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ABSTRACT

In this thesis the role of ancestors in Africanditianal Religions are evaluated from the
perspective of African Christology. From a gendrtdrature study approach African
Traditional Religion in African theology is expl@d. The concept of Jesus as ancestor is
also discussed. From this view and other aspectéfiatan theology, Christology is
explained. African Christianity is also evaluatddhe role and ontology of ancestors in
African Traditional Religion are then discussedorara Christian, and especially a
Christological perspective, biblical aspects concey the debate on ancestors are
explained. Monism rather than dualism regardinghtbman being is suggested with the

implication that the dead “sleep” until the resuotien.

OPSOMMING

Die betekenis van voorouers in die Afrika TradigilenReligie word in hierdie proefskrif
vanuit die perspektief van die Afrika Christologieenader. Vanuit 'n algemene
literatuurstudie word die Afrika Tradisionele Rédign die Afrika teologie beoordeel. Die
begrip Jesus as voorouer word ook bespreek. DiéstGlugie word dan vanuit hierdie
begrip en ook die Afrika-teologie benader. Die ilkdrChristendom word ook beoordeel.
Vervolgens word die rol en ontologie van voorouerglie Afrika Tradisionele Religie
bespreek. Bybelse perspektiewe op die debat ooradisouers word vanuit ‘n Christelike,
en veral ‘n Christologiese perspektief benader. dgsigte van die mens se bestaan word
‘n monistiese eerder as dualistiese uitgangspuntgestaan met die implikasie dat die

dooies “slaap” tot by die opstanding .
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CHAPTER 1

BACKGROUND TO THE STUDY

1.1 Introduction

“Is there a contradiction between Christianity akfdcan traditional beliefs, or are they
mutually exclusive?” This was a question posedheyanchor of the morning talk show on
at SAFM radio the day after the centenary celetanatiof the ANC that took place in
Mangaung on 8 January, 2012. South Africa is a tgwf many religions and to a great
extent all are afforded equal ‘air-time’. On thigydof the ANC celebrations, the nation
was treated to a rich tapestry of religions.

What seemingly led to the discussion the day dftercelebrations was the blending of
African Traditional Religion with Christian ritualgerformed on the day. There were two
invited guests at the studio and both were Chrigtinisters. One represented a view that
saw no contradiction between Christianity and Adnictraditional beliefs, especially
between Christ and ancestors. The other guest dedl@ancestors from any form of

Christian worship.

The two views seem to have represented the viewsost of those who called to air their
views. The debate as it turned out, was not abduicah Traditional Religion and
Christianity but rather the role ancestors shod&y pn Christianity. The two guests are

both Christians and the question is whom repredeaiéhentic African Christianity.

It is more than 2000 years since Christ was intceduo the Africans who had their own
religion that centred on ancestors. The debateherrdle of ancestors and Christ has not
abated. Inculturation is an attempt to assist tirec@ns to live the gospel message in a
way that is ‘truly African’ and ‘truly Christian’ \&chege (2001:29). What then is truly
African and truly Christian in African Christology® is a fact that there is no common
agreement in Africa, and South Africa in particulan what is ‘truly African’ and ‘truly
Christian’. A failure to adopt a proper approachirtoulturation, according to Wachege

(2001:33) will lead African Christians to a crigif‘double identity’. This crisis is a life of
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a dichotomized Christian and African. Maybe thedfio& is — can one be truly African
and be truly Christian, and if so, what does thatan? Can one worship or venerate

ancestors and centre one’s life in Christ at timeesame?

The term ‘African Christian’ has become common thére is no agreement as to where
the emphasis must be put. The question asked lyaG#2012:6) is simple yet profound,
when he asks, “Are Africans Christians first or idéns and then Christians, or simply
Christians?” His conclusion is that seemingly Chpkys second fiddle to ancestors in

African Christianity.

There is no unanimity among African theologianstlis question. One view maintains
that an African religious worldview should providiee framework for Christianity in

Africa (Turkson & Wisjen, 1993). This view posithat Africanisation of Christianity

should depart from African Traditional Religion amot primarily from the Bible.

Another view seeks to interpret African traditiomaligion from a Biblical perspective.
This view, as argued by Gehman (1989:53), seeKsefgace African worldview with
biblical worldview”. Nyirongo (1997:1) strongly angs that the former group is twisting

the gospel, thereby deceiving many Africans.

Two basic groups view the role of African ancestordAfrican Christianity differently.
The latter largely maintains that the dead are \W@tirist but have no contact with the
living (Nyirongo, 1997:86). The former maintaingtbpposite — that the dead continue to
be with the living (Orobator, 2008:115). Triebel0(2:196) concludes that the “Holy
Communion is the place where living together whie aancestors can be combined with

faith in Jesus Christ”.

Life in the African worldview is not compartmentdid into sacred and secular, it is
viewed as a whole. The danger facing African Ciaunst might then be compartmentalised
spirituality, one African and the other Christidihe question then is — what is the role of
Christ in African Christology and what is the red@ey of ancestors?



The debate as to whether the ancestors have amynrohe life of the living community
will never be settled as long as the belief inithenortality of the soul is maintained. The
belief in the immortality of the soul, which is d¢ead in both the African anthropology and

Christian anthropology, needs further biblical ex@ation.

The evaluation in this study is not limited to tiAdrican’ part of African Christology. It
looks at the ‘Christian’ part as well, to determivbether it is true to the Bible or not,
especially when it comes to the issue of deaththedlead. The real question confronting

African Christianity, as Galgao (2012:6) putssthiow biblical is missionary Christianity?

This chapter outlines the background to this sty focuses on the motivation, purpose,
and research methodology, and lastly it presergflection at the problem statement.

1.2 Background to the study

| grew up in a township called Guguletu, situatedtioe outskirts of Cape Town, about
fifteen kilometres from the city. Guguletu is a ®apling urban township in the Western
Cape, created in the early 1960s as a result oGtloeip Areas Act promulgated by the
white South African government. The majority of tlesidents, if not all, came from the

rural Eastern Cape about 1 000 kilometres from Uaven.

Most of the residents had come to this part ofcintry seeking employment and had to
have a ‘pass’, which was a permit to reside indhea as long as they were employed.
They were not allowed to own property, except toupy the rented houses provided by

the government to those who qualified.

There were very few educational institutions far blacks, and as such most of those who
managed to get some decent education had to g tBastern Cape for schooling. | grew
up as many young black boys admiring men who hazhbe prison, which was the
township ‘culture’, and those who had undergongatitircumcision, which was the Xhosa
culture. Going to prison and going to the ‘bushh@re circumcision took place) had come

to symbolise true manhood for many young black bd3gual circumcision features



prominently in African Traditional Religion, espalty among the Xhosa-speaking tribes
and is linked to ancestors (Gitywa 1976:207).

It was the dream of every black parent (amongstrs)ito see the day when his or her boy
child would become a man through ritual circumaisidhe rate of school dropouts and
those who never even started school was extremgly in those days. There were no
‘dropouts’ as far as this rite was concerned. Failto observe the rite, which was

something very rare, was seen as a shame bothk farttily and the boy.

The ritual usually lasted between three and fouekse The money spent on this practice
per child, in my rough estimation, would equal @adt three years’ tuition fees. The
practice was and is still held in high esteem bthiibose who regarded themselves as

Christians and those who do not.

There are four factors that offer the specific lgmokind to this study. The first one has to
do with my own upbringing. As a young black boywas also the product of this
environment, and as such | looked forward to theldaould become a man. | grew up in
a semi-Christian family with my mother (and not fayher) as a Christian. As a firstborn
amongst the sons, it would have been the prideyofather to see me through this ritual.
However, | had become a committed Christian (Séwvdaly Adventist) a year or two
before | was due for circumcision. | could not sggself observing the ritual circumcision
and remain true to my Christian faith. My fathehomvas not a Christian, respected my
position. At the time | had not realized the sigr@hce of my action, which was not even

supported by the church.

The second factor was an experience | went thrawghdecades later, when two young
men approached me asking why they should obsetwal Gircumcision. They were due
for the ritual and were looking for support fronetbhurch not to observe it. | was not able
to give them the needed assistance since thereaevpssition that had been taken by the
church on this issue. The church in many ways eragmad and celebrated the observance

of this rite. The two boys ended up observing thel, disappointed and discouraged.



The third factor that informs the background te thiibject was the tragic death of the son
of my friend while going through the ritual. Accand to the custom as practiced by the
Sotho-speaking people, the mother of the childoissupposed to be told of the death of
the child. The deceased is to be buried privatetiiout the knowledge of the family. No
period of mourning is allowed, no proper funerah ¢ organized for the deceased. The
mother who at the time was married to a Christianister and a Christian herself was
devastated by this event. This tragic event in mgdmdemanded an explanation; the
religious reasons for the observance of the ritefdweighed the death of the child. If this
were true, then these reasons had to be broughtteurface and analysed to arrive at a
justification for the continuation of this practice

Lastly, in South Africa there are annual statigtieports on a consistent basis of the death
of initiates during the process of circumcisioneTdisturbing reality is that the Christian
community has not taken a decisive position on é¢lisept to align itself with the practice

in most instances.

1.3 Motivation

The history of how Christianity came to Africa ahdw it affected indigenous cultures
continues to affect the way African Christians wgpsGod. African Christianity, despite

this negative social history, is experiencing pheapal growth on the continent. The
question is whether Christianity has found a homéfrica or has it lost its saltiness and
has become part of the African worldview? The stisdyropelled by the desire to evaluate
the theological and biblical justification for theontinued promotion of veneration of

ancestors in African Christology.

Thus motivation for this study is threefold: FiystlAfrican theologians promoting
ancestral ascendancy in African Christology haveaonvincingly shown how the Bible
supports this position. Exegetical and theologistldies are very limited, such that
ancestor cult is accommodated in Christianity witha critical appraisal of the problems

and challenges it poses even for the African Tiaaltl Religion adherents. This study



aims to ground its contribution on the solid Bibli@and theological foundation that views

ancestor worship as a subject of redemption andardinuity.

Secondly, the ontological arguments around theeisfuancestors have not been taken
seriously by most African theologians. An uncritiegesumption is made based on the
traditional biblical anthropology. As a result, tleistence of ancestors is adopted without
a clear biblical justification. The major contriart of the study is the basic argument that
the encounter between Christianity and Africangyan encounter between two religions
and two centres of worship, Christ and ancestony. @nfusion on this issue will lead to a
form of syncretism and idolatry. The study argues the ontological non-existence of
ancestors, thereby eliminating the competition aeodfusion between the role of Christ

and that of the ancestors in African Christology.

Lastly, the study recommends an African biblicati€tianity that eschews the existence of
ancestors while arguing for a Christ that meetsribeds that were originally thought to
have been met by ancestors. This is the biblicalehof African Christianity that both

those who see a continuity between ancestors amgdtChnd those who advocate for a

discontinuity, do not emphasize.

1.4 Problem statement

The question is well put by Turaki (1999:258) whHenasks: “Should Christ assume the
role and functions of the traditional African antoes or should the ancestors assume the
Christological qualities of Christ?” At the centéthis debate is the understanding of the
role of ancestors in relation to that of ChristeTghenomenological growth of Christianity
in Africa has not weakened the centrality of Africancestors in the mind and life of the

African Christian.

African theologians like Ramathate (2008:227), hangued, “The church in Africa cannot
be truly Christian if it ignores the role of ana@st” On the other hand, the Bible seems to
be unyielding in its stance that one cannot semeermasters (Mk. 8:29; Mt. 16:15). This
dilemma is bound to render African Christianitydeshristian if not against Christ. The

fear of death and the dead continues to hold aigtipe soul of the African Christian.
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The fear of sickness and death is seen as the oaaise of apostasy and a return to
traditional belief in the living dead (Gehman, 208P This has led to the observation that
the phenomenal growth of Christianity in Africanisthing but a “bubble without content”
(Galgao, 2012:23). The Christ as perceived in Afti€hristianity will slowly give way to

the African ancestors, for no religion can remainizophrenic for a long time.

How long will the African Christian continue livirigith with a ‘split personality,” quizzes
Magesa (2004:79), as he concludes his researchsakenya, Uganda and Tanzania. One
of his key findings, which may have led to this sfien, is the observation that Christians
continue to call upon ancestors in times of diffiguin one way or another. Dual
allegiance, two-hat Christians; all of these reatethe struggle an African Christian still
goes through as he/she seeks to relate Christismitye existential issues faced within an

African context.

The problem thus facing African Christians, whicims up the problem statement for this
research, regards the role of ancestors in relatidhat of Christ. The problem is not so
much how to reach the Africans who do not know &hbut rather how to reach the

Africans who know Christ but are steeped in ancesiti.

A pivotal question that all African theologians shib engage in is the one asked by
Gehman (1989:109): “What is the solution to theidsin Christian problem of returning to
the living-dead during the times of sickness andthi®’ He further observes “that since
1960 various theologians in Africa have been asking question”. Their solutions, he

argues, were “similar to Roman Catholic theologthvei liberal accent of universalism”.

The solution, as argued by Gehman, may represshofe of the two solutions. The other
solution offered is that of accepting the existent@ncestors while arguing against any
meaningful role they can play among the living. sTholution also creates a dilemma for
Africans who are communal by nature to be told thair ancestors are alive but have
nothing to do with them.

The problem then facing African Christianity, whighthe focus of this study, is not the

unfaithfulness of African Christians to biblicabthing, but the faithfulness of the African



church to doctrines and teachings that are notatggb by the Bible. Both the African part
in African Christianity as well as the Christianrpare influenced by the African
worldview. The Christian ontology is attractive Adrican theologians because it is in
agreement with the African ontology. This ontolagyin itself an unbiblical proposition.
The problem is not that it agrees with the Africaorldview, but that the Bible does not

support it.

The dilemma facing African Christianity is how fér must go in seeking African
approbation. Should Christ be sacrificed on tharaif African Traditional Religion in the
process? African Christianity needs to articuléseposition with clarity when it comes to
the centrality of ancestors in its Christology. gt needs to do for two main reasons;
firstly, to be a credible witness to Africans whie atill steeped in African Traditional
Religion. This will be done by showing a better vead helping the African realize his or
her deeper longing holistically and effectivelyc8edly, to develop a theology that is not
only localized and only understood within the coatit but one that can be appreciated
and taken seriously outside of the African continefhis will qualify the African
Christians as missionaries not only to their owliofe Africans but also to the world in
general. Failure to do this will render it less Btan and just an extension of African
Traditional Religion.

1.5 Research question

The veneration or worship of ancestors is one efpiflars of the African spirituality. The
living-dead continue to live among the communitg drave a great influence in their lives
(Gehman 1999:3). African community, families andiwduals would disintegrate and
cease to exist without the guidance and proteatiothe ancestors. Studies have shown
that this belief continues even after the converssd most Africans. The majority of
African theologians and some who have had extemaigsionary work in Africa argue for
continuity between veneration of ancestors anddfianiity. Dissenting voices within the

African continent are few and far between.



The research question that this study seeks to ieeaisiwhy does the belief in ancestors
have a grip on the African soul? This question $etite research to examine two other
issues as a way of responding to the questionfil$tassue deals with what is African in

African Christianity. The second issue deals witrawis Christian in African Christianity.

This research proposes two critical reasons forcth@inued veneration of ancestors by
African Christians. Firstly, the practice is pregdson the belief that the living-dead are
not dead. The influence of the elders based onaagkexperience in the life of the
community or family and individuals does not stogl@ath but continues as long as living-
dead are remembered. Secondly, the perceived daidir Christianity in addressing
existential issues faced by the African believegves the African Christians with no

option but to resort to the tested and tried sohgiwithin the African worldview.

1.6 Limitations of the study

There are three limitations that are assumed sghidy. Firstly, African Christianity, and
indeed African theologians, are not concerned avith ancestor cult and Christology.
African liberation and black theology are signifit@lements in African Christianity. The
study is limited only to those aspects in AfricahriGtianity that have to do with the
African religion and culture within the African wdwiew.

Secondly, it is also a documented fact that Afrigaa large continent comprising of
different and at times conflicting religious betefThe difference is not only seen between
nations but within nations, among tribes and laggugroups. The role played by ancestors
may differ from one tribe to another, while othebés may not even have elaborate
religious beliefs or rituals in honour of ancestoféis study is limited only to those

African groups where ancestors play a very impanaie.

Thirdly, the study does not directly pursue methadspresenting Christ to Africans
steeped in African Traditional Religion. It seeksetixamine better ways of understanding
Christ by African Christians such that they candfective missionaries to their own
African compatriots. A biblically authentic Africa@hristology will create a framework

for effective discipleship to the Africans that bete Christians.

9



1.7 Purpose of the study

African Christianity has become a recognized erditgd has made Christianity an African
religion. This is attested by the phenomenal growithnessed in the last decades. Hillman
(1993:18) predicted during the early 1990s thatthmy year 2000 there would be more
Christians in Africa than in North America. It i®w estimated that there are more than
390 million Christians in Africa. The question earlraised by Magesa sums up the
purpose of this study. The question is — How lontj thie African Christian continue
living faith with a ‘split personality’? Straddlingetween Christ and ancestors is not the

best way to live.

African Christianity, despite its phenomenal growtdicks wholeness and completeness.
This brand of Christianity receives condemnatioantr both the African Traditional
Religion adherents and non-African Christians. @dn Christianity seems not African
enough nor is it Christian enough. The purpose ibring healing and wholeness to the

African spirituality and soul.

Western missionaries have been condemned for nidsiecapproaches they adopted in
reaching out to indigenous people and their custu@ould the same be levelled against
African Christian pastors and theologians? Are thethods and theology of African
theologians centred in the Bible? The study seeksréate internal coherence in the
articulation of Christology within the African caxt. The problem is not with the African
Christians but with the African theologians; théseno clarity of speech, hence lack of

clarity in practice.

The church’s teaching and understanding of bibledahropology and Christology plays a
significant role in either encouraging or discoumggthe veneration of ancestors. If the
African pulpit is not opposed to church memberssatting the living dead then African

Christians cannot be said to be ‘double hat’ Ciamst On the other hand, the temptation
to ‘resurrect’ the dead increases if the Christlamed behind the African pulpit lacks the
power and interest to deal with African issuesbdaith instances the blame lies squarely

with the African Christian church and not so musshfollowers.

10



1.8 Objectives of the study

There is no doubt that African Christianity is tsynchronisation of two worldviews: the
traditional African and traditional Christian woview. The main goal of this study is to
evaluate the role of ancestors in African Chriggglavithin the biblical framework. The
aim is therefore to examine the theological andidabfoundation of African Christology.
The study assumes several objectives: the firgatilbp is to evaluate the two worldviews,
seeking to understand their plausibility and consetjal benefit to the Africans. The
desirability of the African worldview opening up &obiblical worldview and allowing it to

shape it from within is examined.

African Christology is a product of the processimfulturation — how Christian is this
product and how African should it be? This bringsta the second objective which seeks
to understand the principles that should guide ltocation. It also evaluates the
missionary assumptions that undergirded the whalegss of inculturation.

The third objective focuses on the nature of ba@llianthropology and how it compares
with African Christian views on life after death.Hat are the biblical reasons given for the
belief in the immortality of the soul? The objeetithen is to develop a clear biblical
hermeneutic and sound biblical exegesis in dealiitig Scriptural texts that are seen to be

supportive of the belief in immortality of the soul

The last objective seeks to envision an Africaniglblogy that is biblically sound and yet
culturally relevant. This is an African Christianthat is motivated by a deep fear of God
and a respect for African culture that is in linghwGod’s will. This seeks to answer the
question: How should Africans relate to Christ dronshould Africans say Christ is? These
four-fold objectives will be met only when the qties regarding immediate life after

death is clearly answered.

1.9 Value of the study

The African worldview is believed to have made dspible and easier for Christianity to

be inculturated in Africa. Kane (1978:215) notesttiChristianity has made more converts

11



in Black Africa that in all the rest of the ThirddAld combined.” African Christianity can
only thrive and continue to expand as it reacheégmaother world cultures. The study will
have value as it seeks to root African Christologthe Bible while ensuring its relevancy

to the African culture.

This will ensure that what comes out of the comttneill indeed enrich other cultures and
not replicate the same problems that have beerrierped within the continent. African
Christology will not be seen to be producing theneasplit spiritual personality that it is
notorious of, within the continent. The essent@ue of the study is the encouragement it
gives to the African Christians to be missionari€kis will not be another phase of
imperialism but a sharing of the African view oktlgospel, which is genuinely biblical.
African Christology will become native while remaig a stranger in the continent
(Boshart 2010:17).

The survival of the soul after death, as taughtaditional Christianity, has bolstered the
Africans’ belief in ancestors. The study has valas, it highlights not only the non-
existence of ancestors but how Christ has becoraeotily true ‘Ancestor’. It also
highlights that what Africans seek in their ancestoan be fully and richly achieved in
Christ. The real value of the study is thereforedweal Christ as One who more than
meets the African needs.

Secondly, the study will also have value in the bf the African Christian creating pride
and confidence as he/she worships God the crédim .worship will be done without any
desire or need to look back and seek approval inoestors or fear of such. The African
Christian will experience freedom as it is in Chasd will celebrate his faith with no fear

of cultural contradiction.

Lastly, the study enhances my appreciation andeptsfor the African Traditional
Religions and also brings deeper understandinghoisttan faith doctrines. The study will
have value to both African and Western Christiasg argues for a radical way of looking

at death and the nature of humans. The real vdltreeastudy is therefore to reveal Christ
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as the only true ‘ancestor’ and therefore who nibasm meets the spiritual, social, as well

as psychological needs of the African.

1.10 Research design and methodology

This study assumes a doctrinal approach. It seelexamine and evaluate the doctrinal
presupposition upon which the practice of venegaéincestors is based or even opposed.
Mission as revealed in the Bible is the producthef biblical text. It can therefore honour
God if it subjects itself to the authority of thabE. The cultural and socio-political
disaster that ensued as a result of missionaryasodes in Africa were as a result of
separating mission from divine mandate. As a rabeltBible ceased to have authority on
how mission is conducted. The study seeks tor@scdhat the mistakes of the past are

not repeated in the current discourse on contdaxatain.

Literature by Africans within the continent and s®omon-Africans who have worked
extensively in Africa abounds today. This study @doa literary analysis research
methodology confining itself to the literature e by African theologians and
theologians in Africa. Non-African theologians’ ¢ohution is in the area of Christian

anthropology.

This is not a study on African traditional religidut rather on how African theologians
have used the Bible in providing a solution for biedief in ancestors. The study focuses on
how the Bible is interpreted and applied to Africarntures and beliefs. Turaki (1999), in
his bookChristianity and African Godsrgues that the focus of his book is not on hav th
Bible is interpreted but rather “on how the Biblefides Africans in terms of their cultures
and religions”. Contrary to this view, it is thegament of this research that the Bible is
interpreted, a particular hermeneutical approackadepted in order to understand its

meaning. The Bible does not speak; it is intergtete

The presuppositions one adopts do influence onethadology and findings. It is one’s
presupposition and not the phenomena observedishally engenders heated debates and
disagreements (Gehman 1989:21). When indigenisafi@hristianity was the agenda for
African theology, cultural hermeneutics, as oppoediblical hermeneutics, became the
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preferred method of research. African Tradition&liflon and worldview are used as
prolegomena to the interpretation of Christianityd aunderstanding of Christianity
(Gehman 1989:17). A compilation entitled ‘incultiioa’ edited by Turkson and Wisjen
(1993) adopts this approach. African culture anidbpbphy are used to interpret the Bible.

On the other hand, there has been the AfricanisaifoChristianity, which is a political
agenda focusing on institutional Christianity. Alipcal hermeneutic focusing on the three
selfs, being self-propagation, self-supporting self-organising (Bosch 1991:450) became
the basic methodology. This was not the best metimodealizing genuine African
Christology without the fourth self which, Bosct9@1) calls self-theologizing. The Bible
provides the framework for the evaluation of Afnceraditional Religion and worldview.

The hermeneutics adopted in this study is infludnbg the Seventh-day Adventist
approach to biblical interpretation. This studypi®esented therefore from an Adventist
perspective. However this is not to be viewed defance of Adventism but an attempt to
refocus the minds of Africans on the relevance 08’6 Word in our lives. The Seventh-
day Adventists worldwide published a bodknderstanding Scripture: an Adventist
approachon Biblical interpretation ten years ago with #entribution of about twenty

theologians. This book provides the reader a broad on Adventist hermeutics. The

church believes that “for a correct interpretatioh Scripture the Scripture itself is

foundational (1 Corinthians 4:6)” (Hasel 2005:36le Seventh-day Adventist church has
therefore adopted three foundational principlegsitnermeneutic: Sola Scriptura, Analogy

of Scripture and Clarity of Scripture.

Solar Scriptura for Adventists, among other thingstorts Hasel (2005:37) presumes that
in the interpretation of faith, “Scripture carrigne authority that transcends and judges any
of the church’s tradition”. This principles alsosames that Scripture interprets Scripture
and that Scripture is “sufficient as the unerringdg to divine truth” (2005:37). On the
other hand, the unity of Scripture assumes a “forefdal unity and harmony among its
various parts” (2005:37). Commenting on the unifyijpower of the Bible, Bemmelen
(2005:87), says: “In a centrifugal world, often tadly at odds with itself, genuine

adherence to God’s Word brings peace and respeevéoy person”.
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Caesar (2005:277), argues for the “importance otharage” in any attempt at
contextualizing the gospel message. Seventh-dayertists see in Paul's Athenian
discourse recorded in (I Corinthians 9:20-22), fike pillars of this anchorage. The first
pillar has to do with God’s personhood. Paul usesaaculine singular in describing God
compared to the neuter in reference to the gotlefareeks (2005:277). The second pillar
iIs God’s creative work which reveals Him as allfsignt, “needing nothing and not

served by human hands but all depend on Him” (2005

The third pillar has to do with God’s inclusiveneg®n in Him having made us all of “one
blood”. All people in their various traditions anclltures are “united in origins”
(2005:278). The fourth pillar reveals God as tmed of all and as such calls all to
account, He is the judge of the whole world. LadBod’s authority is confirmed by His

“redemptive miracle “— this miracle is availableaibwho will seek after Him.

The interpretation that Seventh-day Adventists emd#ris one whose contextualization
starts with God and not culture or political sitaat It is a hermeneutic that starts with
“Creation and not liberation” (2005:278). It isrfpture and not our cultural experience
that is the standard and norm for Christian faitihis for this reason that the Seventh-day
Adventists accept the sixty-six books of the Bibk authoritative and normative and as
belonging to the closed canon of the Scriptures.

Different theological methods have been used irstbdy of African traditional religion in

addition to the two mentioned above (Gehman 198§9:B@8mparative study of religions
can be seen in the works of many African theologiafor instance, Goba (1979:7)
describes his methodology as “phenomenological’cvitequires that whatever religious
phenomena are examined, to be described as thelly“gve themselves”. He further
argues that “Christian African theology ought to do@henomenological theology which

seeks to explicate the essence of faith”.

One of the weaknesses of this recommended appimachkoba is that it seeks to force
African theologians to a cultural anthropologicalrreer. This would render them non-

committal and thus different from historical andsdgptive methodology. It should be
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emphasized that African theologians are basica&flecting on what is within their own

‘soul’. It is a reflection of what makes their liand faith reasonable and communicable.

This study assumes a theological and biblical nddtogy which is evaluative in its
approach. The presupposition that forms the bdsiki® study is that the Bible is God’s
inspired word, infallible and written by inspiredthors (2 Tim 3:16) who wrote as “they
were moved by the Holy Spirit”.

1.11 Study outline

This study contends that the African worldview coaés to shape the contours of African
Christology. It can be argued that African Christpt is nothing more than Africanized

Christology. It is the mission of Christian religido reach out to other cultures and
worldviews for the purpose of transforming themri€iren mission seeks to restore that

which is good in all cultures and judges that whghvil.

A critical evaluation of African worldview coupledith a sincere commitment to the
biblical worldview will yield an African Christologthat can be a blessing to the whole
world. Magesa (1994:57) argues for a distinctiontwieen popular and official
inculturation, preferring the latter as the solntitm the African Christian church. This
study contends that the fusion of both popular aifidial inculturation under the critical

eye of the Bible provides the needed interpretdtammework.

Chapter 1 of this study forms the background of anttines the statement of the problem
and purpose of the study. The methodology andrredwork of the study is highlighted.

In Chapter 2 the focus is on the literature stulyican theologians have written much on
African Christology. The literature is limited redang the area of ancestors and their
perceived role in the African worldview and Afric&hristology. There is no unanimity,
however, among African theologians as to the rdlarcestors in African Christology.
The literature, however, highlights the unanimityAdrican theologians on the ontology of

African ancestors. The literature also exposescihroversial nature of the dualistic
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biblical anthropology that underlies the belief tire intermediate state and hence the

ontology of ancestors.

Chapter 3 seeks to discover the basic elementsctmatitute African Christology. This
chapter focuses mainly on what is African in Afnc&hristology and what is Christian.
African Christology tends to rely heavily on thderand ontology of ancestors whose
background is African Traditional Religion. The @fian part as evidenced by the
dualistic anthropology may appear to undermine sdee biblical doctrines. Modern
studies in biblical anthropology are shown to quaesthe traditional view as reflected in

dualistic anthropology by providing an alternatiwew, which is monistic.

In Chapter 4 an examination of African Traditiofaligion is undertaken since its forms
the bedrock of African Christology. The role, asllwas the ontology of ancestors in
African Traditional Religion is examined. The artoes promoted in African Christology

appear to be different from those in African Tramhial Religion. The chapter also shows
that the veneration of ancestors is more inclimegatrd worship than just mere veneration.
This poses a challenge to African theologians wiekgo promote the incorporation of
ancestors into Christianity. This is seen as a atitipn between two centres of worship:

Christ and ancestors. Syncretism appears to beartteeat to African Christology.

Chapter 5 offers a critical biblical evaluation tie role of ancestors in African

Christology. The chapter also attempts to explbeedontours of the belief in the doctrine
of intermediate state. There is lack of scriptwsapport for the supposed role of the
ancestor as argued in the communion with the dé&ad. intermediate state, with its

doctrinal pillar of dualistic anthropology, is alshown to lack clear biblical support. A
monistic anthropology is argued that appears tdatel against the implication of dualistic
anthropology on major doctrinal and theologicakteag of the Bible. The chapter shows

that African Christology is less Christian and mAfacan and lacks clear biblical support.

The last chapter provides the conclusion to thedystand recommendations and
suggestions for areas of further study. The recondatons deal specifically with the

perceived role of ancestors and their ontologigatence.
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Here is thus the outline in brief:

. Background study

. Literature study

. Understanding African Christology

. Understanding the role and ontology of ancestoAfiiican Traditional Religion

. African Christology from a biblical perspective

. Recommendations and conclusion
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CHAPTER 2
LITERATURE REVIEW

After analysing the different African Christologjestarting from West Africa, Central,
East and South Africa, Machoko (2010:156) asséws all African theologians he has
reviewed, give “Jesus Christ the image of Ancesttirivould appear that any African
Christology worth its salt must wrestle with theead of the ontological existence of
ancestors and the role they play in African Chlegg.

