ey
have meaning. . . . Ooooll But they won't tell you. Unless the Cubans and
the Brazilians they tell you alf the signs. .. . ah-ha, about the [orisha], they
won’t say it, they won’t. ... The same thing with their preacher. Wherever

they have their preacher it won’t fast. He is doing it, but he won’tshowit. . .
openly. ... They just don’t—they just stand there by the Bible. Just bring
the Bible into everything—bring it out into everything! Oh God! Those
people! They don't have pride, because my fravents are from Cuba—they hept
i up, that'’s how they know it. And all these things they forbid their children,
oh—they’re not doing their job, it gets lost! . ., They're taking [traditions]
away from their children. They begin losing respect for this land, and it's all
lies. [emphasis added]

Mrs. Aderemi Gooding-King: They do believe in the orishas. They do believe.

Very well_. Even all the saints in the Catholic church [are related to the
orishas],™

These three excerpts were taken from my ethnographic interviews with
Mrs. Ola Vincent, and Mrs. Aderemi Gooding—King. Both sisters claimed to
be of the Anglican Protestant persuasion, but they were also very interested
in orisha worship in Nigeria, and especially in Cuba. What emerges from the
sisters’ statements is a similarity in dilemmas about religious identity in Cuba
and in Nigeria that allow for a level of code switching and concea]m/ent about
faith in traditional Yoruba religion. (However, code switching occurs in many
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Afro-Atlantic religious cultures besides Yoruba-derived traditions.”') Though
highly respected members of traditional worship groups, like dabalawe, do not
hide their allegiance to the orisha, other community members sometimes do.
Or better stated, they selectively choose the audiences and contexts where
they reveal such beliefs and practices.

Also, both Mrs. Vincent and Mrs. Gooding-King associated Catholic
religion with their family, and Mrs. Gooding-King especially saw a con-
nection between the Catholic saints and the orisha. She indicated to me
that the saints all “had meaning” associated with orisha worship. Itis also
interesting here that Hilario Campos was identified as solely Catholic
by Vincent, but that Gooding-King identified her grandfather as both a
Catholic and an Ifa priest, a babalawo. This kind of comfort with code
switching between Catholicism and orisha traditions may only be found in
the creolized traditions of Santerfa and Candomblé, in which this merg-
ing provides a way of enunciating sustained multiple identities. Cultur-
ally incorporative perspectives like those found in transatlantic orishe
traditions rearticulate themselves here in a manner that comes full cir-
cle—as in the case of the Campos family. The religious cultures found in
Lagos, Bahia, and Havana shared the diasporic sensibilities of transatian-
tic orisha worship in terms of establishing complicated and fluid alliances
across disparate social terrains.

For example, like many practitioners of Santerfa in Cuba and Candomblé
in Brazil, some Aguda preferred to keep their religious affiliation to cer
tain orisha private. This legacy of caution toward one’s refigion is another
legacy brought over from the diaspora, as many Afro-Cubans and Afro-Bra-
zilians were forced to worship in private or accept Catholicism outwardly. In
a sense, Gooding-King’s critique of this behavior becomes a push to orga-
nize traditional Yoruba religion in such a way as to make it public, known,
and revisable. It is clear that for Mrs. Gooding-King, there was no problem
with being a Christian and then offering a passionate critique of the West-
ern Christians’ colonizing of Yoruba traditional religion. Not surprisingly,
her comments regarding the lack of respect for traditional Yoruba religion
relate to a kind of Yoruba nationalism that has its histerical roots in the
Afrolatino diaspora. This kind of shift in religious allegiance can occur due
to the overall recognition of Yoruba traditional religion as a sort of organiz-
ing civil religion.”

However, in paradigms of secret and open praxis, a restricted lens always
appears in the expression of religious culture in terms of who performs their
faith openly in public. By looking at places where binaries have merged, that
is, at "syncretized” religious practices, we come closer to understanding the
lived realities of Aguda religious associations and legacies. It is here, at the
moment of dual recognition, that the religious world can open up and show
how vernacular religions like Santeria, Candomblé and traditional orisha
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the Brazilians they tell you all the signs. . .. ah-ha, about the [orisha], they
won’t say it, they won’t. . . . The same thing with their preacher. Wherever

they have their preacher it won’t last. He is doing it, but he won't show it . . .
openly. ... They just don’t—they just stand there by the Bible. Just bring
the Bible into everything—bring it out into everything! Oh God! Those
peopie! They don’t have pride, because my parents are from Cuba—ihey kept

i up, that’s how they know it. And all these things they forbid their children, .

oh-—they’re not doing their job, it gets lost! ., . They're taking [traditions)
away from their children. They begin losing respect for this [and, and it’s all
lies. {emphasis added;]

Mrs. Aderemi Gooding-King: They do believe in the orishas. They do believe.

Very well. Even all the saints in the Catholic church fare related to the
orishas].?0

These three excerpts were taken from my ethnographic interviews with
Mrs. Ola Vincent, and Mrs. Aderemi Gooding-King. Both sisters claimed to
be of the Anglican Protestant persuasion, but they were also very interested
in orisha worship in Nigeria, and especially in Cuba. What emerges from the
sisters’ statements is a similarity in dilemmas about religious identity in Cuba
and in Nigeria that allow for a level of code switching and concealment about
faith in traditional Yoruba religion. (However, code switching occurs in many
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- Afro-Adantic religious cultures besides Yoruba-derived traditions.”}) Though
~ highly respected members of traditional worship groups, like babalowo, do not

hide their allegiance to the orisha, other community members sometimes do.
Or better stated, they selectively choose the audiences and contexts where
they reveal such beliefs and practices.

Also, both Mrs. Vincent and Mrs. Gooding-King associated Catholic
religion with their family, and Mrs, Gooding-King especially saw a con-
nection between the Catholic saints and the orisha. She indicated to me
that the saints all “*had meaning” associated with orisha worship. It is also
interesting here that Hilarioc Campos was identified as solely Catholic
by Vincent, but that Gooding-King identified her grandfather as both a
Catholic and an Tfa priest, a babalawo. This kind of comfort with code
switching between Catholicism and orisha traditions may only be found in
the creolized traditions of Santerfa and Candomblé, in which this merg-
ing provides a way of enunciating sustained multiple identities. Cultur-
ally incorporative perspectives like those found in transatlantic erisha
traditions rearticulate themselves here in a manner that comes full cir-
cle—as in the case of the Campos family. The religious cultures found in
Lagos, Bahia, and Havana shared the diasporic sensibilities of transatlan-
tic orisha worship in terms of establishing complicated and fluid alliances
across disparate social terrains.

For example, like many practitioners of Santeria in Cuba and Candomblé
in Brazil, some Aguda preferred to keep their religious affiliation to cer-
tain orisha private. This legacy of caution toward one’s religion is another
fegacy brought over from the diaspora, as many Afro-Cubans and Afro-Bra-
zilians were forced to worship in private or accept Catholicism outwardly. In
a sense, Gooding-King’s critique of this behavior becomes a push to orga-
nize traditional Yoruba religion in such a way as to make it public, known,
and revisable, It is clear that for Mrs. Gooding-King, there was no problem
with being a Christian and then offering a passionate critique of the West-
ern Christians’ colonizing of Yoruba traditional religion. Not surprisingly,
her comments regarding the lack of respect for traditional Yoruba religion
relate to a kind of Yoruba nationalism that has its historical roots in the
Afrolatino diaspora, This kind of shift in religious allegiance can occur due
to the overall recognition of Yoruba traditional religion as a sort of organiz-
ing civil religion.”

However, in paradigms of secret and open praxis, a restricted lens always
appears in the expression of religious culture in terms of who performs their
faith openly in public. By looking at places where binaries have merged, that
is, at “syncretized” religious practices, we come closer to understanding the
lived realities of Aguda religious associations and legacies. It is here, at the
moment of dual recognition, that the religious world can open up and show
how vernacular religions like Santeria, Candomblé and traditional erisha
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worship have become a basis for the existence of a “Yoruba” group identity

on three continents.

Considering the diverse nature of ethnic groups that make up the Yor~

uba, one can see how the Aguda have come to represent another unique
group of Yoruba who were incidentally from the Caribbean and Latin Amer.
ican diaspora. Like other ethnic Yoruba, like Liebu or Egha Yoruba living
in Lagos, for instance, the Aguda arrived in the city with their own unique
history of dispersal and resettlement from multiple “Yoruba” diasporas. This
diverse and layered diasporic type of community formation is completely
consistent with recognized tropes of how “Yoruba-ness” is constructed as an
ethnic identity and later reidentified within broader social contexts.”

The paradigm of home/diaspora has a nostalgic aspect that utilizes the
language of travel, loss, and gain. It is interesting that both the Aguda and

the Havana Lagosians identified with a nostalgia for home in a manner that

allowed them to make their mark in their new homes by being identified with

the distinctness of “being” from somewhere else.™ These communities became’
important parts of defining the cosmopolitan nature of Havana and Lagos. In
a way, these two cities are sites of the imagination that serve each other well
as destinations, in that they reaffirm what they promise to do for one another..

These promises, and also memories, operated within the social imagination
through the allegories and religious performances discussed above.

For the Lucumfi in Cuba, the Nago in Brazil, and the Aguda in Nigeria
and Benin, public forms of display, like the Boa masquerade, were recreated
to celebrate the negotiation of a range of particular localites, identites,

and origins that acknowledged influences from specific home and diasporic

sources.’® These were all mixed de cierta manera, in a certain creolized man-
ner that contains familiar hybrids as models, as sources of inspiration, for
future play and invention.” For the Aguda under investigation here, their
Cuban heritage provided creolized forms of culture that served as models

of performance that could be carred to Lagos. For example, Hilario Cam-’

pos’s participation in Santerfa, as a babalawo trained in Cuba performing this
identity among the Aguda of Lagos, created a space for recognizing a famil-
iar, yet unique, way of understanding a Yoruba from Cuba. :

Since Yoruba culture so deeply influenced Cuban national identity, this
kind of performance behaved as a mirror of sorts, in which the Cubans
and the Yoruba in nineteenth-century Lagos found a piece of themselves
reflected due to this shared mythological and religious cultural context.”?
In chapter 5, we return to Cuba and the creation of an Afro-Cuban identity
in the island’s public sphere in the nineteenth and twentieth centuries, We
will find that the transatlantic memory that informed the embrace of Cuba
by the Aguda has another manifestation in the way that Cubans imagined
themselves as Africans.

5

Créating Afrocubanos

Public Cultures in a
Circum-Atlantic Perspective

£l rayo surca, sangriento,

El 16brego nubarrén:

Echa el barco, ciento a
ciento,

Los negros por el portén.

El viento, fiero, quebraba‘
Los almacigos copudos;

Andaba 1a hilera, andaba,
De los esclavos desnudos.

El temporal sacudia

Los barracones henchidos:
Una madre con su cria
Pasaba, dando alaridos.

Rojo, como en el desierto,

Salio el sol al horizonte:

Y alumbraré un esclavo
muerto,

Colgado a un seibo del monte.

Un nifto lo vio: temblé

De pasidn por los que gimen:
iY, al pie del muerto, juré
And, at the dead man’s feet,

Blood-red lightning cleaves

The murky overcast:

A ship disgorges, by the
hundreds,

Blacks through the hatches.

The raging winds laid low
The copious mastic trees;
And rows of naked slaves
Walked onward, onward.

The tempest shook

The swollen barracks;
A mother with her babe
Passed by, screaming.

Red as a desert sun,

The sun rose on the horizon:
And shone upon a dead slave,
Hanging on a mountain ceiba.

A small boy witnessed it:
He trembled for the groaning
men;

vowed
To cleanse that crime with his
life!

—José Marti, “Versos Sencillos XXX
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