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JESUS WITH THE FACE OF AN ANCESTOR

Abraham Akrong

Abstract: This article attempts to work out a conceptual scheme for the appropriation and understanding
of Jesus Christ and His work of salvation from the perspective of the siatus, roles and functions o1
anccstors. Thc author contcnds..tlrat Christ docs not rcquirc Africans to rcjcct thcir idcntity and ignorc thcir
deep concerns in order to receive a prefabricated image of Jesus Chrisi from elsewhere, He-opts for a
Christology of empowerment from a post-colonial African perspective and argues that interweaying the
colrcerns raised by the Christologies ofenculturation and liberation can help us to reclaim our identily as
God's children who are called into a discipleship that liberates and transforms. The author proposes the
methodology ofanalogical correlation based on the prernise that God deals with us in our varioui culrural
contexts in plural forms. He illustrates this point with examples Iiom the Ghanaian context.

l. Introduction
Jaraslov Pelican in his very important study of the portrayal of Jesus Christ in different cultural
contexts and epochs in his book, Jesus Throughout the Cenhtries, persuasively argues that the
concepts and images of.Jesus Christ are constlucted from specific culhlral contexts shaped by the
salvation concenls of each local context.l In theological terms, we can say that Jesus Chrisi the
Son of God becarne the Son of man so that we can receive him according to our Iocal customs
and even.give him a local name that will allow us to identiflu with him and his message of
salvation.2 In welcoming and giving Jesus Christ a local nu,r., *" operate frorn our local
cosmological and soteriological assumptions as the framework within which we receive and give
Jesus a name that reflects our deepest wishes and aspirations. For this reason, Pelican asserted
emphatically that the different Christologies across the centuries deal with existential and
salvation questions constructed within specific cosmological and soteriological structures.l

The purpose of this paper is to work out a conceptual scheme for tlre appropriation and
understanding of Jesus Christ and His work of salvation from the point of view of the status,
roles and flinctions of our pneettg.rp .Whigh for us the responses to our lundamental

ng of salvation. In conshucting
therefore, we have to examine the

lew which raises specific soteriological
Jesus Christ in the tradition of the

ancestors can become\thtg p)h'epre-em inerrt symbol of siilvaf iott' and wholeness.

. :- r
2. Prolegomena to Ancestral Cftt:i,siology
We shali attempt an interpretatioioTYire principle of the African worldview to see how the
dynamics of the African worldview give rise to specific salvation questions and concems that
can influence and shape the symbols by which African Christians can appropriate and interpret

I Jaroslav Pelikan, -/esas Through the centnries (New york : Harper and Row, I 985), pp. 232-2332AbrahamAkrong,'AnAkanChristianVicwofsalvation 
frornthcPcrspcctive ofjoirnCalvin'sSotcriology',

Ph.D Dissertation, (Lutheran School ofTheology, Chicago, l99l), p. I29.
rJaroslav Pellkan,TheEmergenceoJtheChrisianTraclilion(t00-600)(Chicago:UniversityofChicagopress,
I 9i I ), p. 203.
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the salvation work of Christ. Most of the time, the cosmological and soteriological assumptions
that inform our understanding of salvation are ignored in favour some universal Christological
principles that are often peripheral to the vital concerns of African Christians. In this way, the so-
called universal Christological principles impose soteriological and cosmological assumptions
which though peripheral to the African experience and reality are nevertheless made normative
for the African understanding of the salvation work of Christ in the name of theological integrity
or confessional corectness. The result is that much of our Christologies operate on premises and
assumptions that are far removed from our experience and reality. Suffice it to say, we have to
follow iradition and the rigors of theological methods bnt not at the expense of the integrity of
Afiican culture and the vital salvation concerns of the Afiican context. African theologies which
theretbre ignore these corulon pitfalls will end up building beautiful edifices of Atiican
theology but with little or no relevance to the real conceffts of African Christians.

3. An Interprelation o/'the African Worldview
In what follows, I shall present a brief analysis of principles of the African worldview with
examples from the Akan principally and other African communities. The African view of the
world could be described as a cosmotheandric'vision of reality in which God, human beings and
nature are symbiotically related. This view of the world leads to an ontology or theory of being
based on relationships.a Thus, the relationship between Gocl and the world is desciibecl in terrn.s
of family relationships: God in Akun thought is addtessed as the great ancestor of the human
race, the husband ofthe earth, the father ofthe divinities and the guardian ofcreation.s This leads
to a view of reality that could be described as relational ontology. The relational ontology
postulates a worldview in which relationship is fundamental to being. This view of reality
allows for a conception of the cosmos as a dynamic arena of a complex web of physical and
spirirual relationships and interactions. The cosmos in this sense is therefore not a brute matter
but rather a life process with meaning and purpose that could be traced to God its originator,
architect and moulder. The wise person is the one who is able to discem the presence of this
cosmic vitality in the hidden message of God's creation through the observation of animals,
vegetation life and such entities like rivers, lnountains etc.

The quest for the full life includes ptacing one's life in harmony with the vital forces that
control the cosmos. In so doing, one's life can confonns to the vitalities of the rhythms of nature
through which one can have access to the creative and sustaining powers of the cosmos. In this
sense. the cosmos is perceived as a sacred life process in which hurnan and divir.re interaction are
rnade possible at different levels ofrelationship either through the cycles of generational life in
the farnily or with nature through rituals of cosmic renewal and revitalization especial during
festivals.o The belief in the active spirirual presence in the cosmos is the logic of the sense of
reverence for all life which is often pejoratively described by Western anthropologists as

animism. The cosmos in this sense is seen as a living reality pulsated by the breadth of divine
vitality which comes to explession in human life and nature. For this reason, Africans do not
need specially crafted temples to capture or contain divine presence; rather the cosmos which
displays and manifests divine presence is the temple of God. Thus the Akan proverb says: "No

o 
Charles Nyanriti, Cllrist as our Anceslor (Gweru, Zimbabwe: Mambo Press, 1984), 4.

'Abraham Akrong, "An Akan Christian View of Salvation lrom the Perspective of John Calvin's Soteriology"
p.168

r'Cecil Koli. 'Jesus as Healer', in Robert Schreiter (ed.), Faces of Jesus in Africa (New York: Orbis Books, l99l),
pp.132-133.
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orre points God to the child". or as another proverb puts it: "lf you rvant to speak to Gocl. speak to
thc rvind". In thc same vein, a Zztmbian n-ryth tiorn the IIlct speaks of a \\,oman *,ho travellcd for
rrarry milcs to look fbr God only to be told that God is actuallv behind her back. Sincc thc u.hole
cosnros is the tcntple olGod. thc tllte u'orship ot'God is not necessarih'ticd to special occasions:
irtstead God is u'olshiped through u,hat could be described as a prirnoldial kinship obligation to
Lrcat cach other rvith respect ancl as t-nembers o1'one hurnan larnily. Indeecl, t.iris prirnorclial rnoral
obligation is rvhat clcfines the essence of '"r4rat it r.ucans to bc l.rurnan. It is fbr this reason that
qualities like generosity, kindness. hospitality and gratitude are among the cardinal r.irrues of the
Al'r'ican society.

Front the point of r"ierv of Alrican rvorldview reality corncs in plLrral lorms svrnbioticaliv
relatcd, artd orrtologically depcndort on God as its origin and source of vitality. Lr thc tlpal
analysis. onc coLtlcl say that Africans postulate a worldvicu'rnacle up of a cotnplex g.cb of
irltcractiorts betu'ccn thc rnaterial ancl the spintLtal inter-penetratecl bv the c'livine life lorcc. u.hich
givcs tbrrtr to e\istcttce. Hurnan cristencc is locatcd in this contplex of interaction bet*,een the
rnatcrial and the spirittral w'hich, to a large extcnt, influences and determines one's forlune in Iife.
To livc the hrll lifc requires onc to live in harrnony with thc cosr.nic process that givcs us the
spirittral powcr necclccl to deal u,ilh the challcnges ollile. And to achieve onc's clestiny or Gocl-
givcn soal in life. one must Iivc in accordancc ri,ith both thc cosmic lau,s and the socral non-ns
thrt l]trVcrn thc lilc ol'tltc cr-rnrrnunitv.

Thc socializatiorr process - rites of passagc - integratc thc life of thc individr-ral into the
cycles of eeneratiotral lif'e lvhich comes fronr God, the great ancestor of the huuran race, thr.ough
the anccstors, eldels. parents ancl all the social rclationships that define our place in the u,orld.
The cycles of generational life contain the gestae of all our ancestors and thus become the moral
Ilorlll atrd social ideals to u,hich \\'e lrust aspile in older to achieve our God-given destinies. Bv
attainine our goals rn life u,e become u,orthy candidates rvho can attain the status of
anccs.torhood. thc goal of life or lifc in its fullness. The goal of lit-e is to aspir-e to attain thc firll
Iifc rvhich qualifies onc to attain to thc status of anccstorhood because it rcpr.csents Iit-e in its
fullness ancl the possibilities of rcincarnation that keeps one in tl.re cycles of generational lit-e
forcvcr. lior this reason, ',then orrc mentions thc narne of the ancestor one is also invoking the
prc-entitrcrtt svn.rbol of rvhat it mcans to be huntan and live thc full life accor.ding to one's Gocl-
given potcntials. The ancestral symbol as a basic structure that orders society is deepty rootctl in
r.rur social u'orld supportecl by social values ancl rituals that clefine for us thc ultirlate eoal of
lif'c.

Thc r-itcs of passage then bccon-rc the socral ar.rd spiritual metamorphosis that leads to
ancestorhood: it is a sociai process that confers status and identity; it providcs the social norrns
b1'rvhiclr \\/c Irc.tsurc our li[e progrcss l.orvzircls its lullllnrent. Irr this sense, tho ritcs olpassagc
could be clescribed as the engine that pr-opels one's destinv on it its path of fi-rlfiln.rer.rt. The God-
given destinv desclibcd by the Akan as Nkrcrbecr rs the quir.rtessential symbol of the intirlate
rclationship betu'een Gocl ancl inclir.idual human beings because it contains tl.re clecree that brings
individuals into existence and u,hat God wants one to become. For this reason, one's destiny is
the only unique identity that marks hurnan beings as unique individuals; it is the stan.rp of God
that carrics the r.rnique identity of onc's mission in the world. This destiny cor-rld also bc
describcd as the road urap that is supposed to gr.ride humans to thcir goals. Theretbrc, anything
that rnav distLrrb the socializatiott process mjlitates against the actualisation of hun.ran destiny.

I 
E.[1. Maccormac. 'Religious Metaplior: Linguisric Expression ol-Cognitive Proccss', in J.P Moppen (ecl.).

lleraplrur otul Relrglor (Bnrsscls: Study Series of Vrije Unirprsity No 12. 1983), p g3.



JESUS WITH THE FACE OF AN ANCESTOER

The tulfilment of the moral and social obligations appropriate to each one's station in life brings
the individtral dignity and respect. Going through the rites of passage is an inclication that onels
making progress in one's life jounrey towards the attainment of the goal of life contained in
one's destiny. The progress towards one's goal in life includes fulfilling the roles of childhood,
adolescence, adulthood, parenthood and eldership. The fulfilment of these roles is what defines
Iife in its fullness for which ancestorhood stands as the ideal. The socialization process through
the rites of passage therefore provides the means by which the individual goes through the
necessary spiritual and moral maturity that leads to self-fulfilment.

In this sense, the rites of passage is the channel through whiclr the Iife of the individual
becomes integrated into the cycles of generational life which runs through the ancestor, the
living and the yet unbom. Outside the family and cycles of the generational life, theretbre, there
is notlring but evil and destrnction. Thus the Alcan say.. "ebusua ye dom " - the group is like a
legion that protects the individual.

4. The Concepr of Ance.storhood
The ancestors are regarded as the origin and foundation of the comnrunity and also the mecliators
of the divine vitality that cornes to the individual through the cycles of generational lifb. They are
the roots and sottrce of the relationships that define the identity of communiry. The ancestori are
the source of life of the community and custodians of its rnoral ideals. The ancestral symbol
stands fcrr fertility, security, prosperity, social and moral obligations, protection and well-bei6g.
Iir this sense, the ancestors symbolize the necessary conditions which make life in its fullness
possible. Precisely because ofthe pre-erninence ofthe ancestral syrnbol as the source oflife an6
wholeness, the Akan refer to God as the greatest of the human race: Nana Nyame. The
designation of God as the ancestor locates Afi-ican conception of God not in the metaphysics of
being or in absolute sovereignty but in the rnost basic of all human relationships the parent-
children relationships of the farnily. God the great ancestor of the human race is the parent of all
human beings.s Atd hur.run beings are related through their earthly ancestors to Cod the gr-eat
ancestor of the lrttman race. Therefore, all hnman beings are relatives because of God their
common ancestor. Thus the Akan clairn that all human beings are brothers and sisters _ Onipa
nua ne nipa.

This parental model of relationship between God and human beings is what defines the
range of ideas of God in Africa. Fnndamental to this notion of God is God as a community of
relatioris who gives identity to the whole of creation through different Ievels of relationships.
God tlrerefore as the community of relationships does not have one name, because no one
relationship can exhaust the nrultiple levels of relationships that express the reality olGod. God
has many names, which describe the different levels of relationships which manifest the realify
of God in the cosmos. Knowledge of God does not come from speculation, but from
discerntnent of divine presence in the cosmic process, This discernment is what constitutes
wisdom, the true knowledge that can guide human existence, The precepts and wise sayings
which come fi'om the continuing dialogue with the cosmos are codified into proverbs, which
contain precepts for life,

God is a comnrrtnity of relations because God is the rnaster of the destiny which one
receives at birth; Ood is the consott of the earth which represents the fecundity of the vitalities of
creation; God is the father of the divinities who mediate the divine vitalities which sustain and
preserve the life of the cosmos; God is related to the whole of creation as its origin, architect ancl

23
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moulder. Since God is a community of relations, God is never conceived in isolation from these
relationships. This is what has led some students of African religion to describe the relationality
of the nature of the African God in terms of either polytheism, difftised monotheism or
bureaucratic theisrn etc. God is known by many names because of the different levels of
relationship that dellne His being.

The ernphasis on protection and empowennent that undergird the African view of
wholeness leads to a theory of evil which could be described as privation of life. This means that
anything which disrupts the life process or one's personal !if'e's journey is evil. For this reason
hurnan existence is often described as a struggle within a complex web of interaction between
spiritual and material forces which include evil spirits of all kinds: witches, sorcerers, and
vengeful spirits etc. Thus the Akan say that life is a struggle - obra ye ko. ln a world where
human beings are condemned to struggle against evil spirits, adverse material conditions and
oppressive socio-political structures of liurnan existence the need for spiritual power for
protection, preservation and flilfihnent is fundamental to existence.

The concerns for wholeness in life's struggles are security, protection from evil spirits
and empowerment that will ensure access to the means of winning the battles of life. These
concerns which are related to the problems of human existence become the main salvation
concerns of African Christians. These are the perpetuation of cosmic life so that vegetation life
will support fertility; protection from evil spirits that would like to disrupt life; resioration and
rehabilitation of life from debilitation and illness that may result from the causalities sustained in
the struggles of life.e The nature and the framework oi the soteriological concern of African
Christians require access to a power source that can protect, empower and preserve life and thus
enables human beings to win the battles and struggles of life in the fashion of the ancestors. The
power through which one manages the battles and struggles is the foundation of the salvation
concerns of African Christians.

This is precisely the argument for a Christology that focuses on the power of Christ that
can protect, heal, empower and preserve life like our ancestors. These salvation requirements
call for a figttre of Christ in the tradition of our ancestors who can mediate the divine power that
can sustain and protect the individual and comlrunity. Christ in the fashion of our ancestors then
should be the key spiritual resource that can empower the individual and community to work for
the creation of conditions that will support the fulfilment of the God-given purposes for human
beings in all aspects of life. Jesus Christ therefore in the figure of our ancestors with their known
qualities of compassionate and overwhelming parental care will then become the symbol of
salvation and wholeness which comes from the Af ican quest for life in its fullness. We can thus
appropriate Jesus Christ like the ancestors who will be able to walk with us in the struggles and
challenges of life to empower us to deal with the numerous challenges that confront us toclay.
This should make it possible for ns to approach, address, and relate to Jesus Christ as the divine
ancestor sent by God for human salvation and well-being, Jesus Christ then becomes for us the
divine ancestor sent by God, the great ancestor of the human race, to deal with our special
concerlls and questions. When Afiicarr Christians are able to appropriate Jesus Christ in the
rnould of their benevolent ancestor then they can be convinced that Christ can fulfil all the
salvation and well-being concerns which hitherto were addressed to their ancestors. Relating to
Christ like their benevolent ancestors should help Af ican Christians to see Christianity in a new
light as a religion of salvation in which Jesus Christ in the figure of their ancestors will be close
to their needs because He understands them like a parent would.

'Akrong, ibid,, pp, lg4 -195,
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5. Types o/'Christologicul Hermeneutic in A/i"icun Theologt
At this juncture, we shall examine the methodologies and the presuppositions that have informed
the different types of Christologies in Africa today. Charles Nyamiti has identified two main
trends in African contemporary Christology. These are Christologies of inculturation and
christologies of liberation.'u Under the heading of Christologies of inculturation we have what
he calls'from Bible to African reality'and'from African reality to Christology':lrThe
Christologies of liberation, he argues, are mostly frorn South Africa which dealt with the
itrplications of the struggles against the then apartheid political systems. These Chr:istologies of
liberation are akin to the theology of liberation of James Cone which deals with Black American
identiry and racism as a theological problem.l2

According to Nyamiti, the methodologies of Christologies of enculturation operate on
finding Biblical themes and images of Jesus Christ that woutd be of particular relevance to the
African context as a hermeneutic key for constructing African Christology. J. S. Mbiti's
Christology is a rypical example of this type of Christology.r3 Mbiti identifies the Biblical theme
of Christus Victor as a point of deparlure for a Christology that relates to the African need to
conquer spiritual forces that threaten and destroy life.la In the same vein, Kofi Appia-Kubi sees
the point of deparflrre for his African Christology in the Biblical therne of liberatiorr which views
Jesus Christ more as redeemer, savour, healer, power and liberator.ls The other subgroup of
Christology of enculturation -'frorn African reality to Christology'- is the type of Christology
developed in the light of the African worldview or some particular theme taken from the African
worldview and culture.r6 This approach to Christotogy isby far the most widely used by African
theologians. This brand of African Christology uses an incarnational hermeneutics where themes
related to the eldership-anctistral roles tlrat deal with wholeness and well-being are used to
describe the salvation work of Jesus. In this approach, the titles of Jesus Chriit are correlated to
roles and functions of the ancestors and other eldelship offices which deal with salvation and
wholeness. For example, Efoe Penouku from the Ewe-Mina context describes Jesus as -Iele
ancestor, meaning Jesus Christ is the source of life in the manner of the ancestors.rT

In the scheme of J. S. Pobee, Jesus Christ becomes the great ancestor because Jesus
Christ shares the divinity with God the great ancestor of the human race.'t In my scheme which
will be discussed later, Jesus becomes the hero-ancestor because he is the one through whorn all
human beings trace their ancestry, through their owir human ancestors to God the great ancestor

r" 
Charles Nyarniti . 'African Christology Today'. in Robert Skeiter (ed.), Faces of' Jesus in Africct (New york:

Orbis Books, 1999), p, 3.
rr lbid., pp. 3-4.

'r Ibid., p. 4.
rr Ibid,, p. r3.

'nJ.S.Mbiti, 'Africanisehe Beiratrage surChristolotgie', in P.Beyerhauseet.al. (eds.),Tfteologlschesrimnrcn
aus Asien A/riko und Latinamerika (Munich : Peter Lang, 1968), pp, 72-85,.
'' Kofi Appiah-Kubi, 'Jesus ehrist : Sorne Christologieal Aspeets ttom Afiioa Perspectives', in J,S. Mbiti (ed,),
Aliieun und A,tiun eontrihution h eontunrporunt theologt lGeneva : Bossy lnstitute),pp,7-20,
'" Charles Nyaruiti, 'Attican e hristology Today', p. 13.

" E.J. Ef'oe-Poturekou , 'Christology au Village', in F. Kabaseale et, al, (eds,), Chenin de Christologie A.fi,icaine
(Paris: Besclee, l9E6), pp, 66. 106,

'*J.S Pobee, Towards AnAJ'rteanTheolog(Nashville: Abingdon, 1979),pp,81.89,
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of thc huntalt tare''. And tbr Benczct Bujo, Jesus Christ is thc proto-ancestor because he is thc
sourcc of lif'e r()

Othcr African theologians cmploy similar titles and dcscriptive terrns from thc elclcrslrip
- anccstral firnctional roles: Harry Sa"r'ycr, fbr cxample, clcscribcs Jesr.rs Christ as the eldcrs'
brother.lr So also is Francois Kabaselc u'ho dcscribes Jesus as chicf and elder brother bccausc
Jesus is the protcctor of life.zr For Ansclnre Sanon, Jesus Christ is the initiation master \\'ho is
responsiblc fbr the initiation of the inclividual in the life processcs that propel one tou'ards rhc
litlfilnrc-nt of one's destiny.ri For Ceci Kolie, Jesus Christ is the Ilcaler through n.hom u,e can
heal both thc pcrsonal and collcctive ills that cause disharmony and disruption in litt.rr For
Aly*ard Shortcr,.Iesus Chnst nrust bc the wounded healer r.vho hcals by pafiicipating thc
sulfering of'those rvouuded both physically ancl spiritually.rj

Fol thc pLtt?oses of analvsis and closer look at the ntethodological presr-rppositicrns of
thcse Christologies, one can divide thc varroLrs Christologics into trvo nrain uroups: the
accotllmodationist and ilrcarnational approaches. In the accornrtrodationist approach certain
Biblical or thcological theures that arc prcsLrnred to be relevant to the Atl-ican experience are
ttsed as the basis of constrtlcting Christological paradigms supposed to be able to relate the
Christ event to the African context. Exanrples of this as noted earlier are Mbiti's Chrisnls \/icror
Christology'and Kofl Appiah-Kubi's rcdcer.ner - Iiberator Christology. In this same camp \\.e
carl put A)1,rvarcl Shorter's u,ounded healer Christology. The strength of this approach is rhat it
tries to cotlstrtlct Alrican Christology l'ithin the couccpts and categories that are alreadv u.ell
knou'n in tlre Christiarr tradition. Iiorvevcr, its vcry strengths opens it up lbr sonre u,caknc-sscs.
The fear of deviation tiom tradition leads this approach Io trv to accornmodate Atl.ican
expericnces to ccrtain biblical and theological thernes of salvation rvhich cnd up iurposinu
prefabricated christological models on the Afi-ican experience. Invariably these nrodels of
Christology ignorc vital concerns of thc African context, not to melltion how so1le of then-r mav
e'"'en be far rernoved frorn the basic experiences of the Alrican context. Whilc the other approach
lrltich n-ray be called the incarnational rrodel is alr.vays prorle to the charge of svncretistism. it
attelttpts to coltstrLlct Chlistology on the basrs of the questions and concerns that are vital to the
African corltext. These Christologies rvhich atternpt to interpret the Christ event o11 the basis of
the ancestral - eldership functions related to ri,holeness locate the Christ event at the core ofthe
Atrican expcr-icttcc that calls tbr salvatron. In this way. it creatrvely opens r.lp neu,.rvays ot'
'"'iervitlg the Christ evetrt aud understanding the rneaning of salvation in the Atiican context.
Thcse approirchcs cltaracteristically try to deal with thc Christological qucslior.r frorn *,ithin the
Ah'ican u'orldt'iew and the contemporary experience of pain and sr.rffering in post inclependent
Africa. Within this incaruational model of Christology that starts from the Atiican u.orldvieu.
there is a subtlc dilferentiated ernphasis, There is, tbr example, rvhat n.right be called
traditionalists er.r.rphasis in w'hich lhe attempt is made to iuterpret Christ in temrs of African

'' Akrong. An Akan ( hristian Vicu ol-salration lrorr thc I)crspcctirc ol'.lohn Calvin's Sotcriology'. p 250r" Bctrezel BLtio, Pour e n Elhnique Aliicano- Christocentriquc'.lJrrllentin cle lu T'heologie t|.f ricuine, ( Vol B No5),
pp 4)-55.
:' 

I Iarry Sarvycr. ('reLtlit'a E:,ctngolisnt; Tovvurds u Nayy Chris tiutt Enc'ounter v irh A f ricct (London: S.C. M Press.
I 968), p. 721.
r2 F. Kabasele, "Le Christ cotrnre Atiicctrc er Aine", in F. Kirbascle el al (ecls.). ChL,ntin clc Christotogit,
,llritttittt'. p I 27lt
" A. J. Sr,ron, 'Jesus, Mritrc cl' initiation', in F. Kabaselc ct. .rl. (cds.), pp. 143-166.rrCcciKolie,'Jesusasllcalcr'in 

Robcrtschreiter (ed.). Firccs a/JcsusittA/iica,pp,128-150.rj Alyrvard Shorter. 'tlealing and-l-radirional lv4edicine in Al'rica'. Kangnut, 20 ( l9'86), pp. 5l-88.
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traditional functions of ancestors and elders that lead to salvation and wholeness. The other
ernphasis with a contemporary accent attempts to construct a Christology that deals specifically
with contemporary post-independent socio-political issues of poverty, political oppression,
corruption, rnilitary brutality, economic exploitation and the death stnrctures that rule the life of
the many people in Africa. It must be noted that this distinction is by no means a neat one.
There are Christologies that combine both emphases. A good example of this is Namitis's
Christology and, to large extent, that of Cici Koli.

In what could be described as pure haditionalist emphasis, we may put together the
Christologies of J. S. Pobee, Ansehn Sanon, Francois Kabaseie, Benezet Bujo and Efow
Penonukou. On the other hand, in tl.re purely contemporary emphasis, one rnight put together
Anne Nasimiyt-Wasike's Christology from f'eminist perspective, Luarenti Magesa's Christ of
liberation and John Waligoo's Christology of suffering.26

These Christologies of inculturation that operate fiom the African worldview to
Christology identiff Jesus Christ with functions and roles that deal with the needs and concems
of African Christians. This approach legitirnatizes the salvation concern of African Christians in
the light of the Christ event. One implication for Christology in this vein is that Jesus Christ must
be divine in order to save human beings from the n.rachinations of evils spirits and empower
human beings to overcome the challenges of life. Jesus must also be human and near enough so
that we can relate to him as parent, elder, and an ancestor who can listen to us. For this reason,
even the Christologies which start from below or operate flirrctionally always nraintairr the divine
nature of Christ because his divinity is the necessary efficient cause that can deal with the
fllndanrental African salvation concerns that confront African Christians. Thus,.Iohn Pobee's
approach allows hirn to constluct his Christology on the basis of Akan kinship relationships
while at the same time preserving.the divinity of Jesus Christ within the framework of the
Chalcedonian formula. For this same concem, about the divinify of Christ Pobee rejects the
cbaracterization ofJesus Christ as a chiefon the grounds that this may lead to a theology ofglory
without the cross which will be inconsistent with the Christian understanding of the victory of
Jesus Christ on the cross.

Anselm Sanon's Christology, which describes JesLls Christ as the master of initiation, has

implications for the divinity of Christ. Jesus Chilst is the orre who initiates the individual into
the dynamics of generational life of the family which directs the ontological and the social
rnetamorphosis of the rites of passage to its goal. Similarly, E. J. Penoukou, Benezet Bujo and
Cici Koli, who define Jesus Christ as sorrrce of life in the tradition of the ancestors, point to Jesus
Chtist as the ultirnate access to the life fbrce that vitalizes the whole creation and empowers
hurnan beings to face the challenges of life. In this way, Jesus Christ becomes the power both at
work in l.rurnan life and in the cosmos, the divine logos which created the world and continues to
sustain hurnan life..

The Christology of Nyamiti needs a special mention here because of the creative way irr
which ire combines a high ontological Christology with functional Christology within the
economic trirrity to produce a Chdstology of liberation. He achieves this by interpreting the
inner life of the trinity on the African kinship system. This allows him to maintain the integrity
of the inner life of the Trinity, while at the same time relating the life of the Godhead to the
economicfunctiorrofliberation. ForNyarniti GodtheFatheristheancestoloftheSon. TheSon
is the descendent of the Father and these two persons live their ancestral kinship through the
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Floly Spirit u,ith whonr they muhlally comrnunicate in thcir ancestral oblation ancl Eucharist.rT
This high Christology becorrcs the basis on which \\,c can call Jesus Christ as the brothcr-
nncestor rvhosc ftrnctions and roles in our livcs brings about salvation and wholeness. And it is

this gracious erft olGod that u,c cclebrate in the E,ucharist.rs oul'ancestral ritual becausc'"ve are
all children ol God through JcsLrs Christ oul brother and anccstor. This confldence in thc love of
Gocl which u,c cxperience as the transfbrrning power of the Eucharist is the source of
crnpowcrment that leads us to active engagemcnt in the stmggle for peace and justicels.

Finally, Alyr'vard Shorter's rvounded healer's Christology calls Christians to discipleship
on the pattern of the sufferin-q servant of God through rvhose suft-eling we are made wl-role. In
this divine initiative n,e are callcd to becorne wounded healers in onr comnrunity blinging peacc.
justice and rcconciliation that thc African socicty sorely nccds today.

Perhaps thc gleatest contribr-ttion of thcse theologians is their approach and rnethods.
rvhich arise out oland are rcsponsible to the Afiican context. yct in continuiry rr,ith the Christian
tladition. This dernonstrates that quite cor'rtrary to rvhat rve have been ntade to belier,'e by'
tnissionaries and propagators of European civilization, one can be African and Christian at the
samc tinre atrd evetr use our otvrr categories to appropriate the salvatioll work in Christ. This
points to tl.re fact tl.rat Christianity can embrace all hurnan local contexts and avenues in rvhich
God is at rvolk tbr human salvation and *,holeness.

The Chrrstologies of these African theoiogians are not attelrlpts to satisfy sorle
lnetaphysical theory ofGod. or to confom to an idcology ofprogress, nor coute to tenls rvith a

positivistic historiography, but sinrply to allow the Jesus Christ proclainrcd by the Gospcl and
attested by tradition to speak to Afi'ican Christians who are yearning for salvation and r','holeness.
This Chlist docs not reqr-rire Afiicans to reject their identitl,and ignorc thcir deep concerns in
older to receive a prefabricated irnage ofJesus Christ from the outside.

Mv os r.r Cl-rristology ol cmpowerrnent rvhich presents Jesus Christ witl'r the face of our
anccslor is the rcinterpretation of thc functions and role of Jesus Christ frorn the perspective of
the salvatiot.t issues of post-colonial Africa. This perspective attempts to bring about a spirinral
zind an existerrtial conversion and transfornration, which carl open up new possibilitics for
existence. It tlies to present an inrage of Christ that gives the oppressed the power and the
kno*lcdge to reinterpret reality iu the light of thc Christ evcnt which can give them access ro
neu'liJc atrd a trerv way of viervirrg thernselvcs. This new undelstanding is thc porver. which can
tt'ansfbrtn thern itrto uew creations and nrake them see thernselves as new beings with the energy
to act in *'ays hithclto unkno'"vn. This is suppose to a joytul celebration of the new life in Christ
as children of God.

Christology of empou,erment in lhe lashion ol our ancestors therelore corrbilles the
conccrns ol both the Christologics of enculturation and libcration under thc rubric of the
transtbrrning power of Christ rvhich alor.re gives us the por.ver to reclaim our identiq/ as chilclren
ol God rrho are called to discipleship praxis of liberations and transformation. Christology ol
elnpowcnnent is basecl on the logic of an incarnational hermeneutics that allows Clirist to assrune
and fulfil the functions r.vhich our eldership-ar.rcestor roles syrnbolize. hi this way, the African
Christians can sce thc laccs oftheir eldcrs and anoestors in the face ofChrist. For this reason this
Christology is neither tunctional Christologi nor ontological Christology because the Atiican
conlcxt docs not share thc rletaphysical conuern that pretends to bc able to separate the naturc ol'

- Charlcs Nvrnriti. 'Allicln Chlstologics Today , p. 1 )f.
:* Alrrrharrr Akrong. 'C hristolosv fionr an Aliicrn Perspectivc' in .l.S Pobec (tLl.). Elploring A.l)-o -Chr isrology
(l--ranklirrt: Pcter Lang, 1992).p. lr22.
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Christ lrom his functions. For us Jcsus Christ is God at work for our salvation and wholcness in

real lilc -situations in the fashion ol our ancestors and therefore the salvation of Christ is real to
us because it touches at the deepest levels ofour collcerns and needs. /

Again the Christology of empowermcnt in the fashion of our anccstors is neither a

Christology frotr above nor fiont below because wc do not slrare the dualisrn between God and

human beings which these Christologies assurre. Our knowledge of God as saviour comes

through Jcsus Christ whose work of redenrption rnust relate to all aspects of life because for us

the nreaning of God's work of salvation in Christ must show in real life. Finally, the clistinction

bctween the Jcsus ol history and Christ ol laith is of no value for us beoause wc start our

retlectir.rns tiorr the perspcctive of the witnesses of scripture who attest that Jesus Christ is

hunran yet in him Goct rvas at work. In this sense the Christology of empowerment is in
contirruity wilh cr.rrrent theological rct'lections in Alrica because it arises out of the African
context yct in continuity with thc Christian tradition.

However', I believe that there is the need for the developnrent of a urorc rigorous
mcthodological procedure fbr ancestral Cliristology. The neecl fbr a Ilore rigorous nrethodology

corncs fl'om sorne crit'ical questions that thc prcsent rnethodologics raise. For cxamplc, rvhen we

dcscribc Jcsus Christ in the categories of'the African eldership-ancestol' functions are wc
dcscribing the incarnation ofJcsus Christ in thc Afiican context analogically or correlatively? If
thc incarnation is a once and fbr all event then we have to describe its use in the Afiican context

as atralogical or correlative. Thc next question is, can ottr analogical or correlative ltses of the

incarnation makc room tbr the uniqueness and divinity of Christ when the tradttional titles rve

tusc for Christ do uot carry tlre same conrrotations of divinity as we have in the Christian
tradition? Or. how does the use of African traditional titles for Christ allow for Jesus to

challengc, transfbrnr and firltll the ideals of these titles, especially today, when nrany of the

traditional titles have been nrisuscd and distorted? What kind of rnethodology rvill allorv tts to
subject our traditional titles to the judgernent and scrutiny of the Gospel so that they could be

transformed to transcend their narrow confines and fulfil their life-giving roles? Horv can these

titles becorne adequate symbols that can speak to the African context while at the sarne time
serve ils a witness to the universaliry of God's work of salvation in Jesus Christ tbr all hunran

beings? Finally, what theological assunrptions allow a historical continuity between the salvation
work of God in Christ and Atiican tladitional institutions ancl symbols related to wholcncss and

salvation'l
I propose a rnethodology called anologit'al correlation rvhich I hope will deal with sorne

of the initial questions raised by anccstral Christology in Afiica today.
Tlre conccpt of analogic'al corrclation is based on the idea that God deals with tts ir.t ottr

various cultural contexts in plural forms. In this way, plurality becomes God's rvay of dealing

rvith hunran beings in their cultural contexts. Plurality of cultures therefole provides avenues in

rvhich divitre presence in the cosmos is nrediated in different local culnrral contexts. The

incarnation in tliis scherne is the specific way in which God's work of salvation in Christ brings

to tiuition the fitlfilnrent of lruman aspirations ernbedded in our local hnman cttlrttres and

contexts. This establishes a relationship betrveen the iucaruatiou and hltmatt history rvhich allows
rus to viov hurnan history as salvation history. From this theological view ol history, the

incarnation becortres the unfolding of God's lvill to save all hrunan beings which has been kept

alive by the syrnbols associated q,ith salvation and wholeness in the history of religions. Humau

history and especially history of religions become the arenas of the unfoldir.rg of God's rvill for
human salvation and wholeness. From.this perspective we can see in the sacrameutal rituals and
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symbols of wholeness in the history of religion as the institutional way in which Gocl's will to
save all human beings is kept alive so that the human quest and yearning for salvation does not
run into despair. The rihrals and the sacramental institutions of history of religions adumbrate
God's work of salvation in Jesus Christ. In this way, Christology helps us to sie, in retrospect,
the different ways and fonns in which God's will for human wholeness and the human quest for
salvation have been kept alive.

The method of analogical correlation provides us with a theoretical scheme within which
we can establish a correlation between Jesus Christ's work of salvation and the eldership-
ancestor functional roles, which deal with wholeness. The concept of analogy - in the sense of
Thomas Aquinas' via anologia - allows us to postulate a relationship olsimilarity between
Christ and our eldership-ancestor functionaries and at the same time maintain a qualitative
distinction between Christ and out elder and ancestor because Jesus is God and unique. In the
same way, con'elation in the scheme of Paul Tillich's theory of Correlation helps us io ,." ou,
traditional ftlnctional roles associated with salvation and wholeness as our own
instituationlization of the corlmon human quest for salvation that finds its ultimate flllfilment in
Jesus Christ.

The correlation of the salvation work of Jesus Christ to the analogy of our traditional
roles and functions that deal with salvation means Jesus Cbrist becomes an ancestor in tl.re
context of the offices and functions related to the ancestors and elders. This means that Jesus
Christ who fulfils these roles in the scheme of salvation history becomes the norm and standard
on the basis ofwhich these offices arejudged and evaluated. In this way, these traditional roles
and offices could be critiqued and challenged to change so that they could transcend their narrow
traditional forms and functions to accommodate the functions and roles that the incamation of
Jesus Christ into the African context will require. Jesus Christ in terrns of what Paul Tiilich
describes as the "concrete universal" shows the ability of Christ to take on any human forn.r
without losing his transcendence. Furthennore, analogical correlation will allow us to create
new roles and titles to the extent that they are legitimate roles and offices consistent with the
understanding of the salvation work of God in Jesus Christ. For example, we can call Jesus
Christ elder brother or sister interchangeable as is often the case in most Af.i.un societies where
either the elder sister or brother can corporately represent the rest of the children in the family.
And Jesus Christ as our elder brother can represent us before God as our high priest because Fie
is the first born of all creation and therefore our ancestor through whom all of us trace our
ancestly to God the ultirnate ancestor of the hurnan race.

We can also call Jesus Christ the ideal parent wlro fulfils the ideals of parenthood as a
function in the eldership-ancestral roles and offices. Jesus Christ the first born of all creation
(Coi l:15-16) becomes ipsofaqto our f,irst ancestor and therefore our ideal parent in the fashion
of the founding ancestors of the African society. Similarly, since Jesus Christ has analogically
become the ideal fulfilment of all the roles and functions associated with salvation in the african
society he can therefore correlatively become the ideal norm and standard for all these offices.
These oftices have been abused and misused in the contemporary Alrican society and they stand
in need of redemption and transformation. In this way, in the midst of doubts, ulfi:lfilled
aspirations and dreams because of the abuse and misuse of the offices associated with salvation
and wholeness, Africans can lift up .Iesus Christ as the ideat elder parent, chief and ancestor who
has been sent by God to redeem and to ftilfil all the roles and fliirctions of these offices. This
redemptive function of Jesus will recommend Jesus Christ to the African as the saviour of the
world and the one they can call on in all situations. The African sihration needs such a new
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moral vision of leadership for tl.re simple reason that in all aspects of life, leaders have
abandoned the caring and protective mandates ofthe ancestors for well-being and wholeness.

6. A ncestral Christologi
The Akans call the ancestors nananont nsamann/b - departed elders of the community who
though dead, are alive and active in the life of the community. Thus Mbiti calls the ancestors the
"living dead." 2e Ancestorhood is a position of high honour reserved only for those elders whose
lives are worthy of emulation. The title nana (singular for of the plural nananom) is the
concephlalisation of the high moral and social ideals of the ancestors.3o Therefbre it is not any
dead person who becomes an ancestor. Indeed, in the Akan society there are specific conditions
for becoming an ancestor.

The fist necessary requirement for ancestorhood is one must have lived an exemplary life
worthy of ernulation. The first mark of the exemplary life is to rrarry and have children which
makes it possible for one to fulfil the vocation of parenthood. Thus bachelorhood or
spinsterhood disqualifies one from becoming an ancestor because staying in this state is regarded
as a liminal stage between adulthood and parenthood which does not ftllfil the goal of the
parenthood vocation as a proto-eldership office that leads to ancestorhood. However, unmarried
persons who have Iived heroic lives like sacrificing oneself for the sake of the cornmunity could
become ancestors.

A potential ancestor person must also eujoy good health and must not suffer from
diseases such as leprosy, madness, epilepsy etc. Such diseases are believed to be the punishn.rent
for evildoers. Furthermore, since the ancestors stand for source of tife and wholeness, a potential
ancestor should not display any diminishing of life. In a sense, one must be righteous, pious and
whole in toto.

The potential ancestor must die at a ripe old age. Such deaths as suicide by drowning or
any kind of accidental death except in war or defending the community are signs of bad Iife.
Those who die defending the cornmunity no matter their status autornatically become ancestors.
Bravery is therefore a mark of the status of ancestorhood. Natural death is regarded as a gateway
to the world of the ancestor by one who has fulfilled his or her destiny and lived the good life.
To die a natural death is believed to be an indication that one has lived an honest andjust life and
therefore ready to go on to the next stage oflife: ancestorhood.

A potential ancestor must be morally upright, should respect the elders; should not steal;
not take other people's wives; must not be talkative, alcoholic or extravagant. On the positive
side, he must be hardworking, kind, loving, hospitable, gentle, generous, mercifnl ar.rd

trustworthy. These are the qualities that people need in their lives so that they may fulfil their
God-given destiny and rehlrn to God as ancestors.

Generally, wealth does not quality one or disqualify frorn becoming an ancestor. Rather
it is the liberal and generous use of wealth that qualifies one to become an ancestor. For this
reason, the quality ofsharing, generosity and hospitality are inculcated in children at an early age
so that they may lead the good life, which leads to wholeness of life,

"J.S, Mbiti, AfricanReligionandPhilosophy(NewYork: DoubtydayandCo,, 1996),p. 107,
"" PeterSarpong,TheSae,redStoolsqfGhana (Aeora.Tcma:Ghana Publishing Corp., lg7l\,54
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The conditions fbr bccornin-q an anccstor retlcct thc moral idcal and the goals of Iif'e of
the Afiican society. At thc sarne time, thcse conditions contain moral norms ancl preccpts that
are supposccl to guide onc through onc's lifc's journcy. Thc ritcs of passage present the
rndir.,idual rvith sets of duties and obligations that will hclp each indiviciual to flilfil thc _soals of
cach station in life so that hc or she can attain the full lif'e and then become an ancestor'.

Among the Akans, thc occupant of the stool - thc chief - is thc symbol of thc spirinral
link betrveen thc fbunding tirthcrs and thc living. Thc stool of thc chicf thcrcfore bcconrcs tlre
locr.rs of the collcctive spirit of the for.rnding fathcr.s u'hich is tlre sourcc of the authoritv that
legitimizes the offlce of the chiet. The spilit and personality of the ancestors are transmitted to
the chief as thc occupant of the stool and the one rvho mlcs in the shoes of tlre ancestors. In this
uay, the chicf inherits the nroral and social personality of the anccstors.rl Tlrc ritLral of
cnstoolment is thc rite that transtbrms tlre pcrsonality of chielto confonn to the demands of the
office as a representative of thc ancestors. The enstoolment of the chief therefore becontes the
validation ofhis authority as one rvho nrles in the shoes ofthe ancestor. The chiefthus beconres
an ancestor fi'onr thc n1oll1ent of his cnstoolr-ncnt and therctbrc must be addressed as.\'rurr;, thc
titlc for an anccstor. The chicf'nou' becourcs a lc jtrre anccstor and by virtue of thc ritual of
enstoolment he carr uott, share the qualities of the ancestors and could be addressed rr'itlr the
attribntes and praisc naffles rescrvcd only for ancestors.

The chief as the r/e 7la'e representative of the ancestors nrust contrnLre the prrerrtal
futrctior-r of thc ancestors as the prolector and delendcr of the peoplc. The chicl' as a

rcprcsentative of the ancestor nust lead and serv'e the peoplc, judge fairly and sholv lxercy as a

concemed parent; he also rnnst legislate wisely in accordance rvith the precepts of the ancestors.
Finally, the chicf who mles in the shoes of the ancestors, lnLlst cxhibit the sanrc nroral valucs that
ancestorhood represents for the society. For this reasons, he is expected to be bener-olent. jLlst,

honcst. sober. lair. kind. respccthrl and l.rumblc. This rncans that the life of thc chicf nrust rctlcct
thosc r.noral idcals of thc socicty uhich are synrbolizcd by anccstorhood. Thcrclbre, an1 tinrc thc
conduct of the chiel becomes incon.rpatible rvith the ideals ol'the office. he ceases to be the
reprcscntative ofthc ancestors and has to be destooled (rernoved fronr office).

The chief in the context of elderhip roles that deal u'ith rvell-being firnctrons like a parent
or an elder rvho perform roles u'hich deal rvith the nell-being of the society on behalf of the
ancestors. The chief in his capacity as an clder perfomrs priestly loles that rnake hirn a

representative of the people before the ancestors. The ancestors are regarded as the parents and
guarrlians of thc living and arc therefore believed to be actively involved in the livcs of tlieir
living descendants as the rnediators of divine vitality that r.nakes u,ell-being and rvholeness
possible. The po*,er of the ancestors is present in the rituals tbr cosmic hamrorry against the

lorccs of chaos pcrlornrcd by thc chicf at lestivals lor thc rcncwal of tics rvith the ancestors
(addoc).12 The ancestors are also the power behind the vegetation rituals for I'ecundity performed
during the festivals of the revitalization of naturc (oclu,irct).31 Thc anccstors arc the powcr which
protccls and therel'ore guarantecs the individual's smooth transition from onc station of lilc to
another during the process of the rites of passage, They also protect the living against evil that

rnay dislupt lile on thc whole. Thcy thus becornc a thc sourcc of powcr ancl healing lbr all

t'Gcorgcllagan,'Thc,Coldcnstool andoathlotlrekingol'Ashanti'. Rasurrth /it'r,li,rr,.4(1961i).p.4.
t' Addr," is a lbrty-day cycle ntual tllat ensurcs social hilnruny and thc conslan( renewal ol thc ties lretrvecr (hc

anceslors and the living.
" Odr|truis a I'estival that conrbines the fltual ol'the rcvitalization ol'the vegeliltitlnal , the prcservutiorr ol'cosnric
order. the cleansing ol the sociely to ward ofl'evil arrd the celebration ofthc bcncvolence 01'thc ancestors.
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infirmities thal come from both the spiritual and physical casualtics of the strugglcs and battle for
life. The ancestors as parents protect the living against the machinations of evil spirits (u,itches,
sorcerers. vengeful and rvhimsical spirits) u,hich rnight to destroy or disrupt the life of the
individual and the cotnrnunity. The Ochvirtt lestival prayer belor.v brings home the rnessage that
the ancestors arc tlre source of the power that creates the condition lbr wholeness:

33

Here is footl: all ofyou ancestors receive ancl eat
The year has come around again
Today we celebrate it.
Bring blessing; Blessing to the
Chief who sits on your stool;
Health to all the people:
Lct r,vomen bear children
Let rnen prosper in their underlakings
We thank you fbr good han,cst;
For standing behind us (guarding and protecting us).la

i,li:'ft"rtt:
,/

\
I
iI

The analysrs of the Akan u'orldview as a representative African worldview leads us to the
conclusion that the ancestral symboi is thc pre-eminent source of the power that brings
rvholeness. Thereflore, any talk about enrporvermellt and wholeness invokes in the Afiican mind
the image and firncttons of the ancestors. Since the ancestors mediate the divine vitality that
brings ernpowerment and u'holeness we can describc Jcsus Christ as God's agent fbr hurnan
enlpowerment like the ancestors. Analogically, in the corrtext of the ideal lulfilnrent of all the
functions and roles of our parents, elders and ancestors related to empowetment and rvholeness,
God the great ancestor is present in Jesr-rs Christ. As an ancestor in the fashion of our founding
ancestor, Jesrts could be designated as the first bom of all creation and the pre-eminent Son of
God who has bccome our ancestor (Col:15-16) Therefore, Jesus Christ the first-bom of all
crcation then becomes the ancestor in rvhorn all human bcings are related to God as children of
God(John i:12-13).Astheflrst-bornof all crcation.JesusChristisourelderbrotheronaccount
of whom all human beings arc related to one other as relatives. Jesus Christ in his capacitv as our
first ancestor and elder brother could be the icleal representative of hr-rmanity and thus can deflne
for us what it means to be human. To be hunran on the pattem of Jesus Christ our first anccstol.,
Edikan Brempong (the first ancestor whose life benefits all human beings), means we cogld be
related to God in a filial relationship and to all human beings as relatives (John l:12-13). In
trinitarian terms we state that God our ultimatc ancestor lives his ancestral life in Jesus Christ our
first ancestor. Edilcan Brempong, in and through the life of the Holy Spirit who is God at work in
the world and in us.3s

Jesus Christ our first ancestor represents all human beings before God our ultinrate
ancestor and our elder (Ebusuo Dupon), In this capaciry as our elder, he acts as our high priest in
the fashion of the priestly role of our clders before the ancestors. In this role, Jesus Christ or.u.

elder and therefore high priest presents our supplications before God, our ultintate ancestor and
also intercedes on our behalf. In this priestly and rnediatorial role of Jesus Christ as Ebusua
Dupon (the root of the family of humankind), he intercedes for all hnmans before God. And

1{ Daryll Forde (ed.). Africun llrorlds (London : Ox{brd Universiry Press. 1954). p. 204.
r5 Jon Kirby (ed.\, E/irtr Kunta Aveyi ne Mpaebo(Accra: Asernpi Publishers. I9ii0). p. I7
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since Jesus Christ is both the Son of God and our family head, we can trust Him because in Him
we have access to God.36

Again Jesus Christ as the first-born of creation and our first ancestor is the Son of God
(Mk l:l) who inherits the functions and the personality of God. And as the Son of God He
becomes ourchief (nara) who rules in the shoes of God the ultimate ancestorof the human race.
The incamation becomes for us the divine enstoolment of Jesus Christ by which he manifests the
personality and performs the functions of God in the flesh. Therefore, in Jesus Christ our chief
we experience the abiding presence of divine life of God himself which empowers and brings
whqlcness,.

/r' lesii's ih.ist the Son of God is our chief because he has been appointed by God our
/gltimate ancestor to sit on the divine stool from eternity. He is our chief who rules wiih God our
I ultimatg ancestorJhe source of all being whose power pervades all reality. Jesus Christ as the

\ oceup{ntbf, ge tltj }to}l is the one in whom God manifests the power and functions for our
rqalvdtion. ln Jesus Christ the occupant of the divine stool God is at work for our sustenance and

B\ertz4tion. We.can. therefoie gi{re Jesus the title Ananse Kokuroko*the great spider the spins
the vihegls of crEation)97

JesusL1rrist Wiit, in ttre Gospel of John is presented as the logos of God can be given the
titleNyame Gayasehene-the steward and custodian of the creative process which preserves and
sustains the life of the cosmos (John 1:l). Jesus Christ, the Gayasehene of God isthe one who
performs the rituals of divine addae which preserves and safeguards the cosmos against chaos
and destruction. Thus Jesus Christ the Gayasehene of God becomes the symbol for the
continuation and the preservation of the cosmos (John l:4). Jesus Christ, the Gayasehene who
performs the priestly functions of Odwira rites which fertilize vegetation life for human
nourishment, can be called Amproyinam, the one who provides human beings with the essentials
of life. We can also give Jesus the title of Odokotobonnudse, the divine farmer who tums barren
land into fertile land because Jesus Christ the logos and agent of creation is the one through
whom God gives us the gifts of nourishment, sustenarce and replenishment and experience tie
sustaining and loving care of God our ultimate ancestor.3s

Jesus Christ as the first-born of all creation becomes our elder brother and,de./itctohigh
priest who corporately represents all human beings before God. In this role and capacity as o-ur
high priest, his self-sacrifice on the cross can effectively cleanse us from all cursei, evil spells
and any other evil contagions that may disrupt our well-being. This allows us to claim his cross
as the power through which we are liberated from the bondage of the devil and freed from all
destructive curses that may destroy our lives. Jesus Christ in his royal function as our high priest
(Oso./bpon), does not only cleause us from evil contagions, but protects, defends and leads us to
the path of authentic existence that leads to wholeness. Jesus Christ as our elder brother is also
our strongman (Adubasapon) (Mk 3:27) who fights, binds and overcomes the evil forces that
disturb our lives (evil spirits, witches, vengeful spirits etc.). For this reason, he is our Kosebotoe,
the defender and protector who shields us from all evil because he is the impenetrable fortress
that guards us against the devil. In his fight against evil forces he becomes oir Adontehene, the
general who leads us through the battles. Jesus leads and goes before us like Totrobonsa, the
great elephant who clears the path of struggles of life so that we may not be distracted from the
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path of wholeness by evil forces. As olu;r Adontehene he protects us and helps us in our lives
journey so that we can achieve our destinies.3e

The functions and roles that Jesus Christ performs in the fashion of our ancestors
qualilres him to be called our saviour - Osagyefo and, Agyekwa-because his work of salvation
brings us wholeness. The evil forces that torment us are still around us but they will be totally
vanquished when Jesus Christ will return in power as Anuonyamhene, the triumphant king of
glory. But even now the evil forces do not have any power over us because we are subjects of
Jesus Christ, the Son of God, Okourokohene, the invincible king whose presence and the mere
mention of his name drives away the devil and his agents.4o

In the salvation work of God in Jesus Christ, our chief (nana), the nature and character of
God is revealed to us. God the ultimate ancestor of the human race meets us in Jesns Christ as

the source of all life, Twirediapong, the one on whom all life depends. In the creative, sustaining
and providential functions of Jesus Christ, God our ultirnate ancestor, Nana Nyame, is revealed
to us as a caring parent who is deeply concerned about human well-being and wholeness. In the
same vein, Jesus Christ, olor Gayasehere, points us to God the creator, Borebore, who provides
human beings with all the necessary conditions and gifts that make life possible. Finally, in the
sustaining function of Jesus Christ as our Gayasehene,we are led to a God who is the ultimate
source of replenishment, Amaomee, the one whose creative vitality gives us rain, sunshine, and
all the necessary things that support vegetation life and our nourishment. In the same way,
through the sustaining work of Jesus Christ, our Gayasehene, we can experience God our
ultimate ancestor, Odomankoma, the merciflil, kind, generous, benevolent parent who is full of
grace; BrelEirehunade, the one whose watchful eyes protect human beings; Abommuafra: the
one to whom we run in times of crisid. Jesus Cirist, like our ancestors, points us to the
omnipresence of God the ultimate ancestor oi'tfrfliiimin ipce whose benevolent care sustains all
human beings. The Akan proverb says: ",God takes carl ol'everybody even the tailless animal."

The functions and roles of Jes .S Christ our elder brother, ancestor, chief (Gayasehene
and Adotehene) reveal to us the po*"i b.hind'Jhq pniverse, God, as Korebortoe,the limitless
and boundless power which justifies usi.lo give C6d desC$y$sp names:. Okokuroko protector,
Otun{uo, the source of all power; Damfi-t \u the plever one'#fote Sisdoryatd intelligince runs
the processes of creation; Daasebre, the onq-who'de.sgrves our ceaselessrlhanks and, finally,
Onyamkropong, the one true God worthy of prCise and worshipdt , ., ,',
7. Conclusion
The thrust ofthis paper has been to argue for the contextualization ofcategories and the language
of Christological discourse to reflect the cosrnological and the soteriological assumptions of the
African society. This approach is to remind African theologians that approaches to Christology
that are far removed from the African experience do not recommend Christianity to Africa
Christians as a religion of salvation that can deal with their concerns. The history of the

'development of the Christological tradition in Christianiry shows that in every epoch and culture
Christ is appropriated and given a local name that reflects the deep needs and concems of the
local context. In trying to be faithful to the African, we have used local symbols that deal with
salvation and wholeness. This method has helped us to expand the semantic domain of the
inherited Christological language and categories that have allowed us to attribute names and
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titles that bring Christ close to us like our ancestors. The local names we have given to Jesus
Him our ancestor because He can perform all the functions which we hitherto reserved for our
ancestors and more, Jesus with the face an ancestor can therefore bring the salvation work of
Christ and His message really close to us.