The literature shows that the challenge facingaaimni Christianity in general and African
Christology in particular, is its proclivity towasdancestor ascendancy. This becomes
evident when there is a perceived crisis facingabr@munity or the individual. It is thus
the appearance of syncretism and dual religioegiaihce that raises questions about the
quality of African Christology. These questions @@ both from within the continent

and outside.

The literature also shows that there is no unagianihong African theologians on the role
that ancestors play in African Christology. Theme #hose who argue for continuity
between ancestors and Christ, while others argudigsaontinuity. While one view argues
for incorporation, the other argues for rejectidnaacestors. The main objective is to
respond to the challenge of dual religious alleggarthat is observed in African
Christianity.

The literature also reveals a debate outside otdmiinent of Africa that indirectly seeks
to offer an effective biblical solution to the pteim of dual allegiance. The debate, which
is largely found amongst Western theologians, esnbin biblical anthropology. The main
question debated is whether the Bible supportsadisiic anthropology or a monistic one.
The traditional dualistic anthropology has in rdcgears been challenged as being

insufficient and lacking biblical support.

Monist anthropology is adduced as one that harnesnigth biblical Christology. This is
opposed to the African anthropology which is inelimwith the traditional dualist
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anthropology. Monism not only argues against the af ancestors but also views the

existence of life after death as the product ofidtia anthropology.

The chapter is divided into four sections. Thetfgaction focuses on the approach that
African theologians assume when studying Africamdiional Religions. The second
corpus of literature focuses on the African the@og and theologians in Africa who see
continuity between African Traditional Religionsdathe Bible. The continuity that is
argued and promoted is that the objective existandeascendancy of African ancestors in
African Traditional Religion extends to African @tplogy as well. The end result is a

hierarchy of ancestors with Christ as the greate&tar at the top.

The third corpus of literature — African theologsaor those who have served in Africa —
argues for discontinuity between African ancestansl the Bible. The basic argument
advanced is that the living dead do not play ang o the life of the living. It is argued

that the Bible discourages any link or connectioth \&ncestors.

The fourth body of literature represents a deba®véen a monistic and a dualistic
anthropology. African anthropology, which shapes tbelief in the afterlife, finds a
connection in the Christian dualistic anthropolo@liose arguing for continuity, as well as
those in favour of discontinuity share this antlmlogy. The majority of African
theologians are dualists leaving the monist/dudkstate largely to Western theologians.

2.1 Approaches to African Traditional Religions in African theology

The question on how African Christians should apphothe study of African traditional
religion has occupied the minds of African Theotom for decades. Turaki (1999:33)
observes that the majority of “theologians and t&isoof African Theology” tend to use
the Bible very sparingly. These books, he argues,vaitten from the perspective of
African Traditional Religion and cultures and natrh the biblical perspective. Gehman
(2005:19), while applauding the many books on Afnid@raditional Religions, laments the
fact that only a few are written from a Christiaergpective. This approach lends itself

more to being relevant but not true to the Biblel &hristian theology. The approach
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inevitably observes an undisturbed continuity betwdfrican traditional religions and

biblical Christianity.

The second approach, as argued by Turaki, is nfaeeaaction to the first one. It seeks to
take the Bible seriously but fails to respond te thallenges and concerns raised by
African Traditional Religion. This approach sa@#&s relevancy for ‘biblicalness’ (Turaki
1999:34). Biblical texts are applied to the Africagligions and cultures without a proper
and realistic understanding of the African religicand worldview. Many of the Western

theologians have been guilty of this approach.

A balanced and holistic approach is needed. Anagmbpr that takes both the Scriptures and
the African Traditional Religions seriously is nedd Gehman (2005:17) raises two
fundamental questions worth noting: the first isetiter the Bible “provides a valid and
adequate response to African traditional spirityaland the second is whether African
beliefs or some aspects of it can be accommodatddnwChristianity. Responding to
these questions will yield to both relevancy to &fdcan culture and truthfulness to the

authority of the Bible in the study of African tiidnal religions.

The observation by Gehman (2005:19) is that therdinited literature on African
Traditional Religions written from a strictly bibhl perspective. He further notes that there
is no literature that “relates African tradition@ligions directly and exegetically to the
study of Scripture”. This may be viewed as beingreeactive and too assuming.
However, the point is that even among the litemtwhere there is a distinct biblical
perspective on African Traditional Religion veryfeif any, apply a critical exegetical
approach to the Scripture as it relates to theethelggions.

Parratt (1995:56), who has spent more than 20 yedheological education in Botswana
and Malawi, laments the dearth in African literatand scholarship in the area of biblical
exegesis. Most Africans scholars, he notes, havastx more on the study of African
religions to the exclusion of biblical exegesis. Ha&es that there is “some way to go
before the affirmation of the basic role of the IBibn African theology becomes a

practical reality.” It would appear that both thdriéan Traditional Religions and the
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biblical text have not received a critical and n#e evaluation and a form of

reconceptualisation.

The uniqueness of this approach is that it not tergets African Traditional Religion for
biblical scrutiny but also subjects the very Chaisttradition under the same scrutiny.
What sometimes parades as African Christology isthing but African
Catholic/Protestant/Evangelical/Pentecostal Clangty. The theological product
envisaged in this approach is African biblical Gtology, where the Bible is allowed to
determine what is true in both the African cultuesswell as Christianity. The succinct
observation by Nurnberger (2007:17) that a time dw@se for an “intense and extensive
reconceptualisation of our theological heritageseds to be taken seriously. The church’s
understanding of Christianity needs just as mudhtisry as the African Traditional

Religion does.

2.2 Continuity

This represents the second corpus of literature dbas incorporation of ancestors into
Christian liturgy as the solution to the problemdafl religious allegiance. This argument

is based on the following assumptions:

2.2.1 A dialogue of two equals

Magesa (2010:73), writing on the top&frican Christian Spirituality, perceives the
dialogue between African spirituality and Christepirituality as a dialogue of two equals.
He sees this dialogue as a “methodological pitbarcbnstructing an African Spirituality.”
He observes that both forms of spirituality représg “human attempt to relate to the
transcendence of God” (2010:68). One of the maarattteristics of Christian spirituality
is their worship of a personal God, according toghka (2010:70). In African spirituality
it is the community that the adherents seek tdedta (2010:1). Community here includes

“ancestors, yet to be born, land and property”.

Magesa argues that a “mutual and harmonious cdeexie of these two forms of

spirituality” should be the main goal in African @tian spirituality. The task of the
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dialogue is the removal of basic contradictionst tiveake it difficult for the African
Christian to practice spirituality (Magesa 2010:738his problem, as observed by the
author, is caused by some Africans in their attetodbllow two contradictory religious
approaches, leading to what is known as ‘dual ialg consciousness’. This dialogue of
equal partners prevents the subjugation of one fofrspirituality by the other. Jesus
Christ, instead of doing away with ancestors, canviewed analogically as one who
occupies the highest rank in the ancestral hieyafidtagesa 2010:76).

The understanding of Jesus as one who occupidsghest rank in the ancestral hierarchy
opens the way for meaningful prayer and worshight African Christian. According to
Magesa, since Jesus occupies this position, Hevescéhe main focus of prayer, and is
thus not the only focus of Christian prayer. Magebaerves that “Jesus is the one who
gives power to our human ancestors, enabling themxtend kindness and care to us”
(Magesa 2010:76). Due to this relationship, Magasgues that the “highest form of
reverence” and what he calls “worship proper” iserged exclusively for Jesus. The
reverence and worship given to ancestors will floeeereflect their mediatorial role, and is

thus not absolute.

In an earlier article presented in a congress mellP93 entitled, “The present and future
of inculturation in Eastern Africa”, Magesa (1998 %nakes a distinction between popular
and official inculturation. He observes that popufeculturation is a system of life that
African Christians develop when faced with contcidns and inconsistencies arising
from the two sources of spirituality. He notes thditat often comes out is sometimes a
“system of life whose characteristics mirror eitloeroften both sources of their spiritual
existence” (Magesa 1994:58). In a case where hmitces are mirrored, he notes that the

balance tends towards African religious sources.

Here is an example of a prayer quoted by Magesa Ré&t 1971:46) where both God and

ancestors are addressed simultaneously:

Please, god, Almighty, the giver of all things.
What shall we do? Send us clouds because thedairgting up.
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You are all powerful, almighty
And you, our ancestor N.N.’ you all did what we doéng;

Why do you leave the land to perish?

In his conclusion, Magesa reminds African Christiax their obligation to the two forms

of religious spirituality when he says:

The goal of “all spirituality is human communiontwiGod, and that this
communion may be achieved in different ways. FbChtistians it is of

course through the agency of Jesus Christ. But tihdge categories that
definitely contradict Jesus’ message of love adididas of life need to be
removed from both classical Christian and Africadigenous spirituality

in the process of constructing an authentic Africgirituality (Magesa

1994:78).

Magesa’'s argument for a dialogue cannot be fauliée. reality of the two sources of
spirituality is a fact that cannot be gainsaid. Temnial or minimisation of the African
spirituality by most Western Christianity has offgnoduced a ‘split’ African Christian. A
proper and relevant African Christian theology matiress this dual reality. Any serious
theologian or scholar cannot leave the questioth@frelationship between ancestors and
Jesus untouched. The dialogue between these twoesomust be engaged in, if a true
African Christian identity is to be developed.

The argument by Magesa for a methodology that coestthis dialogue as taking place
between two equals can be misleading and confu3ing.arguments raised are not very
logical and convincing. That there are two soutcesontend with is a fact, but to argue
for equality between the two is stretching the ptoo far. While Magesa argues for a co-
existence of these two sources, he depicts Christias more than an equal to African
spirituality. According to his scheme, Jesus is rtein focus of prayer; He receives the
highest form of reverence and worship proper. Maglses not give the reason for this
inequality between two sources that are supposbkd tmual, according to his view.

It is not clear why ancestors should form parthef African Christian prayer and why they
should receive worship to whatever degree. If Jestise one who dispenses gifts through

the ancestors, is it conceivable that the ancestoght refuse to convey these to the
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legitimate recipients? It is not clear who has gitee ancestors this responsibility and as
such to whom are they accountable? The Africanifiom@l Religions do not spell out the
relationship between ancestors and Christ: Cheiabt known in such religions. The Bible
also does not seem to give an indication as to @Gbvist relates to ancestors. One wonders
how Magesa arrives at a conclusion that Jesus riisgegifts through ancestors. What is

the basis of this assertion?

As far as Magesa is concerned, inculturation ischllg a popular exercise undertaken by
African Christians when faced with contradictiomslanconsistencies arising from the two
sources of spirituality. The resulting form of gain, he argues, does not mirror either
Christian spirituality or African spirituality. Céely the Bible has no role in this exercise; it
seems to be intuitive with the potential of prodigca form of religion that contradicts the
Bible.

According to Magesa (1994), Jesus’ love assumesasac bhermeneutic principle in
determining what should be removed in both sourthe.argument for Jesus’ love is not
adduced as a hermeneutic principle. It is not dle#ine end whether Jesus’ love represents
another source of spirituality giving rise to thismurces. The role of the Scriptures as far
as Christian spirituality is concerned is not giwgace in his argument. That Christian
spirituality relates to a personal God and Africgirituality to a community seems to be
just a matter of choice as far as Magesa is comderBoth are viewed as ways of
approaching the Transcendent. It is not clear tbezehow one arrives at the proper

understanding of Jesus’ love.

Magesa’s arguments for equality between these twicces can lead to serious theological
problems. This he highlights in his earlier studkat€) where he observes that popular
inculturation tends to be skewed towards Africamits@lity. This is an apt reminder of

what happens when worship of two masters is engedtarhis is inevitable in system that
has no absolute criterion to judge and determinatwé true and acceptable in any

spirituality.
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2.2.2 Our fathers and mothers who art in heaven — Jesufié Ancestor

A Nigerian Jesuit theologian, Agbonkhianmeghe Otohan his bookTheology brewed in
an African potargues for a link between saints and ancesto3(2@3). He firstly shows
the scriptural basis for the belief in the communad ancestors. To this end he uses two
texts, one from the apocrypha, Sirach/Ecclesias)idd-50, and the other from the New
Testament, Hebrews 12:1 (2008:112). In the firstance, Orobator (2008:112) observes
that in the first text “celebrates Israel’s faiththeir ancestors” Sirach/Ecclesiasticus offers
a list of “godly men whose righteous deeds havebs#n forgotten...” In the book of
Hebrews, these ancestors are referred to as a ofowitnesses. Their life of exemplary

and dedication is celebrated.

Orobator (2008:14) argues further that ancest@sharse who have lived exemplary lives,
and as such should be celebrated. These ancdstoaslds, do not only qualify for having
lived righteous lives, but they are said to be elts the Supreme God. Accordingly, the
role of the ancestor becomes that of an intercediserto proximity to God and protector
because of the tie the ancestor has with his [e¢2008:112).

This somehow puts the relevance of Christ in qoastdowever, Orobator argues for the
significance of this Christology in Africa. He adsethat faith for an African can only be

appreciated if the role of Christ in the Africarfeliis clearly explicated (2008:73). He

further asserts that the problem in Africa “hasdim with how we can reconcile the

relatively new personality of Jesus with what Adins have known and lived as their way
to God long before the advent of missionary Charsty.

In resolving these seemingly contradictory beligftems and to stop the schizophrenic
identity that Africans have struggled with for agesd the religious haemorrhage he
suggests that Christ should be viewed as our Aacelst his understanding, Christ does
not render the ancestor irrelevant nor takes adveir function, but “he perfects all that
there is in the African conception of ancestor” d@ator 2008:77). The ancestor cult
remains imperfect and not obsolete and somehowtassithe Christological appreciation

of the role of Christ.
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The two texts that Orobator uses (Sirach and Hefjreeem to point to the exemplary life
the ancestors lived. They do not seem to indicafear role the ancestors play in the lives
of those who are alive. Ancestors seem to be iroped in the past; the lives they lived
can serve as an inspiration and nothing more. Buthis argument he moves from the
memory of the ancestors to their day-to-day invwieat in the life of the living, as
protectors and intercessors. This is not warraeidter by Sirach/Ecclesiasticus or the
book of Hebrews. These two texts simply refer te likes these “saints” lived and not
what they are currently doing for us. We are irepiby the good deeds they did — not by
what they are currently doing on our behalf ordsr

Orobator’s solution of seeing Christ as an ancedt@s not offer theological clarity. If
Christ is the perfect ancestor, should Africanstioore to make use of the imperfect cult of
ancestors? The problem of straddling two opposingdviews remains, as the African

still has to ride two horses; the imperfect andgbdect at the same time.

2.2.3 Christ the Proto-Ancestor

Benezet Bujo, a diocesan priest from Zaire, elalesréurther on Christ as the Ancestor.
Bujo builds his ancestor Christology on the positiaspects of African Traditional
Religion, which he maintains that they “far outweifpe negative elements” (1992:31). He
argues that even the negative elements are of@ggexated, and some of these are found
in Christianity also and are even worse (1992:BiE) asserts that ancestors are models for
the living, that the ancestor cult has both esdbgical significance as well as liberation
aspects (1992:30-31).

It is to be noted that Bujo distinguishes betweeadgyand bad ancestors and that he bases
his ancestor Christology on good ancestors. He theeterm “Proto-Ancestor” referring to
the role Christ plays in the life of African belerg (1992:79). Contrary to Bediako’s
Christology (Bediako 1995), which sees Christ a&s dhly and the true ancestor, he sees
Christ as Proto-Ancestor. There seems to be roomsirChristology for other ancestors.
This is to be expected after the praises he hagedean the ancestors and the positive

impact they have on Africans.
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Bujo sees the title ‘Proto-Ancestor’ as not onlynparable to titles in the Bible, but even
more relevant than titles such kEgjos and Kyrios. Bujo does not seek to equate the
importance of ancestors to that of Christ. He naanst that “the legitimate yearnings of the
African ancestors are not only taken up in Chrisit are also transcended in him”
(1992:84). It is this quality that enables the édm to be truly Christian and truly African.

Bujo argues at length and shows how Christ as Pxat®stor assumes the function of the
ancestors. He shows that much is expected of anafibeliever, which goes beyond the
ancestor expectation once he becomes a Christign (®92:128). Christ indeed perfects
the function of the ancestors but this does notleethem irrelevant, according to Bujo.
He concludes by saying that “Africans who live omanunion with their ancestors should
not think that becoming a Christian means abandpthie ancestors” (1992:129). Bujo’s
basis for the above statement is that “Biologickd tomes to us directly from our

ancestors, but our real life, the life of the gpidomes to us through Jesus Christ...”
(1992:129).

Bujo rarely, if at all, uses biblical texts as thasis for his Christology. The only text that
seems to indirectly refer to the ancestors thaides is Hebrews 1:1,2. Though there is no
mention of ancestors in the text, he includes ancess one of the instruments God used
in the past to communicate to us. The chief insémits of-course being Jesus Christ.

The cult of African ancestors is the sole basisBojo’s Christology. For him the African
Traditional Religion has more positive elementsittize negative ones, and in this respect
Is on par with other religions, not excepting Ctausity. There is no attempt in his study to
evaluate the cult of ancestors; instead it is thk that evaluates Christianity and the
gospel. He does admit that there are bad ancebtarshis of course does not contaminate
the African worldview. The Bible is full of peopleho lived lives that were not exemplary

and it is not to these that we turn for inspiratiargues Buijo.

Bujo has somehow created a very unique role foestocs, which has its basis in African
worldview. He asserts that Africans who have comimunvith ancestors directly derive

their biological life from them. This would thengwide a theological justification for the
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practice of veneration and honouring the dead.drteestors are not only living but impart
life to their lineage. Bujo does not expand thisambut does make a distinction between
what Christ offers and what ancestors offer. ltoide noted that life, according to Bujo,
does not flow through the ancestors but directyrfithem, but spiritual life flows through
Christ. This somehow posits that the ancestorsmcauposition of a Creator in the life of
the Africans. If this is true, then they too deseworship and adoration.

Christ therefore receives pre-eminence since gglriife is better than biological life. This
has no scriptural basis and seems to underminpdiver of Christ to give life or as the
source of both biological and spiritual life. Thisadvertently creates two centres of
‘worship’ and two masters to ‘worship.’ Failure honour and venerate the ancestors will
lead to one losing one’s life. This is the basis floe ancestor cult. This therefore
legitimises the rituals and the connection withemtors, as Bujo himself asserts that those
who accept Christ do not have to stop believing aondouring their ancestors. The
guestion that must be asked is whether in Bujo’asBilogy serving of two masters is a

possibility.

2.2.4 Christ the transformed ancestor and the transformerof ancestors

Collis Machoko, an Anglican priest from Zimbabwesrently (2015) teaching at Hunting
University in Canada, argues for a “Mudzimu Mukumpdr excellence Christology. He
views Christ as the Great Ancestor par excelleht®.is in agreement with Bujo and
Bediako’s Christology but takes it a little bit faer in his bookAfrican Traditional
Religion and Christian ReligionHe developed his Christology by adapting the model
developed by H.R Niebuhr irChrist and Culture (1951). He categorises African
Christologies among the five ways of looking at i©hand Ancestors. He puts Bujo and
Nyamiti, amongst others, under those who view ClassChrist of ancestors and as Christ

above ancestors.

Machoko views Christ as the transformed Ancestar thie transformer of ancestors. He
maintains that it is only as ancestorship is tramséd that a Christological remedy for the

existential problems unique to Zimbabwe can be doyMachoko 2010;167). In an
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extended interview that lasted for ten years (betw&990 and 2000) he interviewed
Anglican bishops, priests and laity as to theimgeon Christianity and ancestors. This
research led him to observe and conclude that @&ty is not the only path to Mwari
(God) (Machoko 2010:123).

Machoko asks a very poignant question: “What aee ribles and function of African
ancestors when Jesus Christ becomesvihézimu Mukurupar excellence? Are Africans
to discard their ancestors when Jesus becomes riet @ncestor par excellence? His
response is negative; he argues that African amrseate not to be discarded, instead they
become saints (Machoko 2010:163). He encouragest{ans from a pastoral view to
pray to their ancestors and to venerate them, vedtaitting that the ancestors are not the
end point, but Christ is.

According to Machoko the reason for the above ampninis that the Shona people in
Zimbabwe view ancestors as junior gods. He furtieerves that the Shona ancestors are
more than venerated; they are worshipped as jugods (Machoko 2010:54). In short,
Machoko is encouraging the Christians to worshgdhcestors as junior gods and to not
just pray to them as saints. This level of ancesgomior gods) limits them in many ways
and as such, Christians still need to approachsChviachoko admits that Shona ancestors
are sometimes despotic and display sinful tenden@610:188). Christ is the only one
who is perfect and as such Zimbabwe Christiansesal rChrist while still clinging to their

ancestors.

Commenting on the biblical notion of ancestors Machobserves that the term ‘ancestor’
in the Bible denotes a “long dead person from wime @ descended.” (Machoko

2010:175). This is in direct contrast to Shona atmrs who are viewed as junior gods. The
Shona ancestors remarkably differ from ancestotkarBible: they are not dead and they

have assumed a divine status.

Machoko does not deem transformation to mean diswaiof the ancestors. They remain
pivotal in the Shona worship and approach to Chitiss clear that Machoko’s Christology

not only transforms ancestors but it also transfothe Bible and Christ. The Bible is
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forced to adopt the ancestors on their own terndsimstead of viewing them as long dead
should see them as divine beings. Christ has tb dirfiunction for ancestors in order for
Him to be relevant to the Shona Christians. Ite$ clear how Shona ancestors become
saints and how they are supposed to relate to tCéunid Christianity. Could it be their
divine status that gives them this recognition? Méo does not expatiate.

The biblical injunction that forbids any contactdanommunication with the dead is
deemed irrelevant and is not given any attentionMachoko’s Christology. While

Machoko still maintains the powerfulness of Chridis power is somehow curtailed by the
ancestors and their demands to be included in wordlachoko leaves us with a
Christianity that is African but not biblical.

2.2.5 Christ the brother ancestor

Charles Nyamiti, a Catholic theologian from Tanzaritast Africa, examines the African
idea of ancestors in his bodkhrist as our AncestorNyamiti’'s burden is to develop a
Christology from an African perspective. He doess thy using the African traditional

belief in ancestors as a basis for developing ait#i Christology.

Like Bujo, Nyamiti sees Christ as Brother-Ancegtar excellence. According to Nyamiti,
Christ more than meets the aspiration Africans Botay in traditional ancestors. Nyamiti
argues that while the brother-ancestor of Chripessedes traditional ancestrology, it does
not efface it. There is still room for African asters, even in African Christology. In this
understanding the African belief in ancestors armtisfian understanding of the saints
share some commonality. Nyamiti’s theology, whishriformed by the Catholic tradition
and belief in saints either in purgatory or heaverakes it difficult for him to efface

African ancestors on the basis of the suprema&hoist.

One of Nyamiti's contributions to the study of Gdtrand ancestors is the discovery of
Christological themes not stressed in tradition&rislology. He argues that it is the
African understanding of brother-ancestorship thabws more light to the teaching of
Christ compared to traditional Christology. He aliss the role played by the African
understanding of brother-ancestor as being syweth&tiaditional Christology, which is
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ontological and speculative, tends to emphasisedtfieity of Christ, hence a theology
from above. The contemporary theologies celebiaehistorical and humanity of Jesus,

hence theology from below. (Nyamiti 1984:53).

Nyamiti’'s Christology is based on African TraditanReligion and not on the Bible. In
this way it is relevant to the African context wéhitontradicting the Bible. It is still not
clear what role the ancestors play or why theictiom is still significant. If Christ meets
the needs and aspiration of the African why areatheestors still needed? His argument
that ancestors are an African version of the Cathsaints is inadequate. He moves from

an African tradition to a Catholic tradition witlo meference to the Bible.

Uchenna Ezeh, a Nigerian theologian, in his bdegus Christ the Ancestargues that
viewing Christ as an ancestor opens a creativegli@ between Christianity and African
culture. This is based on the supremacy of ancestod the role they play in African
worldview. Ezeh’s main contribution in the Afric&hristological discourse is his attempt
at locating the ancestor Christology within thesslaal Christological debates of th& 4
and the % centuries. He argues that the adoption of the tewmoousioswhich is non-
biblical by the council, opens up the terrain fdridgans to use vocabulary and categories
within their own African worldview to express thaiqueness of Jesus. For Ezeh, it is the
incarnation of Jesus Christ that qualifies Him asamcestor, and as such he is more

inclined to seeing Jesus as brother ancestor.

He further argues that Jesus is not merely a brotime who is like us, He is also not just
close to God as mediator, but He is God in per3ois places Him above the traditional
notion of ancestor. He is both like and unlike ttasitional ancestors. Christ may in his
human nature be likened to African ancestors, big in his divine nature that He is

profoundly differentiated from African ancestradition.

Ezeh’s major contribution is the creation of theestor Christology and its importance.
The existence and the role of ancestor is assuHisdasic argument is that how the Bible
views ancestors is not as important as how we ghaelw Christ in relation to ancestor

category.
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Victor Ezigbo, a Nigerian theologian Re-imaging African Christologiesonversing with
the interpretations and appropriations of Jesus i€hm African Christianity,observes
three basic models in African Christology — the madssionary Christology, culture
Christology and liberation Christology. He furttdivides the culture Christology into two
Christologies, namely the guest and the ancestoistBlogy. He argues that ancestor
Christology “strikes a familiar chord in the earfsnoany Africans” (2011:75). He further
points out that the understandings of Jesus Chsishief ancestor, proto-ancestor, brother
ancestor and true ancestor makes ancestor Chggtao popular model in African

Christological discourses.

Ezigbo, however, does see some limitations to théaglel when he observes that the
function of the ancestors is more ethical than regtayical. Ancestors do not have
redemptive function as Christ does. He also ndias €hrist is not just a mediator or “a
mere middleman” (2010:80). Ezigbo observes thatestoc Christology relegates all

Christology to the level of functionality and igesrthe ontological identity of Christ, and
viewing him as an ancestor limits his function. gb concludes by saying that, “It is
christologically inadequate to discuss the workGifrist in isolation from his person”

(2010:80).

Ezigbo sees African Christologies in general astgmi-oriented Christologies. He argues
for a different Christology which he calls the “Reder Christology”. (2010:295). This

Christology posits that Jesus should be perceigebloth a solution and a question to the
African Christians’ perceived needs. His Christglagitiques the one-sidedness of most
African Christologies and the tendency to creatkchotomy between Jesus’ divinity and
His humanity. Jesus is seen as the Revealer aififivand humanity and thereby destroys

the false divide between ontological Christologyg &mctional Christology.

2.2.6 Ancestor worship not to be abandoned

Eugene Lapointe, a French Canadian Catholic pnst spent many years serving within
the context of the Basotho people in southern Afrlmelieves Africans can worship both

Christ and ancestors. His study is confined toBhsotho and he insists that the Basotho
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pray and worship their ancestors (1995:43). He se#ising wrong with Christians who
continue to pray to the ancestors. Lapointe doeésletail the role of ancestors and their

continued relevance to the lives of the Christians.

Lapointe (1995:50) maintains that ancestor worshipot found anywhere in the Bible. He
concedes that even in the book Maccabees, thestlm®a to ancestor worship is prayer
offered on behalf of and not to the dead (1995:80)pite of this admission, Lapointe
maintains that the Bible does not condemn ancegboship. He bases his main argument
on the belief that the ancestors continue to limd anter into relationships with the
descendants (1995:50). The point is if ancestorgiruge to live and have a relationship
with the descendants why should they not be honi@ufde argument again pivots around

the belief in the ontological existence of the atoes.

While one may not fully agree with Lapointe, he slogake a point. The biblical injunction
is that children should honour their parents. death the parents do not die, that honour is
still due them. If indeed the Bible does not condeamcestor worship and that indeed
ancestors are not dead but alive in a differenié sthen Lapointe’s argument stands. But if
the Bible does condemn ancestor worship and tlasaors have been put out of action by
death, then Lapointe’'s arguments are unbiblicais lthe aim of this study to show that

such arguments have insufficient biblical evidence.

2.2.7 What to do with African ancestors?

Buti Tlhagale, Archbishop of Bloemfontein in SouwAlfrica, contributes two chapters on
different topics in the bookThe church and African Cultureedited by Mohlomi
Makobane. The first of the two chapters investigadmcestors and paschal mystery.
Tlhagale observes that sacrifice to the ancesttagspa pivotal role among Africans
(1995:53). This ritual involves the slaughteringaof animal as a way of communicating
with the ancestors (1995:55). He asks the questlmther this blood ceremony should be

limited to the home and advocates for an incorpamatf this into the Catholic Church.

Tlhagale believes that this would not create anyfugion between the blood of Christ

represented by the Eucharist and the blood offevetie ancestors (1995:57). He argues
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that the sacrifice to the ancestors is metaphaortt ralates to issues that pertain to social
well-being. He cautions that the “sacrifice to #recestors should not be elevated onto a
universal plane” (1995:58). He clearly has no peablin baptising this ritual into the

church.

Tlhagale, however, makes some rather startlingmstants against the notion of ancestral
significance. Here is list of some of these stat@siélhagale 1995:171-2):

1. Faith in God... has dethroned the ancestors fronmtinean-made pedestal.

2. Their god-like status as superhuman beings has feeleiced to the status of
deceased human beings... and belongs to the wotle: apirits.

3. It no longer becomes necessary to indulge in edbattuals which serve to
pacify the malevolent spirits.

4. Christ brings freedom from the fear of the dead.
Christianity teaches that long life on earth israsult of adhering to the
gospel values and not because of the sacrificesenffto ancestors.

6. The dead do not talk back.

7. Ancestors neither inflict sickness nor prescrilzeige.

The above observation by Tlhagale seemingly coimisdhis own recommendation that
sacrifices to ancestors must be baptised into thé&cb. He argues that there is a
metaphoric significance to these rituals as thestsaghe practitioners to enhance their
well-being. If people are freed from the fear of ttead, then what is the point of engaging
in elaborate rituals that are costly and meanis§leBlhagale, though, observes that the
claims of healing attributed to ancestors mustdreicg from a social order that gives rise
to these specific illnesses (1995:172). If thisesbation is true, then bringing the rituals
into the church is honouring the very social ortlet is responsible for such illnesses.
What could this social order represent, if not atmes and God, then who? Could this be
the evil spirits or forces? If so, should Africames encouraged to venerate such forces, one

wonders.
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In yet another article from a different book eetit|The idea of God in African Traditional
Religions Tlhagale contributes a paper title@od, Ancestors, ‘iZangoma’ and the
Eucharist. Here he outlines the consequences of knowing tid. tfruth about God

reveals who ancestors are and the truth about humearys; this would include the
significance and function of ancestor or even tlegistence. It would also shed light on
the nature of man. The following are the consegegd knowing the truth as outlined by

Tlhagale:
1. It frees the superstitious mind from the spell ¢asthe roaming spirits.
2. It depopulates the African cosmos of the multitudéshe wondering evil spirits

and introduces a new order.
Reveals God as the Father of both the living aeditad.

God is reveals as the decisive reference poinhahthe ancestors.

The ultimate implication and consequence of knovihng truth is the burial of ancestors,
what he calls the “third burial”. The first is tiplysical burial of the dead. The second is
the symbolic incorporation into the community ofcastors. The third burial is that
ancestors have no place among the living. Theyetber cannot be making demands on
them. They cannot also appear in a form of nongraas snakes or animals, they are no
longer part of the living (Tlhagale 1995:53).

Once more this line of arguing militates againg view that rites pertaining to ancestors
should be baptised into the church. Ancestors taiggoed of any veneer of importance and
relevance. One notices this progressive developwiethagale’s understanding or view
on the role of ancestors.

2.2.8 Jesus the only and true ancestor

Kwame Bediako (2004:30), a Ghanaian, in his bdekus and the Gospel in Africa
devotes two pages on Christ as an ancestor andvesdetor. He writes, “...the cult of
ancestors, from the intellectual point of view bee to the category of myth...” By
referring to the cult of ancestors as a myth, Baalis not referring to the ontological

objective existence of ancestors but rather ta fiseictionality and their perceived role in
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African Traditional Religion. He argues that “Thet@ncy of the cult of ancestors is not
the potency of ancestors themselves but the poteiitye cult is the potency of the myth.”
(2004:30).

Bediako further asserts that this myth is not kedito the function but also touches on the
belief that departed human spirits operate in tlamstended realm, (2004:31). Here
Bediako clearly states that the ancestors do netabe in the transcended realm. The
emphasis is on operation, not so much on existédie.is left to wonder if the ancestral

function as maintained in African Traditional Rébig is a myth and the transcended
existence also a myth. If ancestors do exist asiechfppy Bediako, where do they go and

what is their function if all that is believed byrfgans is mythical?

The mythological understanding provides a critibakis for Bediako’s Christology. He

notes:

“Since ancestral function as traditionally understbis now shown to
have no basis in fact the way is open for appraagmore fully how
Jesus Christ is the only real and true ancestor &adirce of life for all
mankind, fulfilling and transcending the benefidiéved to be bestowed
by lineage ancestors’(2004:31).

Christ therefore more than fulfils the mythologicalle played by ancestors in the
traditional worldview. Bediako’s arguments rendée tquestion of the existence of
ancestors irrelevant. Since these, according to iamot operate in any transcended form

nor is their function a reality, then the way issogor the second death of ancestors.

The above Christological argument does not adetyuamdress the perceived role of
ancestors in an African worldview. The cult of astoes is an experiential reality and not a
mythological one in the African mind. Ancestors &mown to have blessed or cursed
those closest to them. They have appeared, hakers@amd still hold a position of power
and authority over their lineage. If ancestorsrarereal and not true then Bediako needs to
demonstrate convincingly who are these dead pespte communicate to their lineage?
The mythological argument, more than anything eddduscates the meaning and role of

ancestors.
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2.2.9 Conclusion

The books reviewed all share the common view that iest way to deal with dual
allegiance is incorporation of ancestors into Glamsliturgy and theology. While most of
these writers observe the limitations in Africanaditional Religion, they argue for
congruency and continuity between the two formsetifjion. These theologians seem to
have resorted to the strategy “if you cannot vent, join them” as an effective solution

to the problems faced by African Christians.

2.3 Discontinuity

Discontinuity is a reaction to the position thatlk®to create synergy between Christ and
ancestors. The main thrust of this argument is tiatposition is not consistent with the
tone of the Bible.

2.3.1 Continuity position as satanic

Nyirongo (1997:1), writing from what used to be Wnmoas the Potchefstroom University
for Christian Higher Education in South Africa (cemtly the North-West University),
argues against continuity between African religiand Christian faith. Nyirongo from the
onset sets out what motivated him to write the hdéibks the denial of the cardinal truths
of the Gospel by some well-known African theologiafil997:1). He believes that these
prominent African theologians are used by the d&vitontinue to deceive the African
people. It is the scheme of Satan to prevent theea&fs from believing the true Gospel
and these theologians are playing right into histrdetive plans” (Nyirongo 1997:1). The
argument he seeks to refute is that African Tradél Religion is the foundation for
Christian faith.

He maintains that arguments in support of the exvadeof true knowledge of God amongst
Africans have no biblical support. Though the Adinccalled upon God in times of distress
and acknowledged His existence, he did not seekrastiHim as the Lord and Saviour of
Life. Instead he devoted his attention to non-husgairits and ancestors. Nyirongo points
out that the African’s religious experience is tlatidolatry and can be associated with
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pagans. He maintains that no one can worship Ggttainless God opens his eyes and
directs him to worship Him. Clearly in this regadyirongo does not subscribe to the
notion of general revelation used by God as seedht® gospel. He seems to limit God
only to the written and special revelation. He doe$ explain the motivation in the
African to seek to worship God even though impelhyec

Nyirongo (1997:54) concedes God is so awesome siadrasult Africans believe that they
need mediators who will represent them before Gdwkese include deities, spirits and
ancestors. These intermediaries guarantee thel soaizaterial welfare of man. Nyirongo
accepts the fact that man needs a mediator todepied by God (1997:56). His question
is — who according to the Bible, has God appoiritetbe the mediator and what is the
reason for appointing him? He presents Christ astithe, only and better Mediator —
because of His sinlessness, His death on the armkbecause He takes away our sins and

because He is eternal God (Nyirongo 1997:58).

2.3.2 Relevant and biblical Christology

Yusuf Turaki, Principal investigator, Jos ECWA Tlagical Seminary, Nigeria. in his
book Christianity and African Godsrgues for a biblical and yet relevant Christoldgis
basic methodology is centred not so much on howAthiean views and interprets the
Bible but on how the Bible views and defines Africaultures and religion (Turaki
2006:2). He observes the two extreme views in thekwef most African theologians. The
first is the tendency to want to be relevant toigsn traditional religion by neglecting
what the Bible teaches.

The second view is to disregard the African wordwvin its entirety. It embraces the Bible
while ignoring any positive value in African Traidial Religion. According to Turaki,

this yields to either Christian theology or Africdheology. He proposes an African
Christian theology. He deems it both true to thbldiand also relevant to the African
Traditional Religion. He argues that dual allegmns festered by lack of clear biblical
teaching on African Traditional Religion. He alsssarts that most Africans live under the

influence of African Traditional Religions and yat ignorant of its influence (2006:7). So
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in his view the ignorance is both on what the Bitdaches and also on the penetrating

influence of African religions.

Turaki maintains that as long as the African spaitneeds that were met in African
traditions, are not met in Christianity, these itiads will persist. So Christianity cannot
do less than what the African Traditional Religialeivered to the Africans. To achieve

this, knowledge of African Traditional Religionngcessary.

He argues though that “prayers or invocation to aheestors or through the ancestors;
food or drink offerings and/sacrifices and libaspwommunication with the spirits of the
dead”, is forbidden in the Bible. If ancestors reeeprayers and libations then that is
idolatry, Christ is the only mediator. If they hedcome spirits then dealing with them is
forbidden, as they fall under “familiar spirits” veh are strictly forbidden in the Bible
(Turaki 2006:254-59).

He argues that there is no Christological link esw ancestors and Christ. There is a link
between Christ and the High Priest but not withestars. Saints in the Bible are never
referred as ancestors nor were the Patriarchsdedas mediators. Ancestors of African
Christians cannot be included among the Saints,exed if they are they do not have a

role among the living.

Turaki is clear that Jesus cannot take a plackdargallery of ancestors or be incorporated
as one of the ancestors. He is different and unifgeecannot be likened to ancestors and
does not have their likeness. Turaki later asskaisJesus takes the place and replaces the

traditional intermediaries and ancestors.

Turaki's observation that there is no Christologigzk between the ancestors and Christ
required more study, which this research undertddle perceived function or role of
ancestors seems to correspond to the role andidanof Jesus Christ. While Turaki
appears to be correct in distancing the Bible fanmestral veneration, he could probably
be taking this point far to deny any link betwe&e function of ancestors and that of
Christ.
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2.3.3 The living dead have no dealings with the living

Richard Gehman, an American theologian who spententban 30 years in Kenya,
observes “that what has been written under the nédmean Christian Theology’ has
been in favour of Roman Catholic with a mixtureuofversalism. This theology includes
the ancestor in a Communion of Saints with the hafpgalvation for everyone.” Gehman
2005:xv). He is one of the very few authors in &driwho has devoted about 300 pages
addressing the issue of death and the state afehé. One of the keenest observations by
Gehman is that the ancestral belief is rooted enltlief in life after death. This is very
important as Gehman will have to show whether Ibleisef has biblical support or not. He
does subscribe to the belief in the immortalitytteé soul; for him the deceased are either
in hell or heaven. He stresses the point that tleestors, in whatever place they are after

death, cannot have a relationship with the living.

Gehman warns the church in African not to followtive steps of the Christian church by
mingling traditional beliefs with Christian beliefehman 2005:90). He observes that the
doctrine of the “Communion of Saints” as embracgdhe Roman Catholic Church, lacks
scriptural support and is an extension of pagartises (2005:94, 107). Bringing the
ancestral tradition into the church follows theywpath that the church followed during the
Dark Ages, which led to accommodation and compremitis point is that the solution
offered by many African theologians is a Cathobtuion embedded in the doctrine of the
Communion of Saints (2005:107).

Gehman erodes the foundation upon which ancestradration is based by showing that
the doctrine of the Communion of the Saints isswriptural. He argues that 2 Timothy is
the probably the only New Testament text usedHa@ doctrine. He goes on to show that
this text does not support this doctrine. Onesiptianentioned in the text, was not dead
but alive (2005:137-139). Another possible supp®rtaken from the Apocrypha, which

the Protestants have rejected. This was nevergbatie Jewish Bible and Jesus never
quoted from it and such using the Apocrypha asuadation for this doctrine exposes its
unscriptural fibre (2005:139-141).
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Gehman analyses texts such as Luke 15:10, Hebr2ws?land 1 Corinthians 15:29 and
argues that these do not support the idea thati¢hd can see what is happening here on
earth. The ‘cloud of witnesses’ the Hebrew writefiers to according to Gehman does not
refer to the spectators but to the witnesses: tivase have gone through the same
experience (2005:144-5). Gehman’s conclusion i¢ the Bible teaches that “the dead
cannot normally communicate with the living” (20058). Gehman does allow for

exceptions hence the word ‘normally
God” (2005:158).

which are smal instances of the special power of

One question that Gehman seeks to address is veh{Bitile prohibits the living from

speaking to the dead, or the dead from speakirtgetdiving. He gives two reasons, the
first being that the Saints cannot be disturbednfrtheir rest and the second that
communication with the dead “is spiritual harloagd it is being unfaithful to the God

who saved us” (2005:179). Arguing the basis for seeond reason, he refers to the
following texts: Jeremiah 8:2; Isaiah 8:19; Lewsc19:2; and Deuteronomy 18:10 where
it is stated that instead of consulting the dehd,living should consult God. That is why

consulting the dead is seen as spiritual harlotry.

Gehman asserts that the “real proof that the deswhat speak with the living is the
biblical teaching concerning the state of the mglis after death” (2005:171). For this
reason Gehman devotes more space proving the aftatement. He believes that the
understanding of the “state of the dead betweetnirtine of their death and the time of the
resurrection of the dead”, provides the “solutiorthie fear of sickness and death and the
living-dead” (2005:247).

First of all Gehman explains what death is accgrdio the Scriptures. He makes a
distinction between physical death, which is theasation of the spirit from the body, and
spiritual death, which is the separation of thelswam God (2005:249). Through
repentance one can move from spiritual death @anifChrist and will not die but will live
forever (2005:250). On the other hand, those whoatoepent, suffer eternal death, where
“spiritual death is made permanent in a place omémt” (2005:250). According to
Gehman the righteous do not die; they live forenehe presence of God. The wicked also
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do not die; they live forever separated from Godicl is the meaning of hell. It is clear
that Gehman believes that no one dies and thabily a matter of where one lives, either
with God in heaven or without God, in hell. Thisclsarly the belief in the immortality of

the soul.

Gehman then focuses on the intermediate state,chwisi the state and the place of the
dead once they have died physically” (2005:252).adds that the Bible does not reveal
much about this state. It would be very interestindgind out why the Bible says little

about this state, especially when one observes Getunan views it. The intermediate
state refers to the existence of the dead withodids until resurrection. The righteous
wait for their bodies in heaven, while the wickeditfor theirs in hell (2005:54). Using

texts such as Philippians 1:21-23, Luke 23:43, Réom 14:13, and 2 Corinthians 5:1-10,
Gehman concludes that life in heaven is much mamederful than life on earth and is a

conscious existence (2005:255-63).

The intermediate life that is enjoyed by the bedrefar supersedes the life they had on
earth before death. According to Gehman what domes this bliss in heaven is the
experience of being with Christ and the anticipataf future reward (2005:259). The
future reward is resurrection with the promise pifitual bodies. It would appear that in
spite of the superior form of existence or lifeg ledeemed in heaven still need to have a

body to have full joy, and this they will realizénen Christ comes again.

It is interesting to note that Gehman, with all #raphasis on Scripture, does not give a
single text as support for the belief in souls & in hell. The texts he gives are for the
souls that are supposed to be in heaven but naonidse who are in hell. If the Bible

teaches that there are souls in heaven, Gehmafaitexs to show it. Secondly, the texts

Gehman uses to show that the dead Christians dneawen mention nothing about the
soul. Paul does not speak of his soul desiringottogheaven; he talks about himself. The
promise Christ makes to the thief on the crossoistm the soul but to the thief. Here the
human beings are addressed as a unit and not harebbody. For consistency, Gehman

should argue for a complete person either in heavamhell and not only a part of him.

43



Thirdly, the dichotomy between soul and body ielykto render Gehman’s argument

invalid. This is seen in him trying to explain tffeouse” or “building” Paul mentions in

2 Corinthians 5:1-5. According to Gehman this carmo referring to the body, as some

would argue, but rather to the house that Chrispg@red, according to John 14:1-3. In John
14:1-3 Christ promises to come back after He hapared the mansions in heaven. There
IS no mention of deceased people going to inhleoisé mansions before Christ comes for

the second time.

Fourthly, the question is whether the dead canksfe&od or sing praises to Him. If they
can, what prevents them from speaking to theirngviloved ones? Should the
communication with them not exist even at a higheel due to their exalted position? If
part of their joy on earth was to be able to comicate with their loved ones, why should
they be denied this in heaven? Gehman’s arguments d¢ould actually be the needed

fertilizer for ancestral ascendancy.

Lastly, Gehman observes that the resurrectiondshtbssed hope for both the living and
the dead Christians. While this can be appreciatedar as those who are living are
concerned, it does not become clear why the deadeaven should look forward to
resurrection. Gehman has argued that their existsnmore blissful than the one they had
while on earth, what disadvantage do they stilldYaWhat does the spiritual body give to
them that they did not have or enjoy while in thesence of Christ? John 14:1-3 presents
being with Christ as the ultimate and the reasonStecond Coming; if this is true, why

should the dead who are already with Christ looWwérd to the second coming?

Gehman’s view of death and the intermediate staéens to have limited the effects of

death to just the physical body. This has also ceduhe blessed hope of the second
coming of Christ as just the continuation of thie that dead Christians had in heaven. The
belief in the doctrine of the immortality of theudpwhich this research argues, lacks clear
scriptural support, and seemingly distorts Gehmaresv on death and the state of the
dead.

44



Gehman’s anthropology, which adopts a dichotomaes/ \of human nature, does not
seem to be supported by the Scriptures. This vewimilar to the African view as

observed by Gehman, which bases its worldview erirttmortality of the soul.

Those arguing for discontinuity do so on the b#sa the position is contrary to biblical
Christology. While ontological existence of ancests affirmed, it is their functionality
that is denied. Ancestors are alive to God and i ptesence but not for the living
descendants. The continuity and discontinuity pmsst are currently the views held in
African Christology. There is, however, a commorewias far as anthropology is

concerned, being the dualistic anthropology.

2.3.4 Nature of human beings and the state of the dead

Within the context of this research the debatehennature of human beings and the state
of the dead focuses on the debate between duadistic monistic anthropology. The
ontology of ancestors is premised on the Africatini@pology which is dualistic in nature.
This is the same as the one held in traditionalisBihnity. There are, however, a few
African theologians who maintain a monistic undanging of human nature which does

not allow room for the existence of ancestors.

2.3.4.1 African anthropology

Tokunboh Adeyemo devotes a chapter on death aniihgles his book Salvation in
African tradition Though the focus is not so much on death, thigptEr reveals
Adeyemo’s theology on the ontology of ancestorsoliag at the African beliefs on death,
he observes that there is a strong notion of coation of the soul (1979:72). The belief is

that the soul cannot be destroyed; it continudiwécafter death.

On the other hand, Nyirongo contrasts the Africeewvof death and the state of soul to
that of the Bible. Death for an African, he maintiis a transition from the physical life to
the spiritual life. The bond between the dead drel living is not severed by death it

continues undisturbed even after death (Nyirong®713B). He notes that for the African
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the soul is immortal. There is no room for hellabhen or resurrection in the African

concept of death.

Nyirongo believes that the Bible divides death itwto states: physical and spiritual. When
a Christian dies, God takes care of his soul. Nigmouses the following text as the basis
of this observation: 1 Peter 1:14, Romans .8:1@yid 1 Corinthians 16:15-20 (1997:84).
Spiritual death refers to being dead in sin, adogrtb Nyirongo. It is also the outcome of

spiritual death; the second outcome is second deaitth is everlasting torment in hell.

Nyirongo asks the following question: What happemsen we die physically? He

maintains that man is a unit and is not made ughftdrent parts. This is how he explains
this rather complex idea: “the body makes man igséand functional on this planet; the
spirit signifies his religious nature; the fleshs firailty and the soul his living being”.

(1997:84). There is no scriptural basis for thiseason by Nyirongo, even though he
claims the Bible as the foundation of his notion.

When a Christian dies, observes Nyirongo, he godsetwith the Lord (not just part of

him, (Luke 16:19-31). The fact that his physicatlpas in the grave does not make him
less of a person. While he waits for resurrectienshconscious of himself and God’s care
and presence (but has no contact with the peopkadh). At the resurrection he receives
a new body — he receives immortality as a gifthére were no resurrection, the Christian

would remain mortal and his faith would be mearesg|

What about the soul of a non-Christian? His souésg®o hell. Whilst waiting for
resurrection he is in torment, fully aware of hithsbut cut off from God’'s love and
fellowship. At the resurrection he receives a bbdfor eternal torment in the lake of fire
(1997:86).

According to Nyirongo there is nothing that ancesttan do for the living, since they are
either in heaven or hell. His view about deathaddifferent from the African in so far as
the immortality of the soul is concerned. The d#éfece is on the role played by ancestors,
according to him they are either in hell or heasad have no relationship with the living.

He has gone further than most African theologiangliscussing the intermediate state
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from the biblical perspective. He has managed & d#&h both the ontological existence,
in his case non-existence of ancestors and thirwbich would directly address their

relevance.

While Nyirongo condemns the methodology adopteddiye African theologians when it

comes to ancestral worship, he seems to have atitipgesame method as part of his
counter-arguments. There is no clear biblical eve@eor any serious textual exegesis but
only an occasional reference to the Bible. It isalear why there is a need for resurrection
when souls cannot die. If there is no materialedéhce between life in the intermediate

state and resurrection, then resurrection is reafnd

According to Turaki (2006:254), ancestors fall untlee spirit beings. Turaki does not
elaborate on the intermediate state of the deadsiiely asserts that the fate of dead
ancestors is in the hands of God and He will bejudge. Turaki, however, stresses that

ancestors, as far as the Bible is concerned, havela to play in the lives of the living.

2.3.4.2 Monism in African Christianity

Most of the African theologians support a dualisticderstanding of the nature of human
beings. This includes even those who are oppos#tetancestor cult. There are, however,
a few that support a monist view and base theiuragmpts for the non-existence of

ancestors on this anthropological understanding.

Kwabena Donkor, a Ghanaian native, writing fromAaiventist viewpoint, argues that the
main reason why some Africans continue to live vgitime measure of fear of ancestors is
that the ancestor cult forms part of their struetof existence (2011:86). Donkor premises
his argument on the observation that ancestor aénaris driven by a certain view of
human nature. This anthropological approach ptisétisthere is an entity in human beings
that is immortal (2011:75). This view has also fednthe basis of the different
dichotomous and trichotomous understanding of hunaare. According to Donkor the
biblical view of human nature can be schematizettlast of the ground + breadth of life

= living being” (2011:80). Death, as far as thiguanent is concerned, is the reversal of
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creation, which brings the person to a state he iwdsefore creation, and that is non-
existence (2011:83)

Donkor shows that the Bible does not lend supmodualism. He gives a list of about ten
texts that show that the dead remain in the gradehave no part or role among the living.
He, however, concedes that there are some textheinNew Testament that can be
interpreted to mean that there is an intermediatie.sHe does not do any exegetical work

on these texts except to conclude that they cantesreted otherwise (2011:82).

Donkor effectively uses the Scripture to define i@ ancestors are and what their role is.
A correct biblical understanding challenges the hwotion of the living dead and the
intermediate state. He could have been more effettad he also taken time to respond to

the New Testament texts that seem to support monism

Nurnberger, a white South African born in Namilhas served as ordained pastor in the
predominantly black Evangelical Lutheran ChurchtHa preface of his booKhe living
dead and the living GodChrist and the ancestors in a changing Afriba,observes that
ancestor veneration and beliefs related to thesy pl significant role in many parts of the
world. He maintains that such beliefs are causiggnees of conscience and theological
confusion among lay members and church leaders siese must be hidden or repressed.
He sees ancestor veneration as a product of oadlism (2007:17) it is within that

worldview that he engages in this study of ancestoeration.

Nurnberger begins his exploration by evaluation dstening’ to African spirituality. He

maintains that the ancestors belong to a hieraatistcucture which they assumed when
they were alive (2007:25). Failure to show respmutl submission to their authority
endangers the life of the living and threatensetkistence of the ancestors. African life is

filled with the authority, the presence and the poaf the ancestors.

When the Christ of the gospel fails to live up hstexpectation a vacuum is created that
leads most African Christians back to the embratethe ancestors. According to
Nurnberger this is where traditional Christianityshfailed by leaving the vacuum empty,
(2007:40). It turned out that the Christian Godha that big after all. Turning to the
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biblical witness, Nurnberger argues that family estors played no role in the Bible.
“Forebears could do nothing for their offspring aheir offspring could do nothing for

them. Death was the end of all relationships” (269Y.

These forebears cannot act as mediators, for deethbrought an end to their vitality and
their existence. Ancestors are therefore unablplag a role in the lives of the living

because they are no more, they have ceased t@ridecan neither bless nor curse the
living. NUrnberger argues that the difference betw€hrist and ancestors does not lie in

their ontological existence or non-existence buwiat they can do to us (2007:95).

It is their non-existence, the fact that they aead] that renders them powerless and with
no authority among the living. It is NUrnbergerisgular argument that the dead, whether
they were Christians or not, are not alive in aranmer. They are dead, resting and waiting
for the promised resurrection. By resurrection btens to the bodily resurrection and
argues that as far as the Bible is concerned, pivé & not the opposite of the body
(2007:94). The Bible does not seem to know anytexce or life that is without the body,
all existence is bodily existence (2007:94). ThHéfeing paragraph sums up Nurnberger’s
(2007:62) interpretation and understanding of tididal anthropology and the state of the
dead.

As far as the vitality of the deceased is concertfeelNew Testament takes
death as seriously as the Old Testament. Accortlirthe Old Testament,
people become human when earthly material is gchlifie (Gen. 2:7) and
people return to dust when life is taken from tmgaaic material that
makes up these human beings — body, soul and’spirit

The implication of the above paragraph is far r@agland revolutionary in its intent. This
sets the Christian doctrine of resurrection apad distinct, as Nurnberger argues, from
the “Greek notion of immortality of the soul” andhet African notion of ancestral
ascendancy” (2007:62). Nurnberger sums up the thi@es which are often conflated

both in traditional and African Christian, as folls:

Resurrection implies death of the entire persormortality of the soul the
presence of divine element in the person that dadi®y becoming an
ancestor implies that the vitality of the persoroist but his/her belonging
are confirmed and enhanced.”
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The theological clarity that NUrnberger brings inibh@ ancestral discourse and their role
among the living is that the Bible has no place docestral veneration and does not
implicitly and explicitly condone such practicesO(Z:96). Nurnberger is quick to
acknowledge that “African insights, worldviews aceh illuminate and enrich the biblical
message” (2007:96). He admits that there is antadde confrontation that does not have
to be “confrontational” between the biblical asstiops and the African claims.
Christianity, according to Nirnberger, offers arté®mative response to the spiritual

needs” that underlie the whole cosmology of aneceg&007:70).

Nurnberger is one of the few authors who has dorsersous anthropological study
focusing on the nature and the state of the dead protestant, one would have expected
that he would not subscribe to the ‘communion afitsadoctrine. His arguments against
the belief in the immediate life after death putnhin the minority, even in Lutheran
circles. Both the belief in the immortality of teeul, embraced by most Christians, and the
notion of the ancestral ascendancy embraced by Afosans, are challenged and rejected

by NuUrnberger.

Nurnberger creates an unnecessary dichotomy betteeontological existence of the
ancestors and their functional significance. Acaaydo him, “...the difference between
Christ and ancestors does not lie in their ontalalgexistence or non-existence but in what
they can do to us” (2007:95). According to Nurnleergthe deceased should not be
consulted because doing so “perpetuates and empotter past (2007:82). This
overemphasis of the functional role of ancestaagdeto a myopic and limited appreciation
of the complexity of the story found in 1 Samue] @&t Nurnberger refers to. The biblical
and theological dilemma in the story is not thesamuence of Saul’'s appearance or rather
what he said, but that he appeared and spoke ghhba was dead. Here we have a
competition between God who speaks and the decedsedlso speak. This is the basis of

syncretism — something Nurnberger is wary of.

There does not seem to be a biblical support fanbirger’s assertion that consulting the
deceased perpetuates the past. The prohibitioroto€ensulting the deceased cannot be

limited to what it does to us but what it affirms. fact, Christianity is a religion that
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perpetuates and celebrates the past, as seen In rguals as baptism and Holy
Communion. Without the past there would be no fitW/hat if consulting the deceased
brings fortune and prolongation of life? The wopshif other gods does bring relief,

however temporal, hence the survival of such behef all these years.

Maybe there is a point in regarding the ancestsensaat of the demonic realm (2007:14) —
something Nirnberger adamantly argues against., Radl Corinthians 10:20, could be
intimating that those who offer sacrifices to ancesare actually doing so to the demons.
So the basis for the prohibition is to avoid felstwp with demons. The reason for the
prohibition could be that the ancestors have nmlogical existence and anything
appearing as an ancestor is a manifestation of den@ontrary to Nirnberger’'s argument,
it is not what the ancestors do to us but the flaat there is a belief that they can do
something to us, that should be addressed. Thearate of the ancestors is sustained by
the spiritual needs that Africans have. Debunkhmgmyth of the ontological existence of
ancestors is an appropriate theological resporsggcally when ‘ancestor’ is applied to
Christ.

2.3.4.3 Lack of clarity on the intermediate state

There is unanimity among both monistic and dualigtieologians that there is no clear
indication in the Bible about the existence of intediate state. Both the dualist and the
monist confirm this observation. Smith (2010:23}asothat “scripture nowhere gives a
detailed description of the intermediate state @s focus is always on the final
consummation at the parousia”. He adds also the form of existence believers will

have in this intermediate state is a matter of @ctnye” (2010:14).

Edgar (2002:34) a monist, reacts to Smith’s viewabguing that while his view “may
explain the paucity of material at the same tim@oints out the difficulty of attempting to
justify the intermediate state when there is litthaterial to work on”. For Edgar, this
cannot be used “as an argument to support the inateestate”. Edgar (2002:34) is quick
to add that “the paucity of material on intermeeliatate does not disprove it but it raises
real concern about its validity”. Afeke and Verstgp04:57), who are dualists concede “it
is not totally clear what the intermediate statk ba”.

51



Kunyihop (2012:223), also a dualist, maintains thate is life after death but admits that
the Bible does not give much information about ilaéure of the existence of the dead in
the intermediate state. Cunnington (2010:215), evadimitting that Scripture teaches us
little about the state of unbelievers in the intediate state, maintains that “the prevailing
view since the time of Augustine is that they gatplace of conscious punishment”. The
paucity of scriptural material and the lack of lhl clarity on the intermediate state have

led to “contradictory explanations of what it istltonstitutes it” (Edgar 2002:33).

2.3.4.4 Monism and dualism debate

The debate among African theologians regards tieaey of ancestor cults rather than the
African anthropology. The monism/dualism debate has yet found currency in the
African theological landscape. The debate is ardhedole that ancestors are purported to
play. In the Western theological circles this debabwever, has reached noticeable levels

and has gained popularity.

Wright, the Bishop of Durham for the Church of Eargd, laments the dualistic
anthropology with its emphasis on life after de&®®08:36). He argues that bodily
resurrection is the good news of the gospel. Inviess the doctrine of intermediate state
“represents a serious distortion and diminutiontlué Christian hope” (2008:36). He
maintains the early Christians, beginning with Paure unanimous on the significance of
the resurrection, and that is where their focus. Whessees Jesus as both “the model for
Christian’s body and the means by which it comesi@iit 2008:36). He does not appear
to discount the intermediate state but believesitignot the good news of the gospel.

John Cooper, in his attempt to expose the flaw ohistic anthropology, asserts that
monism is a relatively modern position (1988:19tcérding to Cooper the traditional
Christian doctrine espouses dualism. He notesth®ativerse streams of argumentation
have been seen even “among evangelical as welleésRed thinkers” (1988:19). He,
however, is of the opinion that dualism is not dead quotes a number of prominent

thinkers that still support it.
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Cooper's main argument is that the soul carries ‘thee print'’ of the individual
personality. The monist view, with its focus on eralistic view of humans, fails to
“preserve the principle of personal identity” (1988). His objective is to show that the
monistic view has serious philosophical implicationits failure to maintain personal
identity. The fatal flaw of Cooper’'s view is thdttends to downplay the good news of
resurrection as Wright has earlier pointed outh# soul is everything one wonders what
the value of the body is. If persons do not dienthesurrection becomes peripheral as it

seeks to focus on that which is not major.

Joel Green (2010) from the Fuller Theological seminn the United States of America

believes that dualism has become a default hernieakposition (2010:3). He cites three

texts, namely 2 Corinthians 12:1-4, Matthew 10:@8¢ Revelations 6:9-14 as proof that
these texts can be viewed from a monistic positiba.basic argument is that in these texts
the interpretation of soul and body is influencgdptatonic dualism and not the context.

Soul and body are not seen as different entitias ¢An survive independently of each
other in the Bible.

Edgar (2013) argues that the “theoanthropologicalidm is neither as widespread nor as
theologically central as it is often claimed” (20131). He notes that dualism has serious
negative implication in relation to the radical urat of death; totality of resurrection and

value and place of body in human life (2013:121).

The conclusion and observation by Turl (2010:67apsopos when he comments “proof-
texts can be used by both views in support of thesition”. It is the reader’s position that
determines the interpretation of the text at handl's view is that the implication of the
different views must be considered. It is cleat tha battle between monism and dualism

will be won to a great extent in the ‘field of inngation’.

2.4 Conclusion

African Christology needs to be relevant withoutrégng the authority of the Bible. Real
freedom is possible only if Christ is allowed taspgudgment on our culture and redeem

what is redeemable in it. Biblical exegesis willtngeek to advance continuity or
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discontinuity but will bring a dialectic. The onlyay to salvage African Christology is for
Africans to take the Bible seriously and allowaitthrow light on their culture and religion.
The universality of Christianity is seen in its lapito address particular issues in each

culture and religion bringing all to the lordshipGhrist.
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CHAPTER 3

UNDERSTANDING AFRICAN CHRISTOLOGY

This chapter explores what is African and what si€lian in African Christology. This
chapter indicates that African theologians areim@igreement as to what really constitutes
the African element in African Christology. At issus whether ancestors should be
incorporated into Christianity as part of the go@dues from the African worldview or
not. Thus, the debate is whether the positive esleestors played within the African
traditional religion can be migrated into Christtgn Those arguing for continuity claim
that African Christology has a place for ancestetsle those arguing for discontinuity see
no role of ancestors in biblical Christology.

There is however general agreement among Africaaltigians as to what is Christian in
African Christology. The belief in the doctrine thfe intermediate state appears to be the
point where African theologians converge. This doetis premised on a dualistic biblical
anthropology that argues for the continuation & lafter death. The contestation is
therefore on the role of ancestors in African Gbfegy and not on their ontological

existence.

African Christianity faces &airos which Magesa (2004:143) captures succinctly well
when he says: “the time has come for an Africanisfian to live his/her faith as truly
African and truly Christian, without a split persdity”. The solution given for this
schizophrenic reality is that an African Christianist remain a true African by connecting
with his/her African background. While on the otlséte, there are those who argue that

the solution is for African Christians to be tr@ristian by focusing on Christ only.
In seeking to understand this brand of Christigritg following questions are apropos:

1. What is African Christianity?
2. What is African in African Christology?

3. What is Christian in African Christology?
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It also needs to be appreciated that while AfriCamistology may create resonance within
African worldview, it may at the same time engend&sonance within the Biblical
worldview. African Christology is not only judgedybhow well it answers African

guestions but also by how well those answers retitecbiblical worldview.

3.1 What is African Christianity?

The words of the Catholic theologian from Nigerarobator (2008:14), capture the
essence of Christianity in Africa when he writeAs“Africans we are not just Christians,
we are African Christians. We have embraced Chnglf as our path to God and our way
to live.” African Christianity is not just Christigty in Africa but Christianity within the
African worldview. The statement affirms the realiof African Christianity and the

intentional and deliberate exercise by Africansnmbracing Christianity.

3.1.1 African Christianity vs African theology

Most of the African countries attained their indegence from Western powers in the
1960s. While this independence was largely politiCaristianity as a Western religion did
not escape the criticism and condemnation thatlexsled against the colonial powers.
Houle (2011:760) is correct in his assessment @tatstianity as a product brought by
Western missionaries and sustained by colonial ppwas expected to disappear from the

African soil.

It was duly anticipated that Christianity would let the White Colonial powers that
brought it, as they returned to their homelandsntf2oy to this legitimate and logical
expectation, Houle (2011:760) observes that Chngiy has to the contrary “exploded in
numbers and dynamism.” It is an uncontested faat tifiere are more Christians in sub-

Saharan African today than in the Western world.

It can rightly be argued that Christianity in terofsits membership and popularity is no
longer a Western religion but qualifies to be amidsin religion. Writing almost twenty
years ago Parrat (1995:1) observed that the fottleedChristian faith is “moving steadily
away from Europe and America to new centers inTthed World.” This, according to
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Parratt, may be unpalatable to European Chrishiaalbgians as they are now expected to
take the contribution to Christian theology frone thhird World seriously. The question

asked by Hillman (1993:13) around the same tinveoigh noting when he quizzes:

On what grounds, then, do ecclesiastical officedbrd continue to act as
though God wills the expressions and celebratidn&focan Christians to

remain essentially, as they are now, Eurocentriproductions of the

historically and culturally conditioned religiousxperience of Western
peoples{Hillman 1993:13)

African Christianity is not a post-colonial produ@ie departure of missionaries did not
lead to a formation of African Christianity. Whikdrican theology can be seen as a post-
colonial phenomenon, this does not apply to Afridahristianity. The confusion in
Christian literature is brought about by the faliuo make a distinction between African
Christianity and African theology. Is African thegly the child or parent to African
Christianity? Mbiti is quoted to have said during mterview around 1985 (Tienou
1995:4): “The Christians in Africa have a faith matt a theology.” The implication is that
Christianity existed as a faith before it did abeology.

Tienou (1995:4) also sees a distinction betweewlanoation, which is the preaching of
the message and reflection on what is being prebeme lived. African Christianity
existed first as proclamation and practise befarg systematised and formal reflection
could be articulated. African Christianity precedesrefore its academic reflection, which
is African theology.

3.1.2 Origin of African Christianity

It has already been observed that the disappeacdrom#onial powers after the 1960s did
not adversely affect the growth and dynamism ofoafn Christianity. If this is true, then it
can be deduced that African Christianity transcesalenial Christianity. African Initiated
Churches (AICs) are believed to be the originaltadians of African Christianity. The
first academic reflection on AICs is reported toddeen done by Bengt Sundkler in 1961
(Ranger 2007:65; Anderson 2001:267). This goes hmowsthat AICs as a form of

57



Christianity are not a product of post-colonialishthey owe their origins in colonial times

and their continued relevance in post-colonial quéri

The origin of the AICs goes as far back as the18tecentury. These churches represent a
response to missionary Christianity through thecain idioms. These idioms, according to
Ranger (2007:65), were the “experience of proph#dwy,desire for spiritual healing, the
desire to eradicate witchcraft, the experience mfitspossession, and the passion for
creating holy places”. It was the apparent failofr¢he mission Christianity in taking these
idioms seriously that somehow created a vacuum twknas filled by AICs (Ranger
2007:65).

Allan Anderson (2003:179), a former researcherautisern Africa, observed that these
churches saw in God a God who not only saves thelsd heals the body as well. This
was not the result of catechesis but intentionlecgon on the Bible by Africans.

Anderson (2003:276,79-81, 84) further lists thdolelng as some of the distinct causes
that led to the formation of these churches: “Reacto Western mission; Protestant
denominationalism; Bible Translation and Theolobi€auses and other precipitating

factors”.

He further notes that “these churches have madslpes dialogue between the African
thought world and Christianity at an existentialdg (2003:179). According to Magesa
(2004:103) the AICs are not only a reaction to misary Christianity but also a critique of
African Traditional Religion. The AICs offered aitaral reflection on both African
Traditional Religion and missionary Christianityterms of experience and practise. These
same issues would later be the subject of discgomussued by theologians through the

influence of the Negritude movement.

The emergence of AICs could be seen as the radeatlopment that introduced an
alternative to blind acceptance or total rejectobiChristianity by the indigenous Africans.

According to Kiernan (1990:18, 19), the fundameatad principled response by the Zulus
of South Africa towards Christianity was one ofexajon. Those who became Christian

converts among the Zulus were marginalised anéastd. They were regarded as dead,
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culturally speaking. This was a serious form of iphment to a culture that valued
community attachment. A blind acceptance and d tegection were the only two options

for the Africans.

The AICs in a way created a third alternative ardifferent way of response by avoiding
the two extremes. They saw in the Bible answerAft@an existential issues as well as
critique of the African Traditional Religion. Theyso saw in it a critique of the missionary
Christianity and an affirmation of certain aspeatgheir traditional religions expectation.
It is the ability to see in the Bible answers tsuiss raised within the African worldview
that continued to make these churches attractiiesd churches rightly deserved to be
called African Christian churches — where the Adnioworldview is taken seriously and

where the Bible is seen to be normative.

As far back as 1994 almost 42% of black South Afig claimed to be members of
African Initiated Churches (Siaki 2002:41). Twenggars later, Anderson (2001:279)
observed that these churches were the fastestmgatiall Christian churches in Africa.
Since the 1970s, Pentecostal and Charismatic Afrateurches have mushroomed on the
African continent (Anderson 2001:276). As parttué AICs the Pentecostal churches have

become the current face of African Christianity.

3.1.3 Development of African voice in Christian theology

Justin Ukpong (1984:501) observes three major tugodl currents that developed in
Africa from the 1960s. The first one is what is nkmown as the theology of inculturation
which then assumed the name of African theologye &mergence of this theology as it
will be argued later coincided with the demise ofoaialism. This was followed by the
theology of liberation from the early 1970se third and the voice to be heard was that of

the black theology.

These different distinct voices in theology all Wlesith specific contextual issues that
were affecting the African people. African theologrms the cultural voice, while the
liberation theology became the voice of the pooAfiEans sought to deal with structural

and racial poverty. The latest of these, black ltgyg became the voice of the
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marginalised and oppressed black people in SoutitaA{Ukpong 1984:501). All these
issues were in one way or another influential ia tise of the AICs. Even though these
churches earned the label of Christianity withdwalogy but with faith, as Mbiti argued,
there is more to this ‘faith’ than what Mbiti seetogealize.

AICs have sought to ground their faith on the Bibleile taking their context seriously.
Anderson (2003:179) argues that the faith express&dCs may not qualify as theology
from above but it is theology from the “undersidi’is the “theology of the people”, it is
done where the rubber meets the road. It is ckigippraisal of the context it finds itself in.
It seeks to address the needs of the African pacpiey the Bible as its authoritative text.
It is indeed the African voice in Christian theojog

In Anderson’s (2003:179) opinion, the failure o€ tho-called academic theology has been
its preoccupation with how to theologise in Africghis is in contrast with the focus in
AICs which was the needs of the African peoplés lrue that the way forward for Africa
iIs deep listening by the theologians in dialoguéhwhe people (Dickson & Kalilombe
1985:96). This will avert what the Congolese thg@a, Bujo (1992:72), refers to as the
“lifeless, theoretical theology produced by expeced and smooth-tongued theologians
while the voice of the poor is simply ignored.” fether argues that “truth”, and in this
case African Christianity, “can only be discoveegul conceptualised within the context of
life” (1992:65). As already observed, the AICs greut of a desire to confront and to

respond to life as they experienced it.

The three basic theological trends to emanate féma have as a common factor among
them the context the Africans found themselveferism, poverty and African culture all
have to do with the African context. These thrémdogies’ seek to express Christianity
within the framework of these contextual challengafican Christianity is then the

product of contextual theology even before it wasnulated in academic language.

3.1.4 African theology

The liberation theology, African theology and blatieology have come to characterise

what is known as African Christianity. As alreadyted, all are the products of contextual
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theology. While black and liberation theology enda@ the socio-political aspirations of
Africans, African theology focused on the religioltaral issues. The focus of this research
is on the religio-cultural aspect and thereforelwkes liberation and black theology when

relating to African Christianity.

The Catholic priest by the name of Placide Temsetscognised as the Father of African
theology (Bujo 1992:58). Bujo recognises Tempelshasone who inspired the Africans

and laid the foundation for them to build upon. Theression ‘African theology’ came

into popular use around 1955 (Ukpong 1984:501)oBg0 recognises that the reality that
it represented predated the expression. This yedaitseen in the existence of AIC

churches. It was in the same year (1955) that Winbtilago wrote that within the context

of African theology. It is this exercise that, aatiag to Bujo (1992:58), qualifies Mulago

as the “first African who can be called an Afriddweologian.” African theology is seen as
the oldest among the three contextual theologiégp@blg 1984:509).

3.1.4.1 Negritude movement

The immediate background to African theology lieghwthe movement known as
Negritude (Bujo 1992:50). The pioneers of this mmoeat wanted to “think and write as
Africans, believing that only in this way could theecover their identity and their
freedom” (Bujo 1992:50).

In a similar vein, Clarke (2013:73) intimates titavas the Negritude movement that led
some “African priests to revive a cultural conseioess and adapt Christian faith to the
African situation.” He further argues that therergveriginally only two initial responses to
the message brought by Western missionaries: “aaregject”. Later, due in part to the
influence from the Negritude movement, a third cese was developed. “This aimed to
reconcile Christian faith with African culture” (&ke 2013:73).

Clarke (2013:86) also shows how Negritude as a mew¢ led African theologians to ask
new and different questions about what it meanbeaca Christian. He aptly describes
Negritude “as a mode of cultural self-determinationtiqued the colonial mentalitgnd

articulated new epistemological orientation in Afm Culture”(2013:86).Clarke further observes
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that it was this movement and its dynamism thatkawad the “African voice in theology

and tried to reconcile what it means to be Afriead Christian.”

3.1.4.2 Failure of African theologians

In the early part of 1960s already there were passe discussions around the subject of
African theology as observed by Bujo (1992:59). Pneblem of inertia and the inability
to construct a viable African theology came tofibre in 1976. This, according to Ukpong
(1984:71), became visible at a conference calleccribque the absence of African
theology from Western theological discourse. It whthis conference that the Ecumenical
Organization of Third World Theologians (EATWOT) svastablished. The discussions

were conducted as if African theologians did nasex

This experience surprisingly led African to thelission that their marginalisation was
not only from the Western theological discourseddsbd from the Third World theological
discourse. African theologians discovered that thegre suffering from “double
marginalisation” (Ukpong 1984:72). This double maadjsation was both from the
Western theologians as well as the Third World libgians. It appears that for sixteen
years the Africans were still busy clearing thianott in order to make their voices known.
This fits in with the observation made by Mbiti ti#drica had faith but no theology.

It would be therapeutic and redeeming to admit th&& embarrassment provided the
necessary motivation to construct an authenticcAfritheology. But this was not to be. An
observation by Bujo (1992:73), thirty-two yearseafl960, reflects that the problem still
existed. He laments the dismal failure of consingcan African theology when he states:
“As for the incarnation of Christianity into Africaculture, the failure has been almost
complete. There is a great deal of talk about Afritheology, but so far it has hardly gone
beyond a preliminary clearing ground.” (Bujo 199).7African theologians had failed to
make use of the “raw material for a contextual tbgp in Africa resident in AICs
(Anderson 2003:179). The issues that were raiséd@s had not been taken seriously by

African theology, even decades later.
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3.1.5 Struggle for authentic African Christianity

Can there genuinely be a balance between Christiamd Africanity? Are there not
observable biases in the interaction and comingthmy of African traditional religion and
biblical Christianity? While on paper inculturatieeeks to be an objective and genuine
process of allowing a mutual critique of the twéigiens and or culture, what occurs on
the ground can be very different. A competitive iemyment seems to be the product of
inculturation whether intentionally or unintentidiyaThis often leads to, amongst others,

the hybridization problem in African Christianity.

3.1.5.1 Theology of inculturation

The flowering of the theology of inculturation as extension of African theology became
the visible progress made by African theologiansilg/African theology can be traced
just before 1960s, inculturation as an expressibnAfsican theology is a recent

phenomenon. Attempts at integration of the gospel eulture took either the form of

accommodation for Catholics or indigenization forotestants (Osei-Bonsu 2004:15;
Bosch 1991:450). Both these models were limiteddtidental matters such as liturgical
vestments, art and music (Bosch 1991:450). Botheatsoalere discarded around 1975.

Osei-Bonsu (2004:15) argues that the main reasssetmodels were no longer used, was
that they represented a one-way movement with ppearance of paternalism. He further
observes that “Christian faith was made to fit iatparticular culture without the former
being open for change” (2004:15). Furthermore, iaex, indigenization “restricted itself
to the work of the insider, the native, and did lealve much room for outsiders” (2004:15)
It would appear therefore, that the missionary libggpended up dictating the terms of this

cultural and religious exchange.

The different models of engaging the gospel anducellcan also be grouped into two,
namely adaptation and inculturation (Ukpong 1984)5Ukpong argues that of the two,
inculturation is the more radical one. He furthetes that the distinction between the two
lies in the finished product and the method. Asdsrthe finished product is concerned,

adaptation tends to retain the pattern of Westegnlbgy, while inculturation is influenced
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by African Traditional Religion. According to Ukpgrthe methodology of the former may
be referred to as “translating Christianity” inteetAfrican context while the latter can be
seen as “giving birth to or sowing the seeds ofisTianity” in the African soil (1984:517).
Inculturation is similarly defined as the “flowegrof a seed implanted into the soil of a
particular culture” (Bosch 1991:454).

African Christianity can thus be seen as the flomgerof a gospel seed planted in the
African soil. According to Gittins (2000:27), “THearvest of inculturation is ripe when the
Gospel has become relevant to, yet not compromiged culture.” The definition of

inculturation by Magesa (2004:5), the Tanzaniaroltigian, brings out the radicalness

argued by Ukpong when he asserts:

Inculturation is understood to be the process whgrdaith already
embodied in one culture encounters another cultlrehis encounter the
faith becomes part and parcel of this new cultdnepractical terms this
process involves the interaction of mutual critigaed affirmation. It
entails the acceptance and rejection of thoughtm&r symbolic and
linguistic expression and attitudes between théhfawltures in question.
(Magesa 2004:5).

One can see that for Ukpong this interaction is ahequals yielding to a give and take
situation. Accordingly, as far as this view is cemed, there is no authoritative text that
determines what must be accepted or rejected im @alture or religion: “Mutual critique
and affirmation” (Ukpong 1984:517) is the ultimatethodology.

It is in this vein that Shorter (1988:9) sees inmwation as a dialogue between
Christianized culture of the missionaries and thechristianized culture of the potential
convert”. Shorter agrees in principle with Ukpongevelling the playground by asserting
that inculturation is merely cultural interactidfing (2001:25) insists that local cultures
were rejected in favour of alien cultures which egmed under the guise of the gospel.
Here again one sees culture intermingled with tbgpgl such that one cannot make a
distinction. Christianity, as argued by Bosch (19%#) can only exists as “it is translated
into a culture.” In the same vein, Magesa (2004pines that that gospel is essentially “a

cultural reality and not a disembodied reality anglire emanation from God.”
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While the above views touch on reality and seekeschew any form of cultural
absolutism, they appear to err on the side ofivedat. The gospel appears to be defined
exclusively in human terms. The divine aspects t#uedsalvific elements are relativised
and viewed as part of culture. It is true thoudhmattmissionaries could not escape
transmitting their understanding of the gospel, alhis culturally conditioned. Shorter
(1988:14) sees the whole process of inculturat®ra @ouble movement, where there is
once the “inculturation of Christianity and the @hianization of culture.” This leads to
the transformation of culture and the enrichmenthfistianity by the values of the culture
that is being evangelized (Shorter 1988:14).

Inculturation can therefore be seen as a way ofgo€hristian, or in this context, of being
African Christian (Tinyiko 2010:370). It can be ebged, based on the above arguments,
that inculturation as practiced in Africa can bewed as a template for anyone who takes
his or her context seriously. It is not confined Africa nor is it for Africans. It can
therefore be a constant for theology and minisighf{neller 1990:97).

African Christianity is to Africans what Western 1@tianity is and was to the
missionaries. The summation of the above argumewnt&kpong (1984:521) is worth

noting when he says “The main goal of African tloggl is to make Christianity attain
African expression, thus creating an atmosphereravi@hristianity may come to be
regarded as part and parcel of the people’s wdiyedf He, however, cautions, especially
the Catholic Theologians, of the “need to groundirthworks on the solid biblical

foundation” (1984:521). If this caution is heedédniay, according to Boshart (2010:18),
result in a situation where Christianity is bothiveand stranger in Africa.

It can be argued therefore, that a balanced vieinailturation seeks to maintain a happy
medium between what is Christian in African Chastty and what is African. It is
supposed to be a process that assists a convert Afacan traditional background in
becoming a truly African Christian.
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3.1.5.2 Syncretism

The tendency, and indeed the practise of dualiogigyallegiance in African Christianity,
can be seen from an experience narrated by theritligéheologian Dadem Danfulani
(2012:39). He observes that in Nigeria the praafseonsulting diviners, fetish priests and
African religious functionaries can be seen evewranprofessed Christians. He tells the
story of a professor who was a Christian deanfatalty, who, after campaigning for days
for a certain post has to consult a diviner to Heip regain this position. Nevertheless, he
still lost the position after undergoing and foliogy embarrassing and humiliating

instructions from the diviner.

Colonialists and missionaries did everything to tiags the ancestor cult but to no
convincing success. Even those that became conweridd revert to their traditional
practices in times of crisis for comfort and guidanAncestors may have been removed
from the public view but could not be removed fréime heart. Africans would become
Christians but continue practicing their Africatigimsn in private (Bujo 1992:31). This has

resulted in a well-orchestrated system of duagjielis allegiance.

Magesa (2004:79) conducted research across the tBester African countries to
determine how the cult of ancestors affect the oafni Christians. It has been observed
earlier that Eastern Africa is one of the areagfinca where veneration is popular. The

data from this research revealed the following:

People usually take instinctive personal or comnhuimdtiatives in
addressing an issue at hand and may tackle a pnobfeways that may
not be sanctioned by the church or even by the lpeapncerned when
they are themselves rationally confronted.

There is also a case of Christians who call upagirtancestors, mentally
or ritually, to intervene in certain difficult citanstances. Where it is
proscribed, Christians were reluctant to admit thley occasionally did
so, but the research revealed it to be a practicdespread across the
Christian spectrumMagesa (2004:79)

This research is quite revealing and shows how dddx ancestors are in the psyche of

most Africans. African theologians may articulatel argue and give reasons why certain
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African response is justified or preferred. But finost average believers their response, as

shown in the research, is “instinctive” and theyragaen act against their Christian beliefs.

This visible obsession with rituals may be proplty the fear of what might happen or
perceived to be happening, if these are not folthwidne reason for and the basis of this
fear is what Donkor (2011:86), a Ghanaian Adventlsologian, refers to as the
“sociology of ancestors”. This concepts stems fritr@ appreciation of the effect and
influence ancestor cult has had on the AfricansicAh Christians may belong to churches
that proscribe the belief in ancestors but as giattie African community, Donkor argues,
“their individual and corporate lives and existerace shaped, ordered, defined, and given
cohesion by the ancestor cult (2011:85). There hierefore a socio-psychological
dimension which challenges even the biblical dataciv must be understood when

studying the ancestor cult (Donkor 2011:86).

This explains this instinctiveness in the AfricahriStians’ response observed by Magesa
in his research. The findings by Magesa resonate Wiirnberger (2007:17) who also
argues that ancestor veneration is substantidhbyely hidden, within the African church.
He argues that this state of affairs could be gaedrby the inability of the Christian

gospel in providing a “valid and adequate respaog&rican traditional spirituality”.

This hybrid form of African Christianity which rel¢siin a schizophrenic African Christian
personality has been the source of theologicatecgfin by most African theologians. Jean-
Marc Ela (2000:14), the Cameroonian theologiansa%dow can we live our faith so it
will not marginalize and discredit our ancestorsth @he church become a place in black
Africa where communion with the ancestors is pde8ilifhe last question that Ela asks
which would pave the way for the response to hrieeseof questions is “How does the

gospel regard the cult of ancestors?” (2000:14).

A similar question is differently put by Nurnbergé&007:17) when he asks “whether
ancestor veneration can be accommodated withins¢teof beliefs and the devotional
practices of the church without undermining itsnitky and rationale.” It is not clear

whether by “its identity and rationale” Nurnbergefers to ancestor veneration or church
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practise. The question applies to both: what happendentity and rationale of ancestor
veneration when it is incorporated into the chuactd what happens to the identity and

rationale of Christian practise when ancestor \air is made to be part of it?

3.2 What is African in African Christology?

There is no general agreement amongst African olggaohs as to what is African in
African Christology. This refers specifically toetlissue of the involvement of ancestors in
Christian liturgy as part of Africanisation of Cétienity. There are two basic groups: those

who favour continuity and those who advocate fscdntinuity.

3.2.1 Continuity theology

Taylor (2001:7) poses some very pertinent questionshow Christianity addresses
African issues and problems, when he asks:

Christ has been presented as the answer to thetignsesa white man

would ask, the solution to the needs that Westesn mould feel, the

Saviour of the world of the European world-viewe thbject of the

adoration and prayer of historic Christendom. Biu€hrist were to appear

as the answer to the questions that Africans akéngs what would he look

like? If he came into the world of African cosmgidg redeem man as

Africans understand him would he be recognizablethi® rest of the

Church universal? And if Africa offered him the iges and the petitions

of her total, uninhabited humanity, would they beeptable?
The question is what happens to Christianity thkes the African worldview seriously?
What happens to Christ when He begins to addresssiues that Africans are confronted
with? Kato (1985:33) as far as back as 1975 argjuetdChristianity is no longer a Western
religion. He opined that it is more African thanistWestern. At the time he made this
statement there were more than 150 million Chnstian Africa. In Kenya the church
attendance was 40% compared to England’s 4%. BesKkto continues, “Christianity
thrived in Africa long before it did in Europe” (89:33). He thus regards Christianity not
just as a European product carried to Africa bysioizaries and it is for these reasons that

he calls Christianity an African religion.
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The question asked by Obeng (1997:16) remains olwexs in African Christology, when
he says “ In re-reading the Bible within African ri&tianity, which culture should take
precedence over the other — the biblical culturé\foican culture?” The answer to this
question will determine the quality of African C$tology, within the umbrella of African
Christianity, that will be displayed to the worldwo more issues accentuating the
seriousness of the question are the persistentealgal of syncretism as already shown

above and the role of ancestors in African Christya

3.2.1.1 The role of ancestors in African Christology

Christology, argues Hearne (1980:334) lies at #@re of any theology of inculturation.
What then happens to ancestors if Christ occupiexéntre of African Christology? Ela
(2000:14) makes a striking observation when he @sighs that ancestors represent that
part of “African culture where Africans are the rmattached to”. How then can Christ, as
Pope John Paul once remarked, “be truly AfricanHis members who are African”
(Hearne 1980:346).

The question becomes more pointed, especiallyamtatrix of ancestors. While differing
views can be observed concerning the place of trses African Christology, the
pendulum still swings in favour of an ancestor Glology. The relevance and role of
ancestors, it would appear, does not become obseletn Christ is embraced by Africans.
Many African theologians argue for continuity beemeAfrican Traditional Religion and
Christianity. More African theologians have come wuthe open defending the ancestor
cult. While African Christians may still be prone play the dual allegiance game, the

theologians are leading in front calling an enthis “split” personality.

Kalengyo (2009:49) exhorts the Ganda Christians ttinere is no need to be ashamed of
themselves for “holding strong beliefs to the atmes. He points out that it is “impossible
for them to disassociate themselves from their ssoetthe ancestors”. Ela (2000:25)
forcefully argues that “A Christian who abruptlyaatilons sacrifices to the ancestors is in
danger of jeopardizing the unity of the entire ckmd will provoke widespread social

crises”.
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The basis for Ela’s argument is that ancestorsagee the order of the world and judge
moral life from beyond (2000:23). Ela continuestiie also that the “teachings of family,
the tribe and the culture are all crystallized le fife of the ancestor” (2000:22). He
maintains that the cult of ancestors helps Africemsrediscover within Christianity an
African vision of humanity”. He sees the cult ag paly “maintaining communion with
the dead but as that which reinforces ties amoaditing” (2000:14). He suggests that the
church would profit by encouraging African Chrisisato stay in contact with loved ones
who have left this life (2000:26).

In his study of the Tswana religion, Barreto (2@®&): warns of opposing and even
encouraging abandoning of the ancestor cult ambagliswana Christian as this would
produce a deep crisis. He argues that “Tswana @hrigiould lose an integral part of his
identity if he/she were to cease from observing dneestral cult”. This seems to be
boosting an argument that a Tswana Christian with@uor her ancestors has ceased to be
a MoTswana At the core of one’s identity as an African ahe tancestors who not only

define the individual African but the whole Africaommunity.

The same argument is made by Kalengyo (2009:6Q)thiea“Ganda are so inextricably
linked with the ancestors that any attempt to diweyn a relationship with the ancestors is
tantamount to denying them life itself”. He furtheotes that the “Ganda cannot exist
without the good will and continual support frometlncestors”. According to Kirby
(1992:36) “community ritual and actions” would atghe Africans in hearing “the truly
weighty message of the gospel”. It would appeat t@posing ancestor cults among
African Christians will have an adverse effect oowhthe gospel is perceived and

appropriated.

Kabasélé (1991:126) also points out that ancespmemit African Christians to
comprehend the fullness of the mediation of Jeldosvever, Ela (2000:26) concedes that
not everything is perfect with ancestors that thk eeds to “receive the gospel so it can

be purified, configured and preserved”.
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A detailed comparison and contrast is given by M&oh(2010:184-90) between Jesus and

Ancestors:

1. Ancestors are at times uncaring but Jesus igtitel Shepherd.

2. Ancestors are despotic and are feared by thewppe but Jesus is a
suffering servant who dies for His sheep.

3. Ancestors are teachers of the way but Jesineis/ay

4. Ancestors curse their family members when tleenat offer sacrifices
but Jesus curses no one and loves even sinners.

5. Ancestors punishment are punitive and ill-willedt Jesus punishment
are meant to bring back to God'’s fold those wheehgone astray.

In spite of the qualitative difference between a@bmes and Jesus, Machoko (2010:190)
argues that not everything is evil in Shona anchsetmd and as such ancestor values should
be adopted into the church. The continued relevasfcancestors is premised on the
observation that they are closer to Africans tha.G his makes it easier for Africans to
turn to them in times of crises. Kalengyo (2009;6Quoting the works of Xavier
Mulambuzi (1997:75-6) adumbrates this point:

Many Baganda continue to believe in their ancesteven when they
convert to a new religion like Christianity. ... Is their ancestors
(benevolent) who keep them from death, diseasesjests and show
interest what they do and even make them succedtkiinendeavours.
God may be there, but He is not as close to thethe@sncestors, whom
they can turn to whenever thesea crisis

African Christology acknowledges the existence @id@nd accepts the supremacy of
Christ. Ancestors are somewhat experienced as lmosgr to the African than Christ.
Ancestors may still be inferior to Christ and otheings ontologically, but as far as their
role is concerned they are indispensable.

3.2.1.2 Divination in African Christology

These ancestor rituals are traditionally mediatediiners who help the Africans develop
a “deeper relationship with God and enlist His mddealing with their real problems”
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(Kirby 1992:326). Divination also helps maintainks with the past, with ancestors, and
with an ideal order. It is believed in African Traodnal Religion that chaotic elements are
at the root of the misfortune and it is the dutytha diviner to reharmonise these elements
(1992:326). Kirby strongly argues that divinationoald be incorporated into African
Christology. He encourages the church in Africavoid “denying the importance and the
existence of lesser spirits in African Christologyit rather to acknowledge God’s

supremacy and power over all other agents” (19%):36

Kirby’'s argument is that inculturation must go begiothe mere superficialities such as
drumming and dancing, and must enter into an eWecAfrican dialogue ritually and
sacramentally (1992:366). Obeng (1997:17) supp#8itby’s view by insisting that

African Christians must approach hermeneutics famr\frican cultural point of view.

Obeng (1997:17) points out that the culture ofgbeple dictates the what, how, and when,
when interpreting biblical material. According tonmh “culture should determine our
priorities in any attempt to re-read the Bible witte African context” (1987:17). It is
within this context that divination would play amportant role in African Christology.
Their positive role in African Traditional Religiorshould continue into African

Christianity.

Kirby is in agreement with Obeng that culture sklodétermine how the Bible should be
re-read and interpreted. They both see a strontincity between African culture and the
Bible while accepting its supremacy. It is intemggtto note that Kirby, who was a
Western missionary anthropologist, was later atlede have received powers of
divination. He became an African diviner and manyricans consulted him for

intervention in times of crises.

The concept of divination in African Christianitg further developed and enhanced by
Machoko (2010:57), when he argues that bbtwari (God) and ancestors must be
contacted on a regular basis to know their willeTiole of the diviner, according to

Machoko, is to mediate the will of God through Sa@mcestors to the living. It is also the

role of diviners to reveal the spiritual causesafastrophic events and problems to live
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and give solutions to such (Machoko 2010:58). Adoay to Machoko, it appears that
diviners would strengthen the life of the AfricamriStian and help the African to know
God better. Ela (2000:20) also sees divinationeasgocrucial in “explaining the cause of

disharmony and ill will and what ancestors wandider to bring back normality”.

While Machoko (2010:58) maintains that ancestorvation should be encouraged among
African Christianity, he notes that a report frohe tidol and Evangelism Commission
which was set up in Zimbabwe discouraged divinatibime report also encouraged the

practise of ancestor veneration.

Ela (2000:16) makes an insightful observation wherpoints out that the central thought
in African culture is that the “dead are not deadissionary Christianity also maintains
that the dead do not really die but continue te las disembodied souls. This, for
theologians like Ela, is an undeniable link betwdlea two religions and it should be
maintained. For Ela, one’s life in Jesus does metlpde maintaining a relationship with
ancestors and he laments the fact that the ansdsage not yet found a secure place in the
life of African Christians (2000:18).

Ela views the rituals and sacrifices offered noadeeligious act but as a form of symbolic
experience” (2000:19). He encourages Africans ttuote the ritual “sacrifices as part of
their Christian faith”. Kalengyo, speaking from tl&anda tribe perspective, argues that
“the principle of ancestorship does not contradiesus Christ the Messiah”. He further

opines that these beliefs should not be “condenanedudged as pagan” (2009:51).

If the arguments from these theologians are angttongo by, then African Christianity
indeed cannot exist without ancestor cult. It is tbult that gives shape and colour to

African Christianity.

3.2.1.3 Christ as an Ancestor

Stinton (1995:115) who researched the questionesifisl as an ancestor among African
Christians in Kenya, Uganda and Ghana, asks thstiQune*Can Jesus be viewed as an
ancestor?” Stinton advances three key questionsaitea critical in responding to this

question. The first is whether “ancestors are wppdd or venerated in African
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Traditional Religion”; the second is “What is théage of African ancestors in the
Christian faith”?; and lastly, “if Jesus is the wamsal Savior, then what is the role of
ancestors in the history of salvation™ It is ingiese for any attempt to incorporate
ancestors in African Christology that these questibe responded to. The first question
will be examined closely in the next chapter. Jeaugues Machoko (2010:17) in response
to the first question, “should be accommodated amdgrated into the apex of the

pyramidal hierarchy of African ancestorhood as@neat Ancestor”.

African theologians who argue for continuity seelirgdk between ancestrology and
Christology. The Christ event becomes more meanirghd relevant to Africans when
viewed within the context of ancestors. Bujo (192Z) asserts that the images that are
currently used in Christology are derived from atipalar culture which Africans cannot
fully understand (1992:121). Viewing Christ as acestor offers more clarity for Africans
than seeing Him asgosandKyrios (1992:84). In this structure, Christ becomes a téro
ancestor” (1992:121). The qualitative differencehiat in Christ the “African will find a
true and faithful — but immeasurably more perfedctmage of His (traditional) ancestor”
(Nyamiti 1984:69). Nyamiti contends that Africancastorship is transcended but not
effaced (1984:70). However, others still see th&ioaity of ancestors while making room
for abandonment of certain traditions (Bujo 1992;1dealey & Sybertz 1996:214).

Christ is seen as an “exemplar ancestor” by Kabad&191:124) who fulfils in himself the
words and deeds of the mediation of Bantu ancéstbingre is also a strong argument that
the comparison between Jesus and ancestors shotilbenseen as a simplistic one
(Magesa 2004:112). Magesa’s argument is based erattt that Jesus is divine while
ancestors are human. This therefore makes the teaicastivity to be inferior to that of
Jesus. Bediako (2004:26) seems to be relegatinfytition of ancestor to a “myth” when

he argues:

Jesus has demonstrated through his resurrectiom fibe dead, the
possession of the indestructible life (Heb. 7:16)is can never be said of
ancestors. We can maintain that ancestral spi@dis,human spirits that
have not demonstrated any power over death, tte &nemy, cannot be
presumed to act in the way tradition ascribes th@&mcestral function as
traditionally understood is now shown to have ngiban fact, the way is
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open for appreciating more fully how Jesus Chmssthie only real and true
Ancestor and Source of life for all mankind. Bediék004:26)

However, Bediako continues to see the relevanceéhefancestor cult. According to

Nyamiti (1984:86) there is a connection between ringhs around ancestor cults and
Jesus. He sees these as “a precursor to the tastanwhich is Christ Jesus. He maintains
that the socio-psychological values found in andgbo after in African ancestorship are
eminently found and accomplished in Christ (198):8these arguments do not discard
ancestors but rather point to a better ancestochwisi Christ Jesus. It would appear that
the strong belief in life after death or the sualiof the dead in one form or the other

makes it difficult for African theologians to conepély do away with ancestors.

3.2.1.4 Conclusion

African Christianity seems to be stuck in Africamaditional Religion where God is
acknowledged but with no clarity on how He is wapged. Ancestors, due to their
proximity, seem to be occupying the central focasAifrican Christology. It is their
“existential relevance” due to their proximity th@intinues to endear them to the African
soul. Biological life is believed to be transmittey God through elders and the ancestors
such that life can only be fully enjoyed only wheercestors are remembered and honoured
(Bujo 1992: 21).

Ezigbo's (2010:34pbservation is apropos when he states that theiggobelief in the
uniqueness and self-sufficiency of indigenous relig makes the Christ-event irrelevant.
If Africans cannot exist without their ancestor ame form or another, the door to
syncretism is openezhd a competition and rivalry between Christ anckators cannot be

avoided.

3.2.2 Discontinuity theology

The major bone of contention between continuity disg¢ontinuity theology seems to be
on the role assigned to African ancestors and gignificance in African Christology. The

following are areas where such concerns are lodged.

75



3.2.2.1 The negative elements in ancestor cult

The new Pentecostals and some of the charismaticlobs believe that ancestors are
demons that must be shunned, confronted and egdrgidnderson 2001:202). The
argument is that they bring further misery and lag®dito African peoples (2001:202). The
blame for the lack of progress in Africa, accordtogNgong(2012:359), is the promotion
of spiritualized cosmology regulated by belief imcastors. The piety which this theology
promotes does not “equip African Christians to @ffeely deal with modern world which
is characterized by the promotion of economic p6W2012:359). Christianity is seen as
offering better solutions for the African problethsn the traditional solutions.

The main argument is that there are certain elesnentAfrican worldview that are
dangerous and harmful and as such should not bmgbed. This cosmology leads to
wrong diagnoses of sicknesses which are ofterbatédl to witchcraft (Ngong 2012:360).
These challenges are brought about by economiesoand acceleration of science and
technology and not mere spiritual forces. He alsbuiiks the myth of the sacredness of
African cosmology by noting that this is not unlitee cosmology of the medieval Europe
(2012:359). He argues these must be discardedidalkf Christianity is to thrive and gain
the respect worldwide (2012:359). He concludes lbgking the following remarks;
(2012:361):

That is why in spite of the fact that there arereatly far more Christians
in Africa than in America or Europe, African Chiatity is still less
influential than the Christianity of these placégter all, many influential
scholars of African Christianity are trained in thinited States of America
and Europe, not in Africa.

Afeke and Verster (2004:59) admit that belief incestors have helped Africans to
withstand many problems. They also concede thagéstoc veneration has also played a
role in many of Africa’s problems. It is clear thidiose advocating for observance of
ancestral cults tend to have a biased view by iggathe not so positive aspects of the
cult. If liberation theology seeks to free Africafiem political oppression brought about

by colonialism then another theology is needectieem Africans from themselves.
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3.2.2.2 Inherent bias in inculturation theology

In his critique of inculturation theology, Ngong Of2:356) observes that African
inculturationist theologians are critical of Westarategories in African Christianity but
“less so with the appropriation of central elemaftafrican culture”.

There seems to be no serious debate on the cootepintextualization, but the main
challenge is the process and the method employaakil (1999) argues succinctly that
African theology is biased toward African TraditednReligion in its attempt at
contextualization. He further attests that it i tlcultural agenda and political ideology”
formed by nationalist interest that is stifling &fin scholarship. This glaring compromise
leads to a situation where the Bible loses its poynand more exaggerated and inflated

interpretations and conclusion are drawn from Asni¢raditional religions.

One of the issues faced by the inculturationistlihgians, especially the adoptionists as
observed by Parrat (1995), is that the “Christalabtitles as used in the New Testament
have not provided promising basis for an Africanri§€tblogy”. This vacuum has led
African theologians to advocate a “functional oiséential approach” which focuses on
the deeds of Christ and not His person (1995:8%jic#&n Christology is thus more
interested in the work and not the nature of Christ

Kunhiyop (2012:137) views the debate around ancestib and the role of ancestors as a
war that must be waged by the church. Accordingino, this war can only be won when

the following factors below are acknowledged. Kinoy believes that there is unanimity
among African theologians on these factors (2012:13

There is a Sovereign God who is separate from thkkrospirits including
ancestral spirits

There is indeed life after death. Death is not tessation of personal
existence.

We all have real needs and all need a religion tkatlevant to our daily
life, God must be able to provide protection, séguand guidance during
times of crisis.

We all need some form of mediator between us andpinitual world.
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Taking the above factors into consideration, adogrtéb Kunhiyop, could lead the church
to a point where few African Christians would revews ancestral worship. Kunhiyop
(2012:79) sees a problem in any study of theolbgy lhas the human context as its starting
point. He gives several reasons why this approgaginablematic. The first is that it focuses
on how man relates to God rather than how Gode®lat man. The second reason is that
this theology tends to overemphasize the works lofist at the expense of His being.
Thirdly, it assumes an anthropological rather teaagetical approach to the study of the
Bible (2012:80). Fourthly, it only sees Christ thgh the lens of human images, as a
healer, diviner, proto-ancestor. Kunhiyop contintied Christ’s deity and divine attributes
are neglected while His humanity is greatly hondurad overemphasized. He concludes
by arguing that the “Scriptures must be allowetidue a final say regardless of where the
questions emanate from” (2012:80). Christianity bantruly African when the “biblical
worldview is translated” (2012:79).

Kato (1985:11) argues that there is a battle fowigal of sound biblical Christianity
raging in the African continent among African Chieas. Contextualization is being used
as guise to bring in to the African foreign consepie further notes that the antidote for
the current situation is a clear biblical gosped83:23). By gospel he means that which
“eschews any form of Christo-paganism”. While heintans that Christianity is an
African religion, he contends that it should bedahen clear and sound biblical principles
(1985:24).

Danfulani (2012:53) argues in favour of incultuoatiand contextualization but is opposed
to the “futility and emptiness of promoting Africaxltural practice in the name of doing
contextual theology”. He is opposed to the idedegjitimizing unchristian practices in the
church”. He notes that the “revival of certain agpeof African Traditional Religion such
as death and burial rites” which is linked to am@@scult, challenges the “lordship of
Christ over culture” (1985:59). These do not cdos#i attacks on the theology of

inculturation but seem to question its presuppasiand methodology.
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3.2.2.3 The challenge of universalism

Universalism is one of the three biggest challerfgegg African Christianity, according
to Kato (1985:11). He cautions that the reveal@t fa at the risk of being sacrificed at the
altar of “syncretistic universalism” (1985:15). R¢ato all this takes place under the guise
of contextualization. African theologians, in sewkito carve an identity for African
Christology, have tended to “exalt African cultuneligion and philosophy beyond
proportion”, argues Kato (1975:51). He takes up thksue with the promotion of
universalism by Mbiti who maintains that “Therenist a single soul however debased or
even unrepentant which can successfully flee froenSpirit of God...” (Mbiti 1969:87).
According to Kato, Mbiti is “just one step short@figen who taught that even Satan will

be saved in the final analysis”.

In arguing for a radical discontinuity and rejeatiof universalism, Kato (1985:11) further
opines that it is not “neo-colonialism to plead threqueness and finality of Jesus Christ”.
He notes that to “herald the fact that all whorawein Christ” are lost is not arrogance but
what the Scriptures teaches. Kato’s basic argurisethat African religions fall under

natural revelation and by its very nature, natoeaklation is not soteriological but serves
to point to the creator God (1985:123). The posgitmf ancestors being lost or not saved

makes the plea for their incorporation into Afridahristianity suspect.

If Africans cannot exist without their ancestotsn there is a serious existential problem,
if the same in principle can be lost. Ancestors tntlisrefore of necessity be saved if they
are to play any positive role in the lives of theescendants. Parrat (1995:209) asks the
question: “if there is salvific value in traditidneeligion, in what sense is the Christian
faith necessary and unique and on what groundtoaaiin to be more meaningful”? The
missiological question that this raises, is “whyuld Africans follow the Christian way
rather than the way of their fathers”?

3.2.2.4 Rejection of ancestor cult

Some African theologians totally reject ancestdt end everything attached to it. This
deconstructionst view maintains that Jesus destheysore of indigenous religion and that

which makes African Christianity tick (Ezigbo 2036). The predominant view amongst
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the AICs, especially the Pentecostals, rejectndiion (Anderson 2001:202). It is seen as
being contrary to Christian faith and practise. &rstn (2001:204) notes that there are
some AICs which are not opposed to ancestral vaoeraspecially in South Africa. But
he observes that even in such churches the woastiprayer centres around God and not
ancestors (2001:204). These churches continue tiisbaguished by their immersion into
the African worldview, observes Anderson. In a dgteblication, Anderson (2003:180)
argues that the African prophet has provided aidablsolution to the problems
encountered by the AICs (2003:180). He notes sommdasities between the African
prophet and the healer/diviner, since both provadewers to the same questions that
Africans are dealing with (2003:181). However, thare radical differences between the

two, as seen in the solution they both offer toghme problems.

The African diviner promotes ancestral rituals ag pf his prescription while the African
prophet confronts beliefs in witchcraft and rejeanty “illegitimate divination” (2003:181).
While some African churches see continuity betwtenold practises and Christianity,
these AICs point to a confrontation with the tramhial ways (2003:185). For most of the
AICs the ancestors are no “longer an acceptablgisnol but this does not mean that the

needs no longer exist”, hence the ministry of Adngrophet (2003:185).

Afeke and Verster (2004:54) maintain that divinatis “disallowed by God in the Bible”.
Divination is a process of consulting the dead ltam help and this is prohibited in the
Bible (2003:54).

3.2.2.5 Can Christ be viewed as an ancestor?

The question asked by Akper (2007:238) is apropakiasightful when he asked if those
who are not scholars who are the adherents of &ifricaditional religion are able to see
Jesus as an ancestor in the New Testament”. Thatiguean also be extended to those
who are scholars in African Traditional Religiorde they see Jesus as an ancestor in the
New Testament? Do African Christians clearly sesudeas an ancestor in the New
Testament? Akper (2007:238) quotes Maluleke (1989fgn he says that the current
Christological debate that employs African tradiibreligious concepts is “confusing than
enlightening”.
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The research conducted by Stinton (2004:126) inydelJganda and Ghana reveals that
the image of Christ as an ancestor is controveesia undecided. Stinton admits that
“Jesus as an ancestor is clearly rooted in Afribanitage” but how this should be

“appropriated into Christian faith remains incorste¢ and controversial”. He observed
that “Catholics show greater proclivity to adope lincestral image than Protestants”. He
also observed that “theologically educated respotsdeshow greater awareness of
theologians’ proposals for Jesus as ancestor thasetwithout theological education”.

This increased awareness Stinton observed didtrastsiate to increased affirmation”.

Nurnberger points out that using the metaphor aisCls an ancestor is actually closer to
the African mind than Christ as ‘logos’ (2007:108he problem arises, according to the
author when the metaphor used is not found in ib&eEBnd when it is regarded as a taboo
as far as traditional Christian understanding isceoned (2007:103). The salient caution is
that metaphors used should bring more clarity amidconfusion. He further argues that

when the metaphor, ‘ancestor’ is applied to Chtsin it should be clear that this is not
referring to ancestors as an ontological and foneti reality. It ceases to be a metaphor
when the forebears are real and consequently simissyncretism and not absorption

(2007:104).

It would appear that only the African theologiams able to see Jesus as an ancestor in the
New Testament, which is a cause for concern foicAfr Christology. Caution then should
be a rule in re-imgaging Christ as an ancestor.il&\the term may seek to portray Christ

in African terms it has also the potential of bgiing the true personhood of Christ

3.2.2.6 Problem of syncretism

Nurnberger (2007:98), a South African theologiasalibes syncretism as having “faith in
more than one divine partner”. He argues that & Bible what was believed to be the
function of other gods such as Baal was absorbedirstegrated into the Israelite faith
while Baal himself as alternate god was rejectend @as never called Baal in order to

accommodate Baal worshippers but God met the peddéunction and role of Baal.
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Keith Ferdinando (2007:127), an American theologiro at the time of the writing of
this article was a consultant with African inlandsgion, makes a telling contribution in
his critique of Bediako's work. He notes that Bdaia like many other African
theologians, sees the “monotheistic nature of Africeligions as an essential point of
continuity between Christianity and African tradial religion”. His basic critique is that
the centre in African religions is not the worslepGod but the veneration of ancestors.
He bases this on the anthropocentricity of Africaligion which make ample room for the
veneration of ancestors as entities much closbutesan than God (2007:130). Ferdinando
(2007:133) contends that Bediako sees conversianfaliilment and not a radical break
with one’s past. He argues that the New Testameets sconversion as a radical
transformation with a demand for people to repwitich includes abandonment of past
religious allegiances, in this case ancestral @007:134). The gospel may not eliminate
everything in African culture but that which remsiand is purified does not include

ancestor veneration.

According to Ferdinando what would remain wouldAfgcan ideals such as generosity,
hospitality and community while others are rejected condemned (2007:144). Oborji
(2002:28) acknowledges and recognizes the legiymadcAfrican religions before the
coming of the gospel. But he now contends that \thih appearance of the gospel the
African has a far more powerful and enriching tgalhan the ancestors in the person of
Jesus Christ (2002:28). If ancestors are more temerated in African Traditional
Religion as Ferdinando argues, then arguing forir thecorporation into African
Christology will create two centres of power. Thigl inevitably lead to a challenge of

syncretism resulting in dual religious allegiance.

Almost forty years ago, Kato (1985:11) already ssymcretism as a serious threat to
biblical Christianity in Africa. Kato (1985:26) g# two reasons as to why syncretism
appears attractive to Africans. The first is théedast in the study of “comparative
religions without affirming the uniqueness of Cherity”. The second reason is the
palpable desire to make Christianity truly Africennot balanced with the determination

not to “tamper with the inspired inerrant contehthe revealed Word of God.”
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Kato argues that “man’s fundamental problem is ayainst God and salvation is only
through Jesus Christ” (1985:22). He continues t#dt human tragedies are only a
symptom of the root cause, which is sin” (1985:16)e problems that African theology
seeks to address, that liberation theology seekbdtlenge and that black theology seeks
to engage with are all related to sin. The poinhdpenade is that by being our Saviour,
Christ addresses in principle and practice all ttmtbles humanity.

African Christianity seeks to find a place for astoes in Christianity. Ancestors are
viewed as mediators and not competitors; but thétyds that they are competitors. The
argument is that if they are seen to be at the obr@hat it means to be an African
Christian, then they are in direct competition w@hrist. That the identity of an Africa
Christian is first and foremost attached to anaediwan to Christ is itself a Christological
problem. As such this emphasis has the potencgad to idolatry. If African Christians
cannot do without ancestors the question “Who dacah Christians say Christ is?” and
“Who do they say ancestors are?” become very rateva

3.3 What is Christian in African Christology?

“What have Africans done with the Christianity thaas given to them by Jesus Christ
through Western Christian missionaries?” (Danful@0il2:42). What is biblical and
Christian in African Christianity? How different iafrican Christology from African
ancestrology? This question has to do with thergxdé inculturation, what is left out of
the biblical world-view and what is taken? In presgy Christ as an ancestor or in
creating a role for ancestors in African Christgidgw Christian is African Christianity?

The Christian element in African Christology wile ldetermined by its position on the
primacy of scriptures in its articulation of befigbgether with the centrality of Christ. Just
as there is no unanimity on what is African in A#m Christology, there is also no
unanimity on what is Christian in African Christgo
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3.3.1 Centrality of Christ

“The central core of Christianity as manifestedany given locality should be such that it
is readily identifiable by others from outside & &uly Christian”, opined Omulokole
(1998:34). The problem that Omulokole perceivesAincan Christianity is that it is
largely not “African in flavor” and not Christiamiits center.” He cautions Africans to be
wary and careful that they do not fall into theptiat criticizing European Christianity for
being non-Christian only to “replace it with an i&fn Christianity which is overlaid with
cultural matter that it fails to meet the testlod true Christianity” (1998:34).

The litmus test for true African Christianity, asgu Maluleke (1997:188), is the “re-
imaging and appropriation of Jesus Christ in Clamstcontextualization.” Maluleke’s
critical question is whether the re-imaging of by Africans represents a “betrayal or
portrayal” of Jesus (1997:188). He is concernedh whe methodology of Christologising
when he asks “How are Africans theologizing? Arer¢hboundaries in the re-imaging of
Jesus, if so what determines those boundaries (Aq&/:239).

If African Christology is to be accepted as Chastiretorts Akper (2007:240), Africans
should not be offered a new Christ for their sabratHe argues that the Bible knows of
one Saviour, Jesus Christ;, whom God has given & world. This represents an
appropriate boundary to any hyphenated Christiarityesus must not be turned into
“another figure that is not God-man” (2007:240)this is not adhered to then the Christ
portrayed in African Christology will be nothing sel but the betrayal of biblical

Christology.

It is not only the seriousness that African Chisgy seeks to address African contextual
issues that should determine its quality but where grounded. For Goba (1979:5), the
only true ground for Christologising is “the faith God fully revealed in Jesus Christ”.
The centrality of Christ and the role He plays ifrigan Christianity, as observed by
Maluleke (1997:191), can be deduced from Africangsolike, “Akekho ofana noYesu”
(There is no one like Jesus); “Akahlulwa nto uY ékesus never fails) (1997:191).
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The theology in these popular African choruses du#screate room for ancestors. While
African theologians seem preoccupied with the dissethat Jesus is like the ancestors, the
average member sings “there is no one like Jedus% appears to create an unhealthy

tension between academic theologians and the avédaigan Christian.

In his study and research on Akan AIC, Clintondrie determine how many members of
the AIC are using the predominant Christologictési given to Jesus. He discovered that
only 2.4% regarded Jesus as ancestor compared¥ooi4hose who view Jesus as the
Saviour. Clinton concludes that the “centralitytbé& Bible within the Akan AICs would

make it unlikely that such a traditional and nohHical title to be applied to Jesus”.

In their relentless effort in creating some formcohtinuity between Christ and ancestors,
African theologians run a risk of undermining thentality of Christ in African
Christology. The issues of syncretism and univessaladdressed above remain a sore

point in African Christology with divergent views.

The question asked by Danfulani (2012:42) “What ehakfricans done with the
Christianity that was given to them by Jesus Chitistough Western Christian
missionaries?” remains a challenge in African Gbhigyy. Contextualization is a must if
Christ must be appropriated by Africans, but adaamfulani asks “To what extent should
we engage in contextualization?” What should betteshiand what should be incorporated
into Christianity? (2012:52). Danfulani’s view isat many Christians “have often opened
the door too wide”, accepting everything and amghnto Christianity while others “have
kept it too tight” (2012: 53).

Those who keep the door too tight, as Danfularegal$, fail to develop an adequate
Christological response to the issue of Christ andture (Ezigbo 2010:40). Any
Christology, opines Ezigbo, that fails to “engagmettically with the indigenous religions
will hardly influence any Christians at a deepevele (2010:42). While continuity
theologians may be guilty of over-selling Africagligion, those for discontinuity run the
risk of underestimating the place of culture of thearers and their perception of the

meaning of the gospel of Jesus Christ (Ezigbho 22)0:
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There are those who avoid the pitfalls of the gad &ulfiilment view and also the

deconstruction view but rather opts for the “red¢nrdion” view (Ezigbo 2010:42).

According to Ezigbo this view seeks “to bridge thelf” between these other two
expressed views (2010:42). A dialectical view pmseJesus as the one who
accommodates, and reconstruct the cultures andidreslof Africa (2010:42). Ezigbo asks
the following pertinent questions (2010:43):

1. What is the extent to which Jesus reconstrixetsndigenous religions?
2. Would the core elements of the indigenous uteledsgs of the world
remain untouchable after the reconstruction?

3. Would these understandings still be recognizalater the
reconstruction?

Ezigbo's insightful warning is that African theolags must avoid constructing a
Christology on syncretistic foundations that neitadequately represents the teachings of

Christianity nor the indigenous religions (2010:46)

This rather long passage by lhuoma (2003:278) symsiccinctly the work that lies ahead
if an authentic African Christianity is to be read.

The challenge for each and every true Christiarokbgy consist in being
able to maintain the dialectical tension betweeithfalness to one’s
context and openness to dialogue, in order to &nand be enriched by
theological insights at an intercontextual levelhid entails starting
steadily with an exploration and appreciation ofawls positive in both
one’s theological contribution as well as in thdtathers. This approach
does not rule out a critical stance. Rather, thealldmge is one of
maintaining a healthy balance between being opesntb being positively
critical with regard to both one’s own context atidt of others — thereby
allowing Christ to be the criterion of theology.

The determining factor is that Christ should be*“ttréerion of theology”. Culture context
is important but one should allow Christ to haveag in that culture. This will lead to a

situation where both culture and our understandinghrist is transformed.
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3.3.2 Centrality of scriptures

Mugambi (1992:48) shows the heavily indebtedneséfatan theologians and indeed
African Christians to missionary Christianity whie@ says:

Although the establishment of Christianity was &ygthe work of African
catechists and evangelists, these agents tried fiargd to be faithful
messengers of the missionary based in the variession stations. Their
acceptance of Christianity was based mainly on whigsionaries taught,
rather than what the Scriptures state.

The statement by Mugambi should not be taken asgodtal but should be viewed in

context. It has been shown that AICs, even betoeeenhd of colonialism, had managed to
craft a faith that took its context seriously. gad of baptising, the missionary Christianity
that sought to separate the sacred from the setidaspiritual from the physical, they saw

in the Bible a view of integrated life.

Liberation and black theology were the productghi$ holistic view of life. It can be
argued that it was the holistic African view oflithat empowered the African theologians
to see in the Bible a critique the missionary thgygl It is also true that it is basic African
ontology that made missionary Christian dualistitheopology attractive. They saw in
missionary Christianity areas that reflection themditional religion and culture and
accepted such. They also saw areas that contrddibter worldview and these were
rejected. The criterion was the African worldviemgt the Bible. In any case it can be

argued that there was some form of reference t8ithie.

It is the cultural agenda, according to Turaki (@99) that is stifling African scholarship
by creating a bias toward African traditional redigs in the methods employed for
inculturation. African Christians seem to be attedconly to those elements in the Bible
that resonates with the African worldview. OlowdE993:8), in seeking to provide a
constructive critical view to African religion, ofayves that African theologians have been
uncritically zealous in defending African TraditeinReligion. According to him, the
reason for this is in the past many of those whotevon African Traditional Religion
where non-Africans and in their criticism presentedoneous views about African

Traditional Religion and were hugely biased (19%3W/hat is needed, according to

87



Olowola, is an accurate presentation of Africanditranal Religion together with a
“critical evaluation in the light of the revealedrd of God” (1993:8).

Christ becomes an ancestor to the extent of Henéks to ancestors without considering
his unlikeness. Thus, contrary to Mugambi’s view\ady African Christianity is not based
on what missionaries taught but rather on the Afrizvorldview. It is also true that what is
reflected in the African worldview is not alwaysntiary to the scriptures. The point that
Mugambi makes, though, should not be lost andithtitat African Christianity should be
based on the “thus saith the Lord”. Stinton (2084)1concludes his research by stating
that the Bible is still regarded as a “central seuor African Christologies”. (2004:137).

3.3.3 Intermediate state

Afeke and Verster (2004:54) admit that “both theri€tan and African traditional
religions acknowledge the existence of humans afath.” They of course argue that the
meaning attached to this existence after deathotstimee same in both religions. The
difference is that in African Christianity ancest@xist for their community and families,
while in missionary Christianity they exist for Goéincestors are the so-called living dead
for death has not ended their lives. It is thislidtia anthropological climate manifesting
itself in the doctrine of the intermediate statattkegitimises ancestral ascendancy in
African Christology. This common element creatdsgical and legitimate connection that

characterises African Christology as Christian.

3.3.3.1 Understanding dualistic anthropology

“Christian dualism is the belief that human beipgssess both body and soul/spirit and
that when the body dies, the soul/spirit contintee®xist in a conscious state until the
resurrection and the reception of a resurrectiastyb@Waters 2012:287). Green (2010:4)
opines that the dualistic anthropology is a “ddfdwdrmeneutical position” for many

theologians. This argument is insightful and itlaggpto African theologians as well.
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Dualistic anthropology is distinguished from cuétbuanthropology and its focus is rather
on what the Bible teaches about human nature. Vie is succinctly explained by

Cooper (1989:485) when he says:

Historically, the virtual consensus of the Orthod®oman Catholic, and
confessional Protestant traditions is that Scrigtueaches a two-stage
view death is followed by an intermediate perioccafiscious discarnate
existence with Christ or apart from him until bgdilesurrection, final
judgment, and eternal or perdition ... this requisgsne sort of soul-body
dualism.

Cooper (1988:21) further indicates that “dualisnc@npasses an ontological possibility
that human person can exist temporarily withounh@pe@mbodied”. Touching on human

nature and how it is constituted, he continuesote that:

Human existence is so constituted that after bicklgdeath, self-
conscious individuals can by God’s providence curdito experience
fellowship with Christ and with other saints urfiilal resurrection. This is
dualism in the sense that a human being, a funalipnand

organizationally unified whole during earthly anésurrection life can
“come apart” at death, the self or person surviving

Smith (2010:19) concurs with Cooper when he saymjdhly the view that, for humans,
we are made up of a material body and immateriall smd /or spirit”. Dualistic
anthropology has as its constituent elements thiy-Boul concept and a belief in the
intermediate state, which is either heaven orinathost cases. Edgar (2002:121) refers to
this as theoanthropological dualism and notesithiatolves a “disembodied, intermediate

state”.

3.3.3.2 Dualism in African Christianity

There has not been any serious discourse and trefleen body-soul dualism amongst
African theologians. The dualistic anthropology, ieth is the legacy of missionary

Christianity, is assumed uncritically in most cases

Jack Partain (1986:106), an American who taughtanzania for thirteen years, sees this

common belief in soul — body dualism as a dilemaraAfirican theology. He observes that
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African theologians are raising pertinent questidhat are influenced by dualistic

anthropology. He quotes at least four African tbga@ns as evidence of this dilemma.

The first of these is Fasholé-Luke who argues ti@dtristians pray in faith for the
departed, both Christian and non-Christian.” Acaaydo him, this will provide Africans
with “that link with their dead which they so mudesire” (1974:219). The second is
Nxumalo who insists that intercession between iWiag and the departed is a Christian
responsibility since duties to one’s elders areama@inged by death (1974: 220). The last of
these is Sawyerr who argues that “some ancestoghtniie saved because of this
intercession” (1974:219).

Ancestors that are living but have no relationshith the descendants is a dilemma and
enigma for most Africans. It is clear that duatistinthropology activates and sustains the
belief in ancestors and their involvement in affaof the living. This section seeks to
outline this foundation of African Christianity arassesses its implication. The biblical

evaluation is done in a later chapter.

3.3.3.3 Utilisation of Christian dualistic anthropology in African Christology

African theologians have understandably seen soom@ection and continuity between
African traditional religion and missionary Chratity. They have seen in the missionary
Christianity not only a reflection of their cultubait also a justification for its continuance.
This has resulted amongst others in the Christdinis of ancestors and the popularization

of Christianity among Africans.

3.3.3.3.1 Christianization of ancestors

African theologians appear to have found the bsisncestral ascendancy in the Bible.
There are several scriptures with a dualistic amblogical interpretation that have been
used to bolster the arguments for ancestral asoegda

One of the most common scriptural evidence usethbge who argue for continuity is
Matthew 5:17. Machoko (2010:55), basing his argunwenthis text, argues that Christ
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who isMwari is there to fulfil the traditional Shona cultunedanot to destroy it together

with its ancestors. He is seen as fulfilling the@&d vessels and not discarding them.

Ezigbo (2010:26) refers to this argument as thep‘@ad fulfilment presupposition”. He
also sees Matthew 5:17 as the central text forvienw. He observes that those supporting
this position believe that the indigenous religiodlgarly contain some incomplete
fragments of divine truth: they are in need of preme and definitive fulfiller. He argues
that the majority view argues that Jesus fulfilssi gaps by perfecting the previous work

of ancestors and not by discarding or replacingit(iz010:34).

Kalengyo (2009:49), writing within the context bkt Ganda culture, one of the oldest and
largest tribes in Uganda, uses Hebrews 12:1 abdhes of his argument for inclusion of
ancestors in African Christianity. He sees it as plarallel in acknowledging the role of
ancestors in the lives of the living (2009:50). iaintains that the text demonstrates the
presence of ancestors in Christian theology. Héhéurargues that the Church of the
Province of Kenya in its Holy Communion liturgy ebrates the faithful ancestors “who
have passed through death” (2009:63). There idtempt by Kalengyo to do an exegesis

on the text, which leaves one with serious question

3.3.3.3.2 African ancestors and sainthood

There are some African Christians, and particuldréy Catholics, who argue and maintain
that there is a link between sainthood and andestal, as noted by Stinton (2004:139).
African ancestors have been incorporated into itioegly and have become part of the
celebration of Eucharist (2004:139). Ancestorsthose who have excelled in virtue and
those who have lived an exemplary life. Ela (200D:@rgues that in light of the virtues
ancestors have displayed during the time when wWexg alive, “they cannot be excluded

from the multitude found in Revelation 7:9".

The implication is that they were Christians anctiwet basis are seen in heaven and have
experienced salvation. Ela (2000:26) further asg®gt while these ancestors died without
knowing Christ they cannot be excluded from thamenfl in 1 Peter 3:19-20. The point
being that Christ went to preach to them as weknvHe died. Ela seems to imply that this
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act by Christ met with a positive response by Afniancestors and marked the point of
their conversion. Despite this observation, Elasdoet believe that ancestors can be
viewed as saints or fall in the category of saifiteey have become Christians by the act of
Christ in 1 Peter 3:19-20 but are not to be vewreras saints (Ela 2000:30).

Kabasélé (1991:125) observes that saints are thbsenhave suffered martyrdom and “are
exemplary for perseverance of faith in Christ”. Hewever, argues that since ancestors
have not known or experienced faith in Jesus Clmasthave they suffered martyrdom,
they cannot qualify as saints (1991:125). Africarcestors can “perform the role of
exemplary to African values”. These values whileiggn in origin, are incorporated into
Christianity because they do not contradict Charstralues. African theologians argue for

the incorporation of ancestor veneration on theesgrounds (1991:126).

The above observation renders African Christolodyisian in its content. The Bible
remains a point of reference and Christ plays aifsegnt role in African Christology. The
Christian teaching on the nature of humanity isnsaffirmed in African Christianity,

which is the basis for African Christology.

3.3.4 Why dualistic anthropology is attractive

It has been shown that the dualistic anthropologg kyiven African theologians a
legitimate platform for African Christology. Thisapg seeks to show that dualistic
anthropology has a basic theological and past@pé¢a to many Africans. There are also
some negative issues inherent in this anthropotbgy in recent times have been called

into question in some theological circles.

3.3.4.1 Missiological significance

Dualistic anthropology has made Christianity iniédr more attractive and appealing. It
has been shown that today African Christianity bartermed African religion due to its
pervasiveness and popularity. The growth of Clamsty in Africa, both in dynamism and

numbers, is unequalled.
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The African worldview with its belief in the contiad existence of the dead has made it
more possible and easier for Christianity to beulincated in Africa. Kane (1978:215)
notes that, “Christianity has made more convertslack Africa that in all the rest of the
Third World combined.” Mbiti (quoted in Bediako 1®214) says, “the man of Africa,” in
meeting with the Gospel, “will not have very fargo before he begins to walk on familiar
ground.” Relating the God the Africans worshipped gdhe God of the Bible, Bediako
(1995:213) emphatically argues that “The God of Afiecans has turned out to be, after

all, the God of Israel whom the Christian worship.”

The linkage between Africans’ view of death andrtbelief in the afterlife and Christians’
understanding meant that the African worldview @ as evil as once purported to be.
Ngong (2012:356) states:

In the context of colonial and missionary denigsatdf African traditional
religious cultures, the theology of inculturatioashattempted to revalue
African cultures by insisting that no viable Afcéheology can be done
without appropriating the African worldview.

The overlap of African worldview with that of Bilkl worldview as propagated by
missionaries creates room for the living deadmating that African ancestors can be lost
would create a serious crisis to a community, whieheves it is sustained by ancestors. It
is clearly this belief that possibly makes Chrisiia attractive to those in African

Traditional Religion.

3.3.4.2 Pastoral significance

Smith (1996:14) raises a pastoral concern wherske ‘&Vhat do you say to the widow of
a Christian who asks, ‘Is my husband with the Laml or is he asleep awaiting the
resurrection?”” He answers the questions by inthgathat “the possibility of being with
Christ brings a positive exception because it iati@ally superior to earthly existence”.
The implication of this answer is that the husbahdhis widow is enjoying an elevated
form of existence which is bodiless. He is in thhegence of the Lord as he awaits the
bodily resurrection. The widow would have to stopireg for him as he now experiences a
life of bliss in the presence of the Lord.
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Farewell messages and requests are often madeigaifunerals asking the deceased to
prepare the place for his descendants and frienddsaven. The intermediate life is seen as
a better life and something not to be feared. Hoican Christians the continued existence

of ancestors opens the possibility of communiornthem.

3.3.5 Monistic anthropology: a critique of dualistic anthropology

It is due to the observations made above that stimlanthropology has come under
sustained attack and dispute in theology todayefé&hs no agreement in the church today
about what happens when people die”, argues W(R&{li8:36). Referring to the tradition
of dualistic anthropology that has been viewed &sstorical position, Edgar (2008:121)
observes that it is “neither as widespread nor heplbgically central as it is often

claimed”. Cooper (1988:19) reflects a demise oflidtia anthropology when he notes:

After centuries of body-soul dualism, recent desaaé philosophy,
science, and even biblical scholarship have contbioefoster the widely
held opinion that Scripture views humans’ psychspial unities.
Whereas the traditional Christian doctrine of huntgninsisted that
persons can exist temporarily without bodies — thatil and body can
separate at death — many modern He Christians appusidea.

He further notes that the arguments against thedistu stream from different persuasions
not excepting evangelical reformed thinkers. Hadatgs that this “has generated strong
currents of monism in Christian anthropology tod#&¢ooper 1988:19). Wright (2008)
opines along the same lines when he adumbratefa¢hehat “Monism claims that it is
unnecessary to postulate a second metaphysicéy,esuch as a soul or spirit, to account
for human capacities and distinctives”. Edgar cures to observe that “In the modern era

dualism has been challenged by monistic theoantfogpes” (2002:19).

Smith (2010:19) observes a similar phenomenon, Wieesays, “While it is not new for

authors writing as biblical scholars to criticizedy-soul substance dualism... it is a fairly
recent phenomenon for evangelicals to do so”. Degpiese developments Smith still
maintains that dualistic anthropology is still resgable, as does Turl (2010). Turl notes
that “recent articles in the journal of Science d&iuristian Beliefs have proposed that

dualism is no longer tenable”. It is a fact tha¢ tihtermediate state is clearly evident
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throughout the history of the church, opines Ed@2002:129). He notes that “its
significance has been overstated”. He concludesrgying that “Intermediate state is not

the only viable historic position of the church'0(2:129).

Smith (2010:19) gives a list of theologians of nateo have argued against dualism in

favour of monistic anthropology:

Philosopher Nancey Murphy, professor at Fuller Tlhg@al Seminary,

defends a form of monism holding that humans areptetely material.

Joel Green, also at Fuller, stands out as the fasimNT scholar to

embrace monism. Indeed, Green's recent book, “B8dyl, and Human
Life: The Nature of Humanity in the Bible” servesamajor statement of
his own position, as well as a significant replydwoalists such as John
Cooper, J.P. Morela and Scott Rae.

The Seventh-day Adventist Church espouses a monigw of the human nature. The
dead are regarded as sleeping and awaiting theiggdnresurrection. This sleep is
unconscious. Summing up the Adventist belief in o Cairus (2000:212) writes:

All occurrences of the words “soul” and “spirit” inthe Bible can be

understood, in context, as referring to functiofshe individual psyche or

the activity of the whole person. This is truehbiotthe OT of the terms of

nepes or ruah, and in the NT of the correspondieigns psyche and

pneuma, which are translated “soul” or “spirit”. i no single instance do

we read of an immortal entity within man, a soulhmman spirit that is

able to function independently from the materiadyno
The conclusion of this section is that monism isagation but unfortunately African
theologians have not yet given it the seriousnésdeserves. One is aware of the
undesirable consequence of monism in so far astorseare concerned. It would result in
the radical abandonment of ancestral rites and gtiom of ancestral ascendancy in the
inculturation exercise. An erosion of dualistictaopology would therefore spell an end to
veneration and worship of ancestors in African &fanity. This presents a test to all
professing Christians and Africans in particulahether they will follow the Bible or

allow culture to dictate to them how to view hunmature.
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3.3.6 Conclusion

What is African in African Christology is its coretedness to African traditional religions
especially in the area of ancestors. The centralftyancestors in African Traditional
Religion continues into African Christology, albemder the Lordship of Christ. African
theologians of note have argued strongly agairstattandonment of ancestors and to a
greater degree of the attended rites. The papéarsibas shown that there is a growing
number of African theologians who are opposed teaimal ascendancy. This shows that

there is no consensus in Africa on the role of atws in African Christology.

The second pillar of African Christology is that die cosmic ontology which is
underpinned by theological dualistic anthropologis, as already observed, has given
legitimacy to ancestral ascendancy and providedhepldgical connection between
ancestors and saints or Christians in heaven.aftirgopology has been the traditional and
historical position that the missionaries propagdate Africa. Africans have uncritically
assimilated this theology due to its acceptabditg affinity to their worldview. It has been
noted that this position is no longer as viablatassed to be. Its theological correctness
and its biblical justification is under serious wany among many theologians from all
persuasions. Monism has become a credible optiba.dllemma for African Christology
therefore is that its ‘Africaness’ is being chatied, not only by outsiders, but by African
theologians themselves. Again its ‘Christianesdeing challenged by the very Western
theologians who were responsible for its propagatidvhat is African in African
Christology is in dispute and what is ChristiarAiilnican Christology is under attack. This

is the dilemma facing African Christology.

It is clear that the Christological controversyhiit African Christianity is long from over
as one group argues for the usage of the anceségei in some form or another while the
other rejects any use of this image in African Siofogy (Stinton 2004:142). The
researcher agrees with the penetrating assertion Stipton that despite the
inconclusiveness of this debate, Africans are gpgunrestions from its own context of faith
in Christ which it received no preparation from test. This is the critical inquiry that
African Christianity must undertake if Christ mlbxgt seen as relevant to Africans.
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The next chapter provides an in-depth analysishef African worldview in order to
discover if indeed ancestral ascendancy arguedricah Christology is connected to the
ontology of ancestors as seen in African Traditiddaligion. It is true that some African
theologians have seen the justification of ancksgeaendancy in African Christianity in
the Bible — but who are these ancestors in thecAfriworldview and what is their role?
The next chapter addresses these and relatedansesti
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CHAPTER 4
UNDERSTANDING THE ROLE AND ONTOLOGY OF
ANCESTORS IN AFRICAN TRADITIONAL RELIGION

The previous chapter indicated that what is Clamstin African Christology, is the
perceived role of ancestors. The view held by Afnitheologians on ancestral ascendancy
in African Christology is influenced by the role castors play in African Traditional
Religion. The previous chapter also showed thattweh@hristian in African Christology is
the centrality of Christ, primacy of Scripture atteé belief in the intermediate state. The
belief in the intermediate, though seemingly supabrby the Bible, forms part of the

African worldview.

Ancestors are seen as being part of the “four oligregs of African Traditional Religion
that have provided African theologians with a stale for an African theology”
(Muzorewa, 1978:7). A proper and effective applas$dhe role ancestors play within the
African worldview is crucial. In order for one togae for continuity or discontinuity one

must understand the African categories that forenbdlckdrop to African Christology.

Mndende (2009:18) has lamented the fact that peafpteher faiths have pontificated on
African Traditional Religion without ever hearingetside of the adherents. She appears to
have some serious misgivings in the way African is€lblogy seems to incorporate

ancestors into its fold.

While good and productive work has been done in ghely of African Traditional
Religion, there is a dearth of African literatuhat critiques African Traditional Religion
from within. Turaki, (2006:4) is correct in his @gation that due to the deep emotional
attachment which some of the African scholars hae African Traditional Religion, an

objective discourse on African Traditional Religisrdifficult to attain.

This chapter explores the role the ancestors phayAfrican Traditional Religion to
understand why they are significant in African Ghanity. It also investigates the

question of the nature of human beings and the sththe dead in African Traditional
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Religion. Subsequently, African Traditional Religi also evaluated to discover the basis
for its resiliency. Lastly the chapter also examimény many from an African Traditional

Religion background seem to be attracted to Chngi.

4.1 African religion or African religions?

What usually confronts scholars on African Traditib Religion is whether to view
African Traditional Religion as a singular or pluré/hether African worldview is plural
or singular depends on one’s view of African Triadial Religion. Metuh’'s view
(1987:21) is very insightful and informative, whée succinctly observes: “Whichever
way one settles this problem, any study of Afri€ligion must pay great attention to the

similarities as well as dissimilarities in Afric&eligion.”

In discussing the African worldview, it should berbe in mind that there are similarities
as well as dissimilarities in African spiritualitythese are influenced by geo-cultural,
ethnical or tribal realities. That is why there dides such asNest African Religion
(Parrinder 1949); aniihe Religious System of the Amaz@allaway 1870). The first one
is geo-cultural while the latter is ethnical asretates to one of the people groups in
Southern Africa. Even within the geo-cultural thare dissimilarities that are ethnical or
tribal.

Metuh comments on the classification made by EWtsini Parrinder (1949:12) which
sees the classification in a pyramid, where Godtithe apex and on either side of the
triangle are nature gods and ancestors with magmakrs at the base. He notes a contrast
between the worldview of many West African peopéethat of the Bantu-speaking people
of East and Central Africa (1949:63). His viewhatt Bantu areas recognize generally four
categories, namely Supreme Being, spirit-forcesestors and magical forces. The notable
difference is that of deities or gods, which arsexht among the Bantu-speaking areas of
Africa.

While Parrinder’s classification shows some sinitiies with Turaki’'s, he seems to be
locating this categorization within the West Afmcgeo-cultural religion. He observes that

these classifications are found in many West Afriemguages, but not in all. The mistake
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most African writers make is to conflate the regi@md end up with one view of African

spirituality.

Mndende (2006:112) presents a threefold hierartisitacture that consists of Supreme
God, ancestors and communal life. He sees thisfidsaA Traditional Religion. This may
be true, but it represents a Bantu-speaking growup specifically the Xhosa-speaking
people of South Africa. The absence of divinitiesiature gods, which are integral in the
West African worldview disqualifies it as a non-\ilgs African view of African
Traditional Religion. Machoko (2010:32), unlike Merde, limits his view of African
religion to the Shona worldview and not to the édm Traditional Religious view in

general.

There are two main views within the African worlewi, which Nirnberger (2007:22)
distinguishes as animistic and dynamistic. The firsw is more prevalent in West Africa,
and the latter among the Bantu-speaking group®suthern and East Africa. Here again
one sees the two views within the African TradiibReligion mainly emanating from the

different geo-cultural divisions.

While dissimilarities can be noticed, there are agdable unity and similarity on other
levels. The belief in the Supreme Being, beliebntestors and magical powers seems to
be common in all African beliefs. How these ensitage regarded, the relationship among
the different levels, the ritual and worship prees associated with them, do however,
display some unique features. It can be argued Alffidtan religions are one in their
diversity. The observation by Lugira (2004:19) i:&Whether African religion is based
in Central Africa, Eastern Africa, Western Africa Southern Africa, the belief in the

Supreme Being and the superhuman beings are ierstones”.

Christian religion was introduced to the Africars seriously denominated but never as
Christian religions. It is the view of this stuthat in spite of the many forms in which
African traditional religion appears, it shouldaewed in the singular. This view allows

for different tribal, regional and cultural expsess of African traditional religion.
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4.2 Current status of African Traditional Religion

African Traditional Religion appears to have suedhits relegation as being non-existent.
It has not only asserted itself as one of the ialig to occupy the African space but as
being popular and attractive.

4.2.1 Resilience of African Traditional Religion

There were times when African Traditional Religiwas thought to be non-existent. This
was evident as far back as the early 1920s (Smitta&orth 1929:132). Africans were not
seen as religious but rather as superstitious. Vias is also attested by Olowola
(1993:10, quoting Frobenus). He reflects a statérinem a 19" century Berlin newspaper
that saw Africans as people with “no ethical ingpon whose lives and conduct are
determined by primate instincts”. This is shortsafying that Africans were not human

beings but animals with no religion.

Africa has survived an onslaught aimed at destgpyiot only its people militarily but its
way of life, and its worldview. Despite colonialisamd missionary activities, traditional
religion has endured and persisted and still haseaningful place in the lives of the
Africans (Turaki 1999:75). Islam and Christianityhich today can be regarded as the
living religions of Africa, have spread throughirica, but have not displaced African
Traditional Religion (Parrinder 1949:8). African afiitional Religion, as observed by
Olowola (1993:7), is increasingly being taught amaols alongside Islam and Christianity
(Olowola 1993:7). He confesses that today “Chnmstyain Africa faces traditional religion

as never before.”

Contrary to what is generally believed, African diteonal Religion still enjoys popularity
even in terms of number in some countries. Lugd@04:9), quoting th&€urrent World
Leaders Almanac: 2008bserves that there are countries on the West akfrmmast that
boast of 70% of its population claiming to be aén¢s of African Traditional Religion.
Over 108 300 000 of the total number of 730 000 @8forded in the year 2000 are
adherents of African religion, comments Lugira.
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The all-pervasiveness and popularity of African ditianal Religion seems to be
incontrovertible. This fact is conceded by Froi905:19) as he notes that all the
important aspects of life are in one way or ano#ftacted by “spiritism” in South Africa.
He rather derogatorily calls these “animistic bislieend argues that they are not just part
of culture but are basically religious in naturbe$e beliefs are seen in mainline Christian

churches, as well as in government events and atced#&cles, observes Froise (2005:19).

4.2.2 Popularity of African Traditional Religion

African Traditional Religion, as seen above, hasvjgled African theologians with a
skeleton for African theology (Muzorewa 1989:9)islseen as the major source of African
theology (Martey 1993:72). African theologians hareleavoured to reverse the evils of
the past by not only celebrating African Traditibieligion but also putting it on the
academic platform. As early as 1949 Parrinder (®4%nhade an observation that a
growing number of African writers are making vallelwontributions in the area of
African Traditional Religion. This was a field thawas inundated by Western

anthropologists and missionaries.

It is to these African theologians that we owe th@umes of literature on African
Traditional Religion, since African Traditional Rgbn is a pre-literate religion, marked
by little literature from its adherents. Mndende®@@:18), writing both as an African
traditional diviner as well as a theologian of natees not spare the African theologians in
a scathing attack. She argues that both the Westgssionaries and anthropologists,
together with “African dualists”, have monopolistee discourse on African Traditional

Religion.

African dualists, according to Mndende (2006:8¢ born-again Christians who double up
as part-time adherents of African Traditional Rielng It is this observed dualism that
proves the tenacity and resilience of African Ttiadial Religion. Some of these writers
have argued in academic circles for the incorpomatof African ancestorhood in

Christianity. These scholars are not only polemizalseek to express Christianity through

African categories such as ancestorhood. One sttlseeMachoko (2010:55), writing from
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a Zimbabwean perspective, who argues that Chritndt come to destroy the Shona

culture together with its ancestors but ratheutfil fthe Shona vessels.

There is an element in the African worldview thefluses to succumb to any pressure that
seeks to reduce it and views it as irrelevant. Mgiand appreciating this uniqueness in
African worldview, Martey (1993:72) makes the folimg observation:

The vitality and dynamism of African Traditionallig®n in contemporary
African societies, despite an accelerated moventeward Islam and
Christianity, is demonstrated by the fact thatutglerlying worldview and
philosophy have never been part of the decline.

This is proof that despite the phenomenal growtlhath Christianity and Islam through

conversion, the African worldview has remained unvested.

Gehman (1989:19) argues for the importance of stgdifrican Traditional Religion and
lists several points, two of which deserve attemtible notes that Africans who have
converted to Christianity continue to view Chrisityg in an African perspective.
Secondly, the majority of these Christians resmifrican Traditional Religion in times of
crises. This shows that while the adherents ofcafriTraditional Religion may be seen to
be few in number in most countries, their worldvieas not declined in the mind and soul
of the African. African Traditional Religion is fonger the domain of the Africans; nor is

it confined to the African continent.

Magesa (1997:26) points out that African religidrosld not be viewed as a tribal or
ethnic religion; it is a world religion. This vieilmvaded the theological platform as early as
the 1940s from authors such as Geoffrey Parrindenvas one of the leading proponents
in teaching the value of “systematic study andhef proper place of ancestral religion in
the context of the world’s religions” (Parrinder4Bvii). He spent about twenty years in
different parts of Africa. The bodWest African Religiomwas first published in 1949 while
the comparative studies were completed in 1946s Wais during the time when the West
saw nothing of value on African Traditional Religi@and used all kinds of derogatory

terms to explain and define it.
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Lugira (2004:129) notes that “priests of Africaigi®n appear to be in demand for their
spiritual services”. Professor Abimbola, who isreegt of the African religion, is quoted to
have made the following statement on July 11, 20Q@&ir religion today is a world
religion embraced by over 100 million people inr28ions.” There is a strong belief that
seeks to indicate that indeed African Traditiona@ligton will indeed heal the broken
world, as evidenced in Abimbola and Miller’'s bod will mend our broken world

This tenacity and resiliency is proof that Africdmaditional Religion in general and

ancestor cult in particular, continue to meet #lgious needs of the African people.

It is the view of this research that the contribatiof the so-called African dualists are
invaluable, as they afford us the rare opportumtyseeing how African Traditional
Religion and Christianity interface. The evaluatadrthis interface is therefore apropos. It
seeks to discover the value that each brings t@a&irChristianity. It is therefore not so
much the views of the adherents of African TradiéiloReligion or those writing from a
purely Western worldview that will be focused onmit bhose who have been exposed to
both worlds. All views on African Traditional Relan are valuable while not all can be

viewed as authentic and truthful.

4.3 African ontology

It has been shown that despite the apparent grofvislam and Christianity, the African
worldview which is expressed in African religiomshremained intact and is not declining
(Martey 1993:72). What is it in the African worléw that seems to be the bedrock of
Africans even when they have migrated to othegiats?

4.3.1 Core African beliefs

Awolalu (1991:123), lists what he considers to e $ix fundamental beliefs of Africans

as follows:

1. This world was brought into being by the Sourcalbbeings as the
Supreme Being.
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2. The Supreme Being brought into being a number \dhities and
spirits to act as His functionaries in the orderhaintenance of the
world.

3. Death does not write ‘the end’ to human life bueng the gate to
the hereafter — hence prominence is given to thieefben the
continuation of life after death.

4. Divinities and spirits together with the ancestsgirits are in the
supersensible world but are interested in what goesn the world
of man.

5. There are mysterious powers or forces in the ward that their
presence makes man live in fear.

6. If men and women are to enjoy peace, they woudddocording to

the laid-down directives of the Supreme Being arsdagents.

All religions have basic beliefs that are fundanak@ind integral to their system. These
beliefs distinguish one religion from the other.e$h beliefs are also pillars to the
worldview espoused by each religion. Metuh (198y:#léfines African religion as
“Institutionalized patterns of beliefs and worshomacticed by various African societies
from time immemorial in response to the ‘Superraturas manifested in their

environment”. What are the core beliefs of an Adriavorldview?

Turaki (2006:78) observes that there are four fatiodal religious beliefs in the
traditional religions. He lists these as:

Belief in impersonal (mystical powers)
Belief in spirit beings

Belief in divinities/gods

Belief in Supreme Being

PwonNE

The implication and the content of each beliefamalysed later. The above categorisation

may be informative, but are these beliefs to bedoin all traditional religions?

Parrinder (1949:12) observes a similar fourfoldssification of beliefs in many West
African languages. He lists these as follows:

A Supreme God or creator

The chief divinities

Cult of human but divinized ancestors of the cla
The charms and amulets

PowbdPE
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4.3.2 Hierarchical structure of African Traditional Relig ion

The apparent hierarchical structure in Africangielins is clearly visible but in reality this
may not always be the case. Mbiti (1969:77), inr§ping the hierarchical consideration”,
sees divinities as occupying a higher status thandf spirits. The spirits in turn are above
the status of man. The living-dead are seen asldsest to man (1969:82). God as the
originator and sustainer of all things occupieshighest level (1969:14). The elements of
the African worldview, according to Mbiti can thdre summarised as follows: God,
Spiritual beings (divinities, spirits, living-deadhan, plants and natural phenomena. While
man occupies a lower status compared to the sglitikeings, he is viewed as the centre of
the African worldview (Mbiti 1969:21).

Metuh (1987:61-63) observes that all beings knowrfrican religions belong either to
the visible world or invisible world. The former ke world of people and all that can be
seen and the latter is the world of spirits whbezitdwell in the sky or inside the ground.
However, Metuh highlights the fact that there isdichotomy between the world of spirits
and that of human beings. These two worlds oveatap affect each other. He notes that
men can influence the deities and the deities camiene in human affairs for good or for
bad.

Machoko (2010:35) writing from the perspective lodé Shona people in Zimbabwe, which
is part of the Bantu-speaking people, observes raetfold structure in the Shona
worldview. He reflects the Shona worldview as beipgeumatocentric, ancestorcentric,
and theocentric”. He maintains that ancestorsteeentre of this worldview (2010:35).

The three-fold classification is also supported ahderved by Mndende (2006:112). She

notes the following ontology:

1. Creator
2. Ancestors

3. Communal life and ritual performances
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This appears to be a very highly simplified versodma rather complex African worldview.

The structure is not only simple but seems to beoideof any tension between the
different levels. However, Mtuze (2003:7) sees rssitan between these levels when he
writes, “Every African person’s life is affectedy one way or the other, by the tension
between God, the benevolent presences (Ancestocs)ralevolent spirits.” The level

between man and God is not pictured as peacefiilaggpears in Mndende’s observation.
There are both malevolent as well as benevolenttspvho may not share the same

agenda. The tripartite structure can be presersdollaws:

1. God
2. Benevolent presences and malevolent spirits
3. Human beings

It is this reality that shapes African spiritualiihe communal and ritual life of the African

is spent trying to access the benevolent spirilsadso to avoid the malevolent spirits.

The African beliefs can also be structured spatidllhere are three distinct spheres of
existence, each with its attendant beings. There&ven, between earth and heaven and
earth. According to Lugira (2004:46), the SuprenenB who is God, reigns in heaven.
The space between heaven and earth and betweean@ddimanity is known as the spirit
world or spiritual universe, which is the abodespirits, the superhuman beings. These
beings are ranked hierarchically and their poteiscdetermined by their nearness and
closeness to the Supreme Being (2010:46). Therblgraamong the spiritual beings can
be presented as follows: God; associates of Gasdiegods); intermediaries; guardians
and ancestors. “The intermediaries act betweemities and humans, while the guardians
and ancestors are seen as protectors and advémabesnans” (2010:48).

The three-tiered view of space is, however, pictuldferently by Fuller (1994:7) who

instead of the space between heaven and earthksspéahe space under the earth.
According to Fuller this is the spiritual world wieethe Middle Powers reside. They are
called “Middle” because they are in the middle begw God and people (1994:11) and not
necessarily between earth and heaven. He also kBesgles beings, some impersonal

spiritual power in this middle realm which can bampulated by African specialists.
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In Fuller's structure there is room for animalsem®& of which are sacred and treated as
gods (1994:12). There is also room for inanimategs such as rocks, rivers and plants.
There are spirits that are “associated with ropkants, trees and caves”. Some plants are

considered to be spiritually powerful (1994:12).

It is clear, therefore, that a more comprehensnatiaclusive African worldview consists

of the Supreme Being, divinities, spirit forcescastors, and magical forces. Bearing in
mind that the spirits are not all friendly towartisman beings, African religion seeks to
maintain a proper balance among the spiritual ®theough its religious functionaries and
experts. There is significance attached to theahsry; each level has inherent authority

and power.

4.3.3 Ancestors or the living-dead

It has become apparent that the dead in Africaridv@w are not regarded as dead, but
alive, albeit in a different form. These are albug dead, and this is the rationale employed
by Mbiti (1969:84) in choosing the term living-deader ancestors or ancestral spirits. He
argues that the term ancestral spirits or ancest@smisleading since they imply only
spirits who were once the ancestors of the lividg.further argues that there are spirits of
the living-dead who are not in any way ‘ancestofllbiti 1969:83). He therefore
concludes that the terms ‘ancestral spirits’ amtéstors’ must be abolished and replaced
with spirits or living-dead (1969:84).

The above argument is picked up by Froise in hipubfished dissertation when he
observes that the term ‘living-dead’ has been agtbpiimost generally by scholars and
representatives of African Traditional Religion (B027). This observation is true, the
term living-dead has been generally adopted asntbee precise one in defining the

ancestors.

However, a closer look at Mbiti's argument revealsme basic contradiction and
obfuscation that leads to some confusion as totwba@ncestors are. While it is true that to
refer to spirits or ancestral spirits as ‘ancestsrsiisleading, however, Mbiti’'s confusion

of these terms does not help solve the problem.uMégi987:147) is correct in his
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observation that the term living-dead is a usefi@ o African Traditional Religion but it
should not substitute ‘ancestors’. He further asgthlet the ‘living dead’ is the genuine
term for all the departed but not all the depagexlancestors (1987:147). Ephirim-Donkor
(1997:129) concurs with Metuh when he also obsetlvasancestors are a distinct group
of eternal saints apart from other spiritual peadities. These spiritual personalities are
also endowed with immortality but they are not atoes.

The term ‘living dead’ may be applied to all thentan spirits but not all these are
benevolent spirits, some qualify as malevolent. Htier are regarded as evil spirits who
never received proper funeral rites. These may dgarded as ‘living-dead’ but not

ancestors. Ancestors are the living-dead but naballiving dead are ancestors. Ancestors
are what Mtuze (2003) calls the ‘benevolent presgncThis separates them from the

malevolent spirits or presences.

The term living-dead is also an imposition to maigcan groups that have a high regard
for ancestors. Among the Nguni, generally, ancestoe known asmadloziin Zulu,
izinyanya, badimadn Sesotho, etc., and these terms exclude any Iireg-dead or spirits
who do not qualify as benevolent presences. Asiit lse seen, the ancestors are hardly
referred to as ‘spirits’, even though their pladeabode is known as the world of the
spirits, kwelemimoyain Xhosa.

The living dead and spirits can be regarded a®thelogical description of the ancestors
focusing on who and what they are. They are thetspvho are living though dead. The

term ‘benevolent presences’ indicates their rol®mgnthe people. The term ‘ancestor’ is
therefore a fitting term for the spirits of the deged which are living, though dead, and are

seen as benevolent presences by the adherentscdrAfeligion.

4.3.4 Centrality of ancestors in African Traditional Religion

It has been observed and pointed out that Africemmlogy is not uniform throughout the
continent. Most cultures in West Africa includeidities or nature gods in their ontology.

This is not very prominent in East, Central andtkern Africa, where ancestors take the

109



centre stage. Metuh (1987:73) alludes to the faat belief in ancestors remains a main

feature in Bantu religions.

The point to note here is that while ancestors natybe the main feature in some groups,
it does not mean that there is no space allottesutd beliefs in their religion. Fuller

(1997) confidently reports that there are one op ttkibes in Africa that do not

communicate with the living dead or the departeckators and that these tribes deal only
with divinities. He adds though that this is notrooon and is extremely rare. While one
would not like to commit to the number of tribesexm such an observation is true, the
point that is made here is that there are few d$rilvhere ancestor belief does not feature.
The argument is also not on the degree or its siemut just its presence in the basic

ontology.

Fuller (1997) observes, and correctly so, that ngostps in Africa have divinities and
ancestors as part of their worldview. There is aligious or spiritual competition for
loyalty between these two entities, where the bealiglivinities is stronger, most functions

are attributed to them and where ancestors aregardhe same happens.

4.3.5 Anthropocentricity of African Traditional Religion

To understand the role of ancestors one needspi@@pte the importance and centrality
of man in African religion. It can be said that is&n religion centres and revolves around

man and benefits man (Gehman 1989:50).

This hierarchical depiction of the African worldwecan be diagrammed as follows:
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God

Ancestors Nature gods

Maaical Power

Figure 1 Hierarchical depiction of the African worldview

God as the greatest power exist at the apex giytraemid;
on the two sides of the pyramid are ancestors ahda gods;

at the base are magical powers;

P w0 Dbdp PR

the centre of the pyramid is occupied by man whaulgect to influences from every

side of the pyramid.

According to Parrinder, this does not only show tleatrality of man but also how he

relates to the other beings around him. He notaes rtfan is subject to influences from

every side. It is not clear by observing the diagteow man relates to other beings in the
pyramid, whether the influences are direct or iaclir The hierarchical delineation is also
not very clear; the ancestor and the nature godside occupy the same level but on
either side of man. Does this depict equality agdidgistance between man? In other
words, it is not clear which one is closer to mawl avhich one is closer to God. Other
questions have to deal with the relationship betwé&eod and man. Does God relate

directly to man and at the same intensity as aocesid nature gods do?

This all goes to show that the hierarchical elemgntot as clear as one would have it.
While man is clearly in the centre and God at fexalines of authority are not very clear.

Another limitation of the diagram or depiction &t it presents Western African ontology
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of African religion. In areas and cultures wheréuna gods are not part of their ontology,

the pyramid becomes shapeless and loses its cehess.

It should be noted that this does not mean thathilkeearchical depiction in African

ontology is wanting. The challenge is in showing tlentrality of man and yet maintaining
the basic traditional ontological hierarchy. Botlbil (1969:82) and Parrinder (1949:12)
have aptly argued for a clear hierarchical strectdihe divinities occupy a higher status
than the ancestors and are closer to God. Anceatersloser to man and the influence

stronger.

It is well noted and argued by most African thewdog that the African worldview is
indeed anthropocentric (Metuh 1987:80; Mbiti 19®9:9Mbiti captures the relationship

between God and man and the spirits aptly wherah& s

African ontology is basically anthropocentric: menat the very center of
existence, and African people see everything elsisirelation to this
central position of man. God is the explanationnsén’s origin and
sustenance; It is as if God exists for the sakeanah. The spirits are
ontologically in the mode between God and man.

The observation that God and all the other spiribgings exist for the benefit of man is
true in most cultures that are part of Africangin. In the Bantu perspective of African
Traditional Religion, divinities or nature gods dot play a major role and are indeed
absent in many cultures. Man is always in the pres®f ancestors. The Bantu worldview
as observed by Mndende (2006:112) comprises dbtlmaving:

1. God the Supreme
2. Ancestors

3. Communal life and ritual practices.

It should be noted that man participates in theroamal life and ritual practices. These are
designed for his benefit and for his own welfateshiould also be noted that it is as human
beings who have died that ancestors in turn seese ithus, ancestors are intrinsically and
essentially human. One can almost venture to fatieatl that God did was to create man
and allowed him to live in a communal life. The estors who are the creation of man
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would continue the process of sustenance and weigbof man. This fact is emphasised
by Amanze (2002:64), without of course diminishitige role of ancestors, when he

adumbrates; “ ...it is the people who select thenivilead into the rank of ancestors.”

In view of the foregoing observation, the best vedydepicting man’s centrality in the

African worldview could be to use a concentric deg, as follows:

Man

ancestors

God

Figure 2 Man’s centrality in the African worldview

One more circle can be added to fit in with the WesAfrican basic ontology. Each circle
is influenced and affected by the antecedent ciGled embraces all the known spiritual
entities and existential levels. The diagram does anly depict the influences that

surround man but also the proximity of such inflces

The relevancy accorded to each spiritual beingterthined by the service expected from
it and more than anything its proximity to man. Thgamidal hierarchical structure that
depicts man as occupying the centre of the pyramagl not be telling a full story of the

degree of relevance afforded to each spiritualtyenim Bantu religion, ancestors are the
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closest to man and man lives such that he too reagrbe an ancestor. Man is the main

focus of African worldview.

4.3.6 The individual and the community

The above description of man as the centre in thieak religion and worldview may be
misconstrued as a form of African individualism.eTteference to man is not to him as an
individual but as part of the community. This islmagtested by Oosthuizen (2000:278)

when he says:

The ontology of classical Africa is basically ardgphocentric. The person is
the center of existence not as an individual, mufamily, as community.
To be blessed implies having children and food, tange healthy, but this
is the case only if the whole community shares (2000:41)

The African religion and culture differs remarkabfgr instance when compared to the
Western culture. It is generally observed and aeckpy any keen observer that Africa
stresses communality while Western cultures empblasihe individual (Van der Walt,

1997:28). In African religion the community is &etcentre and not the individuals. Mbiti

(1969:106) captures this concept succinctly wheadserts:

Only in terms of other people does the individusddme conscious of his
own being, his own duties, his privileges and resfulities towards
himself and other people. When he suffers he dotesuffer alone but with
the corporate group; when he rejoices, he rejoines alone but with the
kinsmen, his neighbours and his relatives whetleaddr living. When he
gets married he is not alone, neither does the lagteng to him alone.

The above observation by Mbiti is captured in mAfycan anthropological studies by the
phrase — “I am because we are.” An African belietreg he shares in the community
therefore he exists (Van der Walt 1997:29). Obd@wmafrom other cultures suggests
something different — “We are because | am”. H&® ¢community exists because it is
constituted by the individuals (Van der Walt 19%j:2

The basic unit of the community is not the indivatllbout the family that constitutes it
(Mndende 2006:116). It should be noted here thatilyain the African context is not
limited or defined by the parents and their chitdr&amily includes the departed ones
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(Mbiti 1969:104). Those who have died still haveay in the affairs of the family and are
afforded the space to do that. The family alsoudek the unborn ones and marriage being
the legitimate way of bringing the unborn into lgirEveryone in African religion
“belongs to a family, immediate, extended, clan &ifgk, ancestors and unborn” (Gehman
1989:52).

The size of the family can be seen during the perémce of religious rites. Such rites are
never performed by the parents and the childreneaks it would be in the West. The
household is the basic unit of the family and ngameeligious rituals are performed at this

level.

Families are hierarchically structured. The rolal atatus of the individual within the
family is determined by age, gender and seniofiMyirGberger 2007:23). The greatest
punishment and indeed curse in the African conigxtot death but exclusion from the
family and by implication from the community. Onarficipates in the community as a
member belonging to a particular family. Among Xieosa-speaking people a person can
be excluded from the family. This is a rare evéuait is occasioned by one’s behaviour in

flaunting and disregarding cultural duties and exgiton.

This excommunication exercise is usually accomphig a ritual where an animal is
slaughtered and an announcement made both toekergrmembers of the family and the
departed. This is worse than death and confinesraoe life of oblivion and a vagabond

with no social or religious ties.

4.3.7 African anthropology

It is generally believed in African anthropologyathman is more than the physical
appearance. There is a spiritual part that consinadive even after the physical part has
died (Gehman 1989:5). Human beings are not onlyemagu of flesh but also spirit and

soul; the body is susceptible to death and dyingtbe spirit or soul does not perish
(Mndende 2006:114). According to Lugira (2004:49hen a person dies, his or her soul

separates from the body and changes from beingldsbeing a spirit.
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Being a spirit is higher status to that of therlyj the human attains a state of superhuman
and enters a state of immortality when he dies iflaug2004:49). When people die
physically, spirits are what remain. This is thénoate state and destiny of man (Mbiti
1969:77,78). The belief then is that as much as maa mortal being, he has within
himself a part which is immortal. Without this umstanding there would be no space for

the belief in the ontological existence of ancestor

4.3.8 The state of the dead

The concept of ancestorhood in Africa is more esttenand assumes a profound religious
meaning than the dictionary definition (Amanze 26@2. In African religion, ancestors

are more than just lineal descent or progenitows faimily or one’s forebears.

Mbiti (1969:25) refers to the African ancestorstlas living dead. He reflects the current

understanding of what it means to be an ancestenwk writes:

The living dead is a person who is physically deatalive in the memory
of those who knew him in this life as well as beilnge in the world of the
spirits... So long as the living-dead is thus remewthene is in the state of
personal immortality. While the departed is remeratdy name, he is not
really dead.

Ancestors as observed from above belong to thedwadrkpirits and are alive. What sets
them apart from other spirits is not in themselbesin the memory of their descendants.
There are other spirits who exist who may have lieermprogenitors of their descendants
but who have passed out of memory of the living gota 2003:53). Ancestors do not
want to be forgotten and the living would do weidk to forget them, for the reasons stated

below:

If the living-dead are suddenly forgotten, this me#hat they are cast out
of the Sasa period, and are in effect excommurdcatteeir personal
immortality is destroyed and they are turned intstate of non-existence.
This is the worst possible punishment for anyoie departed resent it,
and the living do all they can to avoid it, becaitss feared that it would
bring illness and misfortunes to those who for¢eirt departed relatives.
(Mbiti 1969:26).
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It is in the best interest of the living to rememb®e dead for their lives and well-being
depends on the continued existence and favour themancestors. It is equally important

for ancestors to be remembered by the living feirtbwn existence depends on it.

The question around the abode of the ancestorsnermpen and there is no unanimity on
it. Lugira (2004:46), as observed earlier, seemtbecupying the space between earth and
heaven, while Fuller (1994:7) has them residingaugcbund. Among the Xhosa-speaking,
ancestors are also referredafmphantsimeaning ‘those who reside under the earth’. The
observation by Kiernan (1995:20) is apt that nosemsus exists on where ancestors reside,
but what is commonly accepted is that they areconstant attachment to the living space
of their progeny.”

4.3.9 How does one become an ancestor?

Ancestorhood is not just life after death but orfgemevolent relationship with the living

after his death. Life after death is accorded tergwne due to the nature of man but
ancestral status is a privilege granted to onlygéhewho qualify. The point to be noted is
that this status of ancestorhood is “conferred g living and it depends on their

continued willingness to honor it” (Kiernan 1995128y continued willingness is meant

the intentional maintaining of the departed in themory of the living. The living dead

cannot act on behalf of their descendants withouexplicit mandate to do so (Mtuze
2003:49). The transition from life in this world tde in the world of the spirits has

therefore to be negotiated and legitimised thropgiHormance of a ritual organised and
enacted by the living (Kiernan 1995:21).

This conferment is not done arbitrary by the living is determined by several factors that
the dead, when they were alive, applied to the akaohg their time. Metuh (1987:147)
gives a very comprehensive shopping list that ithed look at as they determine whether
one should be an ancestor, and this includes ad @ffspring, good moral life, funeral

rites, a good death excluding epilepsy, leprosyleath by accident.

Commenting on the very list Magesa (2004:53) angdliit making it clear who would
qualify and who would not. He lists the followingitegories as those who would not
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qualify: Spirits of children, those without propaeitiation, those without children of their
own or did not receive a proper burial. From tiss dne sees that the death of a child is a
catastrophic loss that leads to a dead end. Onebmayd and lead a good life but if one
has no children, the envisaged status of ancesidri®denied him. Kiernan (1995:20)
adds to the list of childlessness and minors, woar@hnoting that the last category does
not frequently become ancestors as do men. Thiparsicularly true in patriarchal

societies.

It is not just death but how one dies that deteemiwhere proper funeral rites will be
performed for the deceased. Those who die “unhagayh by hanging, drowning, being
struck by lightning, or in pregnancy” (Kiernan 19857) do not qualify for funeral rites.

Among the Xhosa-speaking a body of a person wheidiehe manner mentioned above is
taken straight to the grave and is not brought héonduneral rites. In some culture a

person struck by lightning is buried on the sanu spth no funeral rites.

Among theamaXhosain South Africa, a place where there was a terrédotcident that
claimed the lives of people often becomes a haupl@ck. The person who died there is
reported to be seen at night exactly at the plakerevthe accident took place and his
appearance is blamed as the cause of the accitianht®llow in the same place. The spirit
of a person who dies in an accident or accidentalys murdered becomes a malevolent
spirit that haunts the living. Any ritual that isgiormed in such cases is to ensure that the
“spirit of the deceased does not ‘hover around’htsm the community in any way”
(Magesa 2003:83).

Magesa (2003:82) narrates a ritual that is donengmihe Luo of Kenya when an
unmarried person dies, compared to the one whonddesed. He observes that a “married
man is accorded an honor at burial such as beirgusd with oil, but an unmarried man
was covered with ash, symbolizing shame.” One efrdasons for this attitude is that it is
the male heir that confers ancestorhood on thenpéiggernan 1995:21). To die without an
heir is to die without a legitimate person who dfies to confer ancestorhood. Infertility

does not only adversely affect the dying, the deeal affected as well. Fertility is of
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greatest interest to the living-dead, they neecetetants who will remember them to

perpetuate their immortality (Kiernan 1995:21).

There is also an expectation that those who be@mestors had amassed wealth during
their life time (Magesa 1997:56). Wealth is seeraasgn of favour from ancestors. It is

such a person who, when becoming an ancestornsareithe same for his descendants.

Kiernan (1995:20) argues that one’s influence aaraestor is merely an extension of the
role he played while alive. He notes also that“tlkégious remembrance of ancestors is a
way of extending authoritative roles beyond thevgtaA person who never had authority
while living cannot hope to have in the world ofrgp. The living, who came for advice
and guidance during the time when the dead weve,aliould normally continue to do so
even when he is dead. In patriarchal societies evisarmen occupy lesser positions of

authority becoming ancestors is highly unlikelycampared to matriarchal societies.

The living-dead or spirits who lived bad lives done to do so in the world of spirits and
as such these cannot be ancestors (Magesa 199THe#8e would include people who
practiced witchcraft and sorcery. Those who weikdewring their life time and those who

die a bad death, like accident, suicide, etc. skia@esame fate in the hereafter. Metuh
(1987:147) refers to these as “ghosts of maligfances”.

The striking question here is why would those whacpce witchcraft and sorcery suffer
the same fate as those who died childless or dieddadeath? This fate is that of facing
death without a future. This is dealt with in thexction about at the role and function of

ancestors. (4.4)

The conclusion that can be drawn from the foregabgervation is that not all the dead
become ancestors. The living do not confer on thase die the status of ancestorhood,
except as they meet the aforementioned qualifinadind qualities. These can be summed
up as follows: old age, which represents senia@uitgt authority; offspring, having children

and especially male in patriarchal societies; adgooral life, and proper funeral rites.
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The mortuary rites are performed by the living fioe dead and it is in such that one can
determine whether the one buried will become arestoc or not. Those who die as
children, or childless and those who do not leaddgmoral lives do not merit the proper
funeral rites. Parrinder (1949:126) notes that “ynanman sacrifices of olden times took

place in connection with funeral and memorial riggpecially for rulers and kings.”

The funeral rites, according to Mtuze (2003:50)e“@0 ensure his mandate to act on
behalf of his family as a properly appointed amhbedes-plenipotentiary.” This
reemphasises the point stressed earlier thattiiediving that approve who will be the
ancestor. This approval is signified by the properformance of funeral rites. A person
who dies far from home without the knowledge ofsthavho have the power to confer
ancestorhood, remains in limbo (Kiernan 1995:13&kording to Kiernan, such a person
becomes a rogue spirit, capricious and indiscriteigaharmful. This will continue until
the proper funeral rites are performed. In shod simply, an ancestor is one who has had
proper funeral rites, of course there are qualthes leads to one meriting those rites.

4.3.10 The mystical powers in African worldview

African religion is not a flight into the mythicatorld of abstraction and theories. It is an
experiential religion, where mystical powers aré only felt, but are seen as part of the
daily life of the African (NuUrnberger 2007:30). Tdrican people who have grown up in
a traditional and rural environment have ampleiastoabout the mystical power. This
power is often “experienced and at times manifgesédf in the form of magic, divination,
witchcraft and mysterious phenomena that seem fp elen the immediate scientific
explanation” (Mbiti 1969:189).

The African world hides more than it reveals to thenan eye. That which is causally
related to, is visible in more ways than one. Witelft for most African people is part of
the mystical powers that defy rational explanatitiris part of the religious forces that
surround him (Lugira, 2004:97). The mystical povwoan be experienced as positive,
neutral or negative and therefore evil (Mbiti 196M). On the positive side, the power is

harnessed and used for “protective, productive @melventative purpose” (Mbiti
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1969:190). On the negative side it is believedaose misfortune and is often ascribed as
the cause of death (Mbiti 1969:190).

The explanation usually given for the misfortunel aeath involves ancestors as well as
witches and sorcerers. Ancestors are seen as “attmonvhile the rest are seen as
vindictive and evil” (Kiernan 1995:23). The mystig@wer does not originate from human
beings whether evil or good; it ultimately is fradod (Mbiti 1969:19). It may reside or be
channelled through human beings via spiritual beifdnis power is ultimately from God,
but in practice it is inherent in, or comes fromtbrough physical objects and spiritual

beings.

African religion is to some degree preoccupied watrerting the evil effects of this
mystical power through faithful performance of atand other forms of protection. It also
seeks to have access to these powers through apemtare in tune with the spiritual

world, especially the ancestors.

A true reflection on what it means to be an Africeannot be attained without a full
understanding of the belief in ancestors. Refertinthe existence of spirits in anyone who
seeks or attempts to deny the existence of ansestyues Olowola (1993:30), is to deny
the existence of African religion. One can extemd argument by suggesting that to deny
the existence of ancestors is to deny the existeficAfrican spirituality and indeed

African identity and personality.

4.3.11 God the Supreme Being

There is general consensus among all African schalad anthropologists that all African
cultures and religions believe in a Supreme Beingeity. Do Africans believe in one God
the Supreme or in many gods? This question carmaivbided despite the general belief
in a Supreme Being. Lugira (2004:36) argues thaffmmcan religion monotheism and
polytheism exist side by side. The Africans embraégerarchical monotheism. This is the
type where God as the Supreme Being as its heashréiag to Lugira, God “rules over a

vast number of divinities who are considered taabgociates of God.” Africans pray and
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sacrifice to many lesser gods, but God is regaedethe Supreme Being who created life
(Lugira 2004:41).

The Supreme Being is vaguer among Bantu peopleufME287:73) and the reason for this
is explored in the section dealing with worship4(3). Mbiti (1969:33) notes that God “in
spatial terms is conceived to be transcendent amdlidg in the sky beyond the reach of
men.” There are observable myths around the existamd being of God in African
religion. He also appears to be associated witlhirabiobjects and phenomena (Mbiti
1969:34). Mtuze (2003:8) refers to this associaisnbeing panentheistic as opposed to
pantheistic. It is God’s manifestation in such ckgethat is the source of wonder and not

the ontological essence of the object.

4.3.12 Divinities or nature gods

It has already been shown that African ontologiethe Western African region mostly
include divinities or nature gods. While the foafsthe research is more on the regions

where ancestors feature the most, a cursory tredtomethe divinities will be sufficient.

It appears that divinities never existed as humaings; they are viewed as part of the
created universe and are below God but above amse@iernan 1995:124). They are
created by God to perform specific roles (Uka 1291). Some of the cultures in the West
are known for their pantheon of gods which shamgriking resemblance to areas like
Egypt (Kiernan 1995:129). They all believe in oriereal Creator along with a host of

other gods.

While it is may be true that in some tribes in WA#&ica the term ‘gods’ is a collective
name for the cult of ancestors (Fuller 1997:29¢re¢hare tribes that have distinctive
divinities that are separate from ancestors (FU&37:29). The Yoruba and Akan in the
southern part of Nigeria each have different vieawsard divinities (Fuller 1997:30). In
the Yoruba tradition divinities are more importdlnan ancestors while for the Akan the

ancestors are revered more than the gods.
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4.3.13 Conclusion

Ancestors are an integral part of the African Tiiadal Religion. Among all the spiritual
entities that are known to exist in African ontolpgncestors are the most popular and the
closest to Africans. Ancestors do not exist fomtkelves — they exist for man. It is in this
sense that African Traditional Religion is regaragedintrinsically anthropocentric. Any
attempt to render the ancestors non-existent whaad to the annihilation of the entire
religious system. It is their perceived and ackremlgked existence that Africans come to

expect benevolent involvement in their lives.

4.4 Role of African ancestors in African Traditional Rdigion

It has already been indicated that African religisran experiential religion. Africans ‘do
not walk by faith, but by sight’. It is what thepVve seen and experienced that form part of
their stories. It owes its existence, not in theréiture, but in the hearts of its adherents.
Magesa (2004:47), writing from the Eastern Africparspective, argues that without
understanding the role played by ancestors in thieak mind, it is impossible to grasp
the true meaning of the religious foundations ofAfmcan. It has played a significant role
and continues to have an impact in the lives ofAfiEans.

4.4.1 Role of ancestors in stages of human development

The statement: “Africans are notoriously religiowss attributed to Mbiti, sums up the
essence of African spirituality. This notion martee different developmental stages
culminating in death and life after death. Amar2@0@:15), makes a relevant observation,

which speaks to the omnipresence of religion inAfrecan life, when he says:

There is a general agreement today among many acholWwho have
examined the African societies closely, that Africaligion exists in a
diffused form with its beliefs, rituals, theologyyd organisation intimately
merged with secular institutions. In other wordgligion in Africa
permeates every aspect of the life of the individad the community.

It is worth nothing to observe the rich religiousrviour that underpins the key

developmental stages of man. The ritual life whigtpart of the religious world of the
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African begins before conception and continues ugho birth and growth until the

individual becomes an ancestor (Amanze 2002 133).

4.4.1.1 Birth and growth

Birth is marked with great celebration and is sasra profound religious event. The joy
and the social acceptance of the parents larggdgrdkon whether they have children or
not. The importance of the child is not limited ttee continuation of the physical and
biological line of life but in some cultures it thought to be the re-incarnation of the
departed (Mbiti 1969:117). There is therefore acted link between the life of the new
born and the past generation which cannot be bfgk&shman 1989:52). It is through the
birth and extension of life that parents are asbwfetheir state of personal immortality
(Mbiti 1969:117).

Conception is viewed as a result of blessings artewolence of God and the ancestors.
God, man and ancestors all have their assignedinduhe process of delivering a child to
this life. The parents’ responsibility is to copiglaand give birth; God intercedes to create
the life that is to be; ancestors assist in protecthe child from malevolent powers of
destruction (Magesa 2003:83). It may also be arghatl God intercedes to create life
because of the favourable conditions created byp#rents in their relationship with the
ancestors. There are rituals that mark the birith tue naming of the child which vary

according to societies or cultural groups.

4.4.1.2 Puberty and initiation

The stage before one can be seen and recognisadl adult is very important in most
African cultures. Elaborate rituals and initiatioeremonies mark this stage. Those who are
not initiated and have not gone through pubergsrédre often regarded as non-members of
the tribe. These rituals mark one’s entrance anckance into the fellowship and
community of the tribe. In the Xhosa-speaking comityl a man who has not undergone

initiation in the form of circumcision is not reg®d as proper human being.

Circumcision is prominently and distinctly expected“transform the irresponsible and
intractable boy into a matured with dignity andfsekpect” (Mayer P quoted in Gitywa
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1976:203). The late president Nelson Mandela, Hinss&Xhosa, wrote the following, in
his autobiography: “I count my days as a man framdate of my circumcision.” (Quoted
in Robert BlockSunday TimegLondon), p. 18, 29 December 1996). The saying tha
inkwenkwe yinjameaning that a boy who has not been circumcisadigg, is well known

among the Xhosa-speaking community.

The newly initiated are informed and instructedtlogir responsibility as part of the whole
community. The instruction is not limited to thecsd responsibility but also pertains to
the ancestors. The vertical relationship between ara the ancestors is regarded as the
most important (Gitywa 1976:203). The newly ingidtis taught to honour and respect the
ancestors by adhering to the customs and carryuhghe rituals that he witnessed, to his
progeny (Gitywa 1976:207).

4.4.1.3 Marriage

One of the most important stages in the life ofAdincan is marriage. Marriage is not a
choice but an expectation that must be fulfilledaltcost. African religion allows no

bachelors or unmarried women, because children naeded for survival (Gehman
1989:54). It is through marriage that children bogn and develop to be fully matured
human beings, playing a vital role in the familydasommunity.

As already alluded, marriage is not just a sociatiiution which exists for the succession
of descendants for the continuation of a family aesnmunity. A point observed by
Gehman (1989:53), which sets African religion apiarthe fact that “Both the living and
the departed together with the not yet born meethatpoint of marriage.” There is
profound interest in marriage from those who arpadted and those who are alive.
Children, as noted above, are the result of magriagd as such they assure the living and

the dead of personal state of immortality.

Mbiti (1969:131) echoes the above sentiment wherptiats out that those “who die
without getting married and without having childrare completely cut off from human
society, they become disconnected and become tsi@ag lose all links with mankind.”

Childlessness is not viewed as a “personal tragpediya communal catastrophe” (Magesa,
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2003:84). Marriage in most African cultures is aatevent but is viewed as a process that
is only complete when a first child is born (Mbl#969:131). Sterility and barrenness on
the part of the wife is the single greatest cawsedivorce (Mbiti 1969:141). It is the
woman who is often blamed for not bearing childaed all is done to determine the cause
and at time witchcraft may not be excluded on e pf the wife.

If marriage is only complete at the birth of a dhithen failure to have a child is tacit
acknowledgement that the marriage is incompletd,has not taken place. It is clear that
marriage does not bring joy to the married couplly;at affects the whole family — indeed
the whole clan. The dead have vested interest otreation since their continued
immortality depends on them being remembered by ttlescendants. This point is

developed further and clearly when the significapicencestors is treated in 4.5 below.

4.4.1.4 Death

Preoccupation with death and the dead is a phenommidéat is clearly articulated in many
African rituals. Magesa (2013:81) shows the ceiyradf death in African spirituality

when he writes:

If there is anything in human existence that evakesnecessity of for

relationship between beings and the invisible wdfbd, the ancestors,

and the spirits), emphasizes its central role witthe human community
itself (the living and the yet-to-be-born), andtiights human dependence
on the land and the rest of creation (the matedgammunity), it is the

awareness and experience of death.

Magesa concludes the above remark by noting thi#iowi the discussion of the concept
and reality of death, discourse on African spilityacannot be complete (Magesa
2013:81).

No one looks forward to dying; living is still bettthan dying, even though the dead are
more powerful than the living, death brings disc¢@ehman 1989:50). Death, in most
cases, is viewed as having been caused by extemcals, which may include ancestors,
witches and sorcerers (Gehman 1989:50). It haadrbeen alluded to that the misfortune
from the ancestors serve as an admonition whilsethioom evil sources are seen as

vindictive and evil. Among the Xhosa-speaking peojpleath is conceived as not the end
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or annihilation. The following words are used aseapression of deatlusishiyile fie has
left us behind),usandulele(he has gone ahead of usi)godukile (he has gone home)
okwelokhokhdhe has joined the world of the ancestors). Mhii§9:157) is correct in his
observation that there is no expectation of angnfof judgment, reward or punishment in

the hereafter in African eschatology.

4.4.2 General role of ancestors

It has already been indicated that the term, ‘beles presences’ by Mtuze (2003), is an
apt description of the role played by ancestorAfircan religion. The operating principle
according to Magesa (1997:48) is that though deag tontinue to influence the life of
the tribe, more positive than negative. Among ladl spirits human and non-human, it is
the ancestors that are viewed as benevolent presém®antu religion. The following is a

brief look at the different roles that ancestomsyph African religion.

4.4.2.1 Protectors

The point made by Kiernan (1995:140) that the @hee of the ancestors is determined by
their usefulness, is worth noting. It also streseespoint made earlier that African religion
is deeply anthropocentric. It seeks to serve thera@st of man and to the degree that it
fulfils that, then it remains relevant to the saeméent. Ancestors are generally regarded as
the protectors of the society (Magesa 1997:48)yHmeld their descendants from witches
and other malevolent forces (Mbiti 1969:198). Mty2€03:49) lists several causes that
could lead to one seeking God’s protection throagbestors, such as famine, death, bad
luck, ill-health. They are also requested for hielpearing children and preserving them
since these are of interest both to the ancestatshee living (Kiernan 1995:141).

Elders of the clan do serve as guardians and cborssef the family and the clan. It is in
this regard that ancestors are to assume the ¢é\sgniority or eldership and must have
been acting in that position when they were aliMge ancestors are in full sense the eldest

of the senior elders and the clan come to themgdatance (Kiernan 1995:140).
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The living, therefore, would not hesitate to penidiuneral rites so as to have access to the
guidance they enjoyed from the now deceased. Téisexplains why children and youth
cannot be transferred to ancestorhood. They catmot death what they did not do when

they were alive.

The African world is full of potential enemies etkig) both in the spirit world and world of
man that have as their objective the destructiomah in all aspects of his existence.
While ancestors play a protective role they mayo,alsnder certain circumstances,
relinquish their role temporarily as a form of phment to those who disregard their
authority (Mbiti 1969:199). It is in this regardaththose who die a ‘bad death’ are denied
funeral rites, they are seen as the recipientseofvrath or ancestors.

4.4.2.2 Custodians of African tradition and ethics

Ancestors are viewed as the guardians of the faaffgirs, traditions and ethics (Mbiti
1969). They are also known to rebuke to those vdwont these traditions and warn of
impending disaster (Mbiti 1969). They are also seenvatchdogs of the moral behaviour

of the family, clan and society

It is as a community that Africans relate to angessand without ancestors there would be
no community (Oosthuizen 1989:40). The force tludti$the community together and that

creates a deep sense of community is found in &ateslief.

Every crisis that develops, either for the tribeirdividuals, is usually attributed to the
displeasure of the ancestors (Kiernan 1995:140)rdhis reluctance in accepting
innovation; it is tradition that people are turniealck to (Kiernan 1995:140). Ancestors
cannot be custodians of innovation they have nenbeart of. Ela (2000:22) sees the

ancestors as the embodiment of the teachings dnaaturadition of the family and tribe.

It is adherence to public and communal norms ofa$@nd descent relationships rather
than personal moral virtues that ancestors areeroad with (Metuh 1987:153). African
ethics are described as anthropocentric and egistiserve life, they are not “juridical and
legalistic but rather vitalistic” (Mulago 1955:129)t is the respect for parents and
hierarchical order that takes centre stage in Afriethics and what would then concern the
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ancestors. This becomes a serious concern for tangesince those who do not take
authority seriously may also not regard the anaksatrthority and thereby threatening the

ancestors’ personal immortality.

A point is made that wicked people may thrive urtierwatch of ancestors as long as the
supposed wickedness does not disturb the sociahtal(Mulago 1955:129). In African
religion it appears that incest is regarded as afnie most evil acts that usually merit
immediate punishment (Mtuze 2003:34). There areeported incidents of how ancestors

regard adultery or corruption in general.

It is unclear whether this would merit their wradh not. Ancestors are therefore not
approached for the sake of providing strength aodep to live virtuous life (Mtuze

2003:34). As custodians of African traditions artfies, ancestors continue what they
were doing as elders of the family when they wedineeaAs ancestors they are older than
the living elders and have been mandated througipeprfuneral rites to continue to

function as elders.

4.4.2.3 Intermediaries

In Bantu ontology, ancestors are positioned betwean and the Supreme Being. This
hierarchy is not only that of authority and powaet leflects the basic function and role of
ancestors. This strategic position allows themdioas intermediaries between the living
and the Deity (Mtuze 2003:25). They act as a Jitésd between the living and Deity

(Mtuze 2003:25). It is their perceived proximity ttee Deity that qualifies and empowers
them for this role. They are also perceived to hewieanced power and influence which

makes them effective intermediaries (Metuh 1987y152

The closeness to Deity has gained them the alditgpeak the language of Deity. Mbiti
(1969:82) notes that the ancestors have the aldigpeak the language of men and the
language of Deity. They are in this sense bilingughey have full access to
communication with the Supreme Being (1969:82). liag make their supplication and
wishes known to the ancestors who in turn conveystime t@amata being the name of

the Deity among Xhosa-speaking people (Mtuze 2®)3:4
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It would appear that the perceived existentialatise between man and the Supreme
Being necessitates intermediation. According to tM(1969:82) ancestors are often
approached for minor needs of life which are dakygencies which God should not be
worried about. Ancestors are also not just medsatdro only have power to refer to the
Supreme Being, they are also viewed as plenipateesi (Mtuze 2003:25). This gives
them power to transact business and not just & tefthe Supreme Being. The power and

status of ancestors is best appreciated when viewedation to worship or veneration.

4.4.3 Worship or veneration of ancestors

One of the issues raised by those who study Afriedigion is whether ancestors are
worshipped or venerated. But there is general umignion the centrality of worship and
its relation to ancestors, whether as recipientsmediators of such. The custodial,
supportive and protective role played by ances®jgst one part, the other part concerns
what ancestors require from their descendants.

It has been established that not only are thedivesponsible for conferring ancestorship
on their dead loved ones, but for one to contiraiaraancestor he still needs the continued
remembrance by his descendants. Magesa (2003:8éywvas that the living are not the
only ones that seek ancestral communion for theitbsing, this communion is for the
wellbeing of the ancestors as well. They want todmembered and kept informed of the
happenings in the family (Metuh 1987:53). This rerheance comes in the form of rituals

and sacrifices whose main beneficiaries are thesars.

4.4.3.1 Importance of ancestral rituals

Ancestors are judged to be actively involved inueimg that they are remembered and
honoured by their descendants. They are known gib thieir descendants by particular
snakes, possessions, through dreams and also mgiegpthem to calamities (Metuh

1987:53). The appearance of a snake, knowr\vigola among the Xhosa speaking tribes,

calls upon the Majola family to perform a ritualhonour of the ancestors.
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Ancestors continue as ancestors enjoying theiopatsmmortality as long as they needed
and deemed useful by their descendants. Ritudérican religion carry a very significant
role. Commenting on the importance of rituals, kadP004:62) says, “To Africans, belief
without ritual actions would take away much of tieligion’s power. Rites and rituals
punctuate all aspects of African religious life.”

Rituals are seen to be the heartbeat of worshiptl@ndnost common way of approaching
and communicating with the ancestors (Mbiti 196389 rnan (1990:23) makes a similar

observation when he notes that the “living commatgavith the dead by regular sacrifice
and invocation.” On a similar vein, Mtuze (2003:48%0 notes that the “ancestors are

approached through sacrifices and appropriate patqry addresses or prayer”.

Rituals are also used not only to ask blessingspaotéction but also to make ancestors
aware of the geographical locality of the descetsdav’ Timkulu (1977:21) argues that

the ancestors are neither omnipresent nor omniseieth as such may even get lost in
trying to locate the descendant. Relevant rituedstlaen performed to alert and inform the

ancestors of the whereabouts of the members dathidy.

4.4.3.2 Ancestors as recipients of sacrifices

If ancestors are accepted as acting as a go-betwetneen Deity and man, how are
sacrifices or rituals received by them. Do theyeree these on behalf of the Deity or do
they pass these to thereby acting as channels?ekssavthese questions are crucial since

it will further enlighten how ancestors are viewed\frican religion.

Mbiti (1969:58) observes that “sacrifices are comesi acts of worship.” The question is
— who are the recipients of these acts? Accorairigltiti, the recipients are believed to be
God, spirits and living-dead. He further argueg tha ultimate recipient is God; the other
two are regarded as intermediaries. God, accorthngim, is the ultimate recipient,

whether or not the “worshippers are aware of thabha” (1969:58). The same point is
raised by ldowu (1973:168) within the context aé tfioruba religion where he argues for

a modified monotheism instead of polytheism. FoitayMbiti’'s argument, he asserts that
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these divinities, since they are a creation of Czetye as intermediaries and whatever

worship they receive they do so in the name of God.

It is difficult to sustain this line of reasoninghen it comes to ancestors. As observed
earlier, ancestors are not a creation of God; thegend upon their descendants for
continued existence as ancestors. There is a syimbatationship between the two, such

that the ancestors take man’s worship and saaifiseacts of remembrance. The blessings

are an acknowledgement from the ancestor of thepaacce of the worship.

To those who argue for veneration rather than wprshe argument is that what is done in
these sacrifices is more than veneration (Froisg529). Froise further argues that the
“dictionary defines venerate as to pay respect welver sacrificing to the ancestors

suggests something stronger than merely payingcgsp

Mbiti (1969:59) does concede that households amdyagroups direct their sacrifices and
rituals to the living-dead. He adds that larger oamities do so directly to God alone or
through national and regional spirits. This sholat the living-dead can receive sacrifices

directly and personally.

Adding to the point above, Kiernan (1990:23) ass#rat the dead are not only honoured
by sacrifice but are also thanked for benefitsixezband invocations are made to them for
future favour. In this case the implication coulel that they have the power to dispense
certain blessings and respond to prayers. Theyrdiog to Magesa (2003:77) are
sometimes referred to as ‘gods’ not the Supreme, ®edause of their strength and
vitality. It is this strength and vitality that drlas them to dispense of gifts and blessings
and as such qualifies them as direct recipiensaofifices and offerings.

Ancestors are known to be unreliable at times andils can be channelled towards
addressing this problem. This is noted by Mage88{#49), when he says that ancestors
can exhibit evidence of injustice, jealousy or wtified behaviour. On a similar vein,
Kiernan (1990:22) observes that ancestors are ldamd reneging on their responsibilities

and of turning against descendants appearing tajmecious and unreliable”.
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In the cases mentioned above, the responsibilitgxjmostulate, rebuke and reprimand is
assumed by man (Magesa 1997:49; Kiernan 1990:2®) .v&éry people who conferred the
ancestorship on them, hold them responsible far #utions. The same is observed in the
case where the living are not fulfilling their resigibility, the ancestors takes it upon them
to punish the erring descendants. The communicatiareprimand the ancestors is done
through a ritual and the attempt to set thingstrighh the ancestors requires a ritual or

sacrifice. In all these, the recipients are theeaturs and not the Supreme God.

Ela (2000:23) makes a stronger argument when hextadbat the ancestors represent the
symbolic face of the father and receives the daeribf atonement. This of course, he
receives not to pass it on. The rationale and icelgy reason for the sacrifice is
“recognition of the authority of the ancestors las dne who guarantees the order of the
world and judges the moral life from beyond” (EROR:23). It is what the ancestors can

do in their personal capacity and not as medidt@squalifies them to receive sacrifices.

4.4.3.3 Ancestors as centre of worship in African religion

It has been shown that ancestors can receive isasrih their personal capacity and that
they can also act as mediators and pass these t8uppreme Deity, who is the ultimate
recipient. A similar issue can be raised: Is wagrdtirected at ancestors or do they act as

mediators where worship is directed through thet@ad?

Mtuze (2003:8), as already noted above, views Africspirituality as basically
panentheistic and not pantheistic. His argumenhas Africans do not “worship certain
objects, not even ancestors, but rather recogmeeptesence of god in certain natural
phenomena” (2003:8). However, it has also been shinat it is the perceived function
and their ability to help the African to cope withe problems of the environment that
ancestors are worshipped (Olowola 1993:45). Metl®87:156) makes the following
rather pointed argument when he says: “if it isepted that worship is an expression of
one’s submission and dependence on a spirituagbeinis difficult to see why this term

should not be applied to the cult given to ancestor
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It is not the recognition of the presence of Gothiem but the recognition of their powers
to protect their descendants that qualifies ancestor worship. It is however not clear
how God manifests himself in ancestors. It would/éey difficult to worship the presence

of God in ancestors without worshipping the anassto

Kato (1975:34) notes that the Jaba tribe from Wassdrica, while accepting the concept

of God, His worship is absent. Kato further poiatg that the Yoruba of Nigeria do not

have a clear concept of God nor do they worship. Aihe same observation is made by
Salala (1998:136), that among the Basukuma in Taazéhere are no shrines devoted to
God, neither are there priests set apart for Hifis’ conclusion is that the Basukuma do
not worship God (1998:137).

Uka (1991:44) concurs with the above observatioheasontends that the worship of God

seems to be inconclusive and is apparently abseen e says:

One would expect God to be the centre of worship lde of the people.
But usually, more attention is paid to the lesseimities and spirits. The
Supreme God usually has no temples, no priestrganized regular
worship or sacrifices.

The point made above is that for one to argue atl is worshipped in African
Traditional Religion, one must show how this is epwhich rituals are conducted in this
worship. If ancestors are venerated, then one mgst see the distinction between the

ritual for veneration and those for worship.

Sawyerr (1929:6), writing almost 100 years ago veradf the tribes he observed, except
in the case of Akan, do believe in God. The resihdiiges of day-to-day matters are the
responsibility of ancestors and as such they tendeteive the adoration and worship
(1929:6). If one accepts that worship is concermgave all things about day-to-day issues
confronting the African, and if it is asserted thfas is the domain of ancestors, then it is
logical to accept that they would be approachedutn sacrifices and worship for such

services.

It would appear that in areas where divinities pdaynajor role, it is God who receives

worship direct through them. Divinities are regardes direct creation of God. The
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situation differs when it comes to the ancestams;esthese are the creation man or depend
on their descendants for ancestorship. Prayersaerifices directed to them are for them
as independent entities and they also demand floestieir own continued existence.
Parrinder (1949:126) observes that the prayers rtatlee ancestors are not made for the
dead and directed to God but that these are prayéhns dead.

While God is recognized and accepted, African religseems to focus primarily on
ancestors. Nurnberger (2007:30,31) argues for tndi®n between two spheres, that of
“mythological canopy and of existential relevanc&tcording to NiUrnberger ancestors
clearly belong to the sphere of “existential reles&. The main argument for this
assertion is that they are known by name, they hged among their descendants, they
are present and are seen even though they are déadt. interaction with their

descendants is not speculative but experiential.

It has been observed that African religion is amplocentric, all spiritual entities exist for
man. It can be said that African spirituality iscastorcentric. It is not clear when and how
God as the Supreme Being is worshipped by Africkmshe absence of formal prayers,
priests, shrines and dedicated rituals, it is cliffi to sustain the argument that God is the
centre of worship in African religion. While theigea belief in God, it is the ancestors that
receive much attention. African Christianity mukerefore grapple with this dominant

belief in ancestors for it to be relevant to Afrisa

4.4.3.4 Relationship between ancestors and other divine bagys

The relationship between the Supreme God, anceatatdivinities can be depicted by

using the following illustrative diagrams, accomlito Shorter (1975:10,11).
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Supreme Being

Modes of Existence

Man

Figure 3 Relative theism

In the above figure, the Supreme Being is worstdpffgough a variety of spirits and
divinities and these are considered as modes amssence. The straight line represents a
direct and formal prayer from man to God but mestiathrough his modes of existence.
The crooked line represents an informal way of apphing the Supreme Being. The
diagram shows a co-existence of both formal andrmél prayers to the Supreme Being
through the Modes of Existence. Divinities or natgods who were created by God as
intermediaries, best represent these modes ofeexist This would apply more in some

cultures in Western Africa.

Supr

me Being

Mediators

Man

Figure 4 Asymmetrical mediation
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In Figure 4, ancestors exist as distinct mediaaoik the recipients of formal prayer. There
is little or no direct formal worship of Supremeilg except general acknowledgement of
the existence of God, as represented by the crodiked This explains further the
observation made earlier where the Supreme Beipiciared as one with no priests, no
organized worship or even sacrifices (Uka 1991:44).

It would appear that those who approach the ancedim not see them as counsellors as
some have alleged, but as having authority in tlebras to grant or to withhold their
requests. These as already pointed out by Mtuz@3{28re plenipotetiaries and as such
have the authority to act directly and decisivelthva degree of finality. There is no court
to appeal a ‘no’ from the ancestors, one does awé laccess to the Supreme Being for a

recourse.

In most African countries, and other Western caastas well, forms of bribery are given
to the government representatives and not to tesigent. Sacrifices and ritual in African
religion are directed at those who have the poweadt decisively, and these are the
ancestors. This would fit more some of the Bantigicms and some cultures in the West

African where ancestors are more revered than itizsn

The Bible regards worship of other beings besided & idolatry. It is wrong to make the
assumption that this applies to African TraditioRa&ligion as well. It is not clear whether
the worship of ancestors is forbidden in Africamditional Religion. To argue that it is, is

tantamount to imposing Christian values on Afridaaditional Religion.

4.5 Significance of ancestors in the African worldview

It has already been observed in this study thabitbethe decrease in the number of those
who are adherents of African religion, the Africaorldview has remained intact. The
resiliency of the African worldview, as it relates ancestors, has been the perceived and
indispensable role of ancestors. The beneficia aflancestors represents more than just
knowledge but what has been experienced. Africhgioa is an experiential religion and

not just academic.
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Sawyerr (1929) wrote: “The value of religion depgngon the degree to which it satisfies
all our needs, emotional, rational, and practic#l.any constructive criticism has to be
made to any religion and African religion in paudler, then the question of how the
religion satisfies the needs of the African becorpegnant. The observation made by
Sundermeier (1998:134) is true for all religionsenwthe says: “People yearn for peace and
happiness in their belief in ancestors”. The exgrexe of peace and happiness becomes as

it were, the litmus test for the belief in ancestor

The study so far has assumed a phenomenologicedagp the question now is whether
the African religion meets the existential needsitefadherents. The tenacity and the
enduring influence of African worldview may be takas proof of its lasting benefits even
to most of the Africans who have embraced ChrigifaData from the research done by
Magesa (2004:79) across three Eastern African desnthamely Kenya, Tanzania and

Uganda reveals the following:-

1. People usually take instinctive personal or comrhim#atives in addressing an
issue at hand and may tackle a problem in waysntiagt not be sanctioned by the
church or even by the people concerned when theytl@mselves rationally
confronted.

2. There is also a case of Christians who call upeir imcestors, mentally or ritually,
to intervene in certain difficult circumstances, & it is proscribed, Christians
were reluctant to admit that they occasionally g but the research revealed it to

be a practice widespread across the Christianrsjpect

The inadequacy and insufficiency of the African ldegiew may also be exposed by the
fact that there are still more Africans who areraatied to Christianity despite its

supposedly deficient qualities.

If African religion has indeed fulfilled the deepgzarnings of Africans and delivered the
promised peace and happiness, there would be geryf any African Christians. The fact

that among African Christians there is an obseesdbkting influence of the African
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worldview may be proof that Christianity has nolivkred all that the Africans yearn and

hope for.

Chidester (1992:11) lists three specific benetitat tbelief in ancestors provides for its

adherents:

1. It provided an explanatory system that accounts dfftiction, illness and
misfortune.

2. It provided a symbolic system that supports theheuty of elders in the
homestead.

3. Itidentified a spiritual dimension that effectiyalissolved death — death was not a

barrier between the living and the living dead.

The aforementioned observation sums up the epistgneal basis that African religion
provides to its adherents. The three dimensiorieatefl are existential, sociological and

eschatological.

4.5.1 Existential significance

It had been noted that African religions, and imtipalar the belief in ancestors, help to
explain life’'s exigencies. Without the belief incastors, Africans would be lost as to how
to deal with and also how to avert misfortune,g@fia and suffering. It has been noted that
when a crisis strikes, most Africans resort tortiddrican traditional practices, regardless
of their Christian convictions. They may not dostim public or during the day, but when

the sun sets their true nature is revealed (Bug213.).

Ela (1989:31) asks a rather penetrating questioenwte says “Can we be at peace with
our conscience if conversion requires that we $igparated from the dead of our families
without any possibility of contacting them in therjpds of crisis?” One can say that at the

time of crisis an African is drawn to that whiclsiaes inside his own African personality.

The main thrust in African Traditional Religiontis “ensure harmony between the living

and the ancestors (Phillipe (2006). Salvation fralinthat threatens life becomes the
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preoccupation for an African — adhering to ancésitaal systems is a way of protecting
life from evil spirits, harm from witch doctors, éaremoval of all kinds of evil and
calamities (Bujo 1992:27; Van der Walt 2003:73)feLior an African in traditional

religions without ancestors is inconceivable.

4.5.2 Sociological significance

The belief in ancestors has serious social impboat Africans are communal beings and
existence without the community, especially the ikans unthinkable (Van der Walt

2003:136). This is one of the areas that missiesadid not fully appreciate when they
sought to convert the Africans. Conversion andiplisship were hard to come by in many
missionary fields in South Africa. This was duehe policy that Kiernan (1990:18) refers
to as that of “resistance and containment”. This designed to neutralise the influence of

Christianity.

The Nguni tribe in South Africa for the majoritylewed conversion to Christianity as
cultural treason and political deflection (Kiernd@90:18). Two groups came to exist
among the Nguni: one was known asnaggobokaor school people, referring to
Christians, since they also attended the missiosahpols. The other group would be
known as theamagabareferring to the red traditional ochre which waseared on their

bodies. The two became absolute as if referringvtodistinct tribes.

In Zululand, South Africa, it is reported that ooeased to be regarded as a Zulu the
moment he or she became a Christian. They were clweeh out of the structure of
customary attachments and were counted a losseio télatives (Kiernan 1990:18).
Clearly one was viewed to have died a bad deatichwheant that his death would never
be mourned nor any funeral rites be accorded hionbd& defined outside of one’s family
and community was the ultimate punishment that ery could endure. As a result
Christianity tended to attract people who wereayeregarded as the rejects or as Kiernan
puts it; the “flotsam and the jetsam” of the comityriKiernan 1990:18). No highly

respected person would associate himself with Gunigy.
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Ela (2000:18) supports the above historical obsemand maintains that it still holds true
in our times. He argues that “abandonment of balefancestors would provoke a
widespread social crisis”. He gives a strong waynio those who might contemplate
abandoning sacrifices to ancestors to desist gmsewould “jeopardize the unity of the

whole clan.” He concludes by noting that the chusduld profit by encouraging African

Christians to stay in contact with ancestors (2P6D:1t is true though that Ela (2000:26)
admits that not all is perfect within the ancestrat, but unfortunately he does not explain

or outline its imperfections.

4.5.3 Eschatological significance

Eschatology is not used here in its strict tecHniledinition. It is an umbrella term that

denotes how Africans view the end of life and issdealing with the hereafter. Without
the belief in ancestors, death for Africans wouddtiee ultimate end, thereby destroying all
that supports the African community.

4.6 Some challenges in ancestor cult

It is clear that ancestor cult continues to be s=ea solution to some of the basic needs of
the African. While the attractiveness of ancesttasnot be denied, Christianity has also
been seen as offering some solutions that probablyd not be found in African
Traditional Religion. The question is what compd#ficans in African Traditional

Religion to see in Christianity a viable alternafiv

4.6.1 Capricious nature of ancestors

It has been observed that ancestors are treatbdevierence and respect in most African
religions. They have the power to bless and thegpdav curse. Magesa (203:77) made the
point that ancestors are often referred to as godsnot to be confused with the supreme
God. This designation is due to their strength aitality. This may also be seen as the
rationale for receiving gifts and sacrifices frommeit descendants. The ancestors are
thanked for the benefits received and at times dations are made for future favour
(Kiernan 1990:23).
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The disconcerting factor in all this is that thengaancestors can be rebuked, insulted or
even threatened (Metuh 1987:156). This is largeaky @ the fact that ancestors are capable
of displaying qualities and “acts of injustice, lmasy or unjustified behaviour.” Actually
Kiernan (1990:22) went so far as to observe thaty tban also turn against their
descendants, capriciously and unprovoked. This m#zat these powerful ancestors can
be unreliable and unpredictable.

If these ancestors act as mediators as argued By Afocan theologians, one wonders
what role the supreme God plays in such a situaBaerifices and gifts are therefore not
used only for protection against evil but also agathe capricious and unjust acts of the
very ancestors. Christ then can be seen by sonmeaAfiChristians as one who protects

even against the capriciousness and cruelty ofstoise

4.6.2 Ancestors and morality

Metuh (1987:157) observes that “ancestors do noet@m themselves with personal moral
virtues or with performance of good deeds.” Accogdio Metuh, what is important to
ancestors is the “adherence to public norms ofat@acid descent relationship” (1987:157).
The issue here is not that wickedness is promatehcestor religion but that the focus is
on social duties and their performance. Incestuelationships are condemned but one
does not hear much of adultery in general. Whileneo and girls may be expected to live
a pure life the same is not encouraged for the sndlee Bible is no respecter of persons
and condemns evil from the highest to the lowestis Tmay also make Christianity
attractive to African Christians.

4.6.3 Mortuary rites

The living confers ancestorship on the dead, amdetlare certain rites that must be
performed to ascertain one’s ancestorship. Failardo this may earn the descendants
displeasure with the ancestors. Parrinder (1949:B28erts that “many of the human

sacrifices of olden times took place in connectioiin the funeral rites.” Today these may
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be explained but there is no hiding the fact thaltdid cause suffering and cruelty all to

the name of trying to achieve ancestorship (Paerii®49:127).

A pastor in Madagascar shared one of the mortuiéeg practised in one tribe in the
southern part of Madagascar with the researchesnlipe death of the head of the family
all the cattle that he had accumulated duringifesare slaughtered and the whole village
invited to feast. Nothing is supposed to be leftibd and the funeral will only take place

after all the beasts have been slaughtered andicwts

The aim of the living is to have as many cattlepassible before death to ensure a
successful ancestorship. This implies that durisglife the family does not benefit from

the wealth created and also at the passing ofatierd, all that was is destroyed. Poverty
and suffering become the order of life in this atdt What if one does leave any cattle
when he dies? It is this uncertainty that may dnaany to the Bible, since it prescribes no

mortuary rites.

4.6.4 Qualifying for ancestorship

Mortuary rites are performed for those who fulfilland met certain requirements. It was
observed earlier that those who die a bad deaghwidhout having children, and die as a
child before marriage, may not qualify for mortuaitgs. It can be observed that all these
are to a great extent beyond one’s domain of ch@ad death includes death by accident
or disease. Accidents are reported daily: what tee¢he fate of those who are the victims
of such, including crime and incurable diseasesW Hwe those who are left behind

comforted in the event of such death? How do tlm@yticue to live when their relative is

deemed unfit to assist them due to the mannersafidwth?

Those who die young or unmarried cause untold wyised pain to those who remain

behind. How do the parents and siblings deal with death? The mourning in such cases
has no proper closure. Those remaining behind mey blame themselves for the passing
of their loved one, or it can be viewed as punishinbg ancestors meted on them for some
wrong behaviour. In some cases this is attribubeevil and sinister forces. That the dead

may be a victim is not the main issue, the fatteisause of this death he is disqualified for
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ancestorship. One also notices the premium placeldawing children and the pressure it
may put on those who are married. Usually the ohe s to blame for these ‘accidents’ is

the woman.

In some cultures, especially the Sotho culture anit® Africa, initiates who die during
initiation are not given a proper burial or evenumzd. An uncircumcised boy in the
Xhosa tradition is sometimes referred to as a diokyenkwe yinja His death, while in
the process of initiation, can therefore not be med since he had not fully attained the
status of “human being” (Papu 2003:12). Van deeM|iL974:230) argues from this point
when he says that the death of an initiate is aevamt since the boy can be regarded as
dead in any way until “birth” through initiation.nf@ can almost say that the death of an

initiate is more like a stillborn.

This happens even today. A friend lost her sonaswbrding to the culture, she was not
supposed to mourn nor was anyone expected to coinéor Stories abound that such
deaths are viewed as necessary evil since theg $ergrotect those who remain behind.
To protect the lives of the rest of the initiatefich can be up to a 100 in number, a death
of one initiate may serve as protection for the mdsthe initiates. There is hope for all
those who die in Christ, regardless of age or cafisieath (1 Thess. 4:13-17). Those who
remain behind are comforted in their grief. This e#so be an attraction to Christianity.

Christianity appears to give more hope for thenkyias they are facing death. It gives
comfort to the bereaved, as they have to deal thighloss of the loved one. Death is not

the end and life has meaning.

4.7 Ancestors in African Christology

African Christianityworth its salt cannot ignore the role played byeatars in African

Traditional Religion. The question is whether thesatinue to play some significant role
in Christianity. The term ‘ancestor’ has been usgdAfrican theologians without a clear
definition as to what it means. African traditionmaligionists spell out clearly who they

consider as an ancestor.
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Do African theologians work within the traditionakligious framework in their
understanding of ancestors? It would appear treatitestors in African Christology are
not the same as those found in African TraditidRaligion. African Christology affirms
the role of ancestors. This perceived role is pseghion what the ancestors are and have

become in the presence of God.

4.7.1 Importance of ancestors for African Christians

Kalengyo (2009:49) has argued and encouraged thda3aeople to continue their strong
belief in ancestors. His argument is that it imgadssfor them to disassociate themselves
from their traditional roots. Ela (2000:25) has med those who abandon sacrifices to
ancestors as jeopardizing the unity of the clask plunging the whole community in
widespread crises. He maintains that the churchHdvarofit by encouraging its members
to stay in contact with their departed loved origereto (2000:66) has also argued that a
Tswana Christian without ancestors has ceased aMad swana

The main question is how do these ancestors qualifthis role? Is it a role played by any

dead person or are there conditions one must mestler to be an ancestor?

4.7.2 Who are the ancestors in African Christology?

It has been shown that in African Traditional Rieligancestorship is conferred by the
living on the dead. This is not the prerogativetttd Supreme God. There are specified
mortuary rites that must be done for this to talee@ Those who fail to observe these
mortuary rites risk being on the receiving end lod tlispleasure of the dead. The living

must perform the rites and the dead expect thele performed. God is not in the picture.

The ancestors argued for in African Christologyespo be different from those found in
African Traditional Religion. The following are senof the conditions that one must meet

to be an ancestor in African Christology:
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4.7.2.1 Live an exemplary life

According to Magesa, as observed and reflectechénprevious chapter, ancestors are
those who have excelled and have lived an exemfifatyThey are thus included in the
multitude found in Revelation 7:9. Accordingly, i Christ who qualifies them as
ancestors and not their relatives. While a welkkdivlife is one of the conditions in
becoming an ancestor, it alone does not qualifytortge an ancestor. Mortuary rites must
be performed, depending on the nature of deathtlamége at death. The implication is
that one who is viewed as an ancestor in Africansiihnity may not be one in African
Traditional Religion.

It has also been shown that ancestors in Africaadilional Religion live and act
benevolently toward their descendants. They benleéitcommunity and their families.
Those reflected in Revelation 7:9 are not in any Waked to their descendants. They are
praising God as the context shows and are in tesepce of God. They are also said to
have come out of great tribulation, which implidsoahow they died. These would not
necessarily be viewed as ancestors in African Ticadil Religion. Besides, those alive did

not have any role in them being made ancestors.

4.7.2.2 The act of Christ

Ancestors must undergo a post-mortem conversiorthiem to function as ancestors in
African Christology. This is the basis for univdisa in African Christology. They must
become Christians or must have been Christianseatirne of death. Kalengyo (2009:49)
sees Hebrews 12:1 as depicting the role of ancestothe lives of the living. The text
found in 1 Peter 3:19 is used by Ela (2000:30) rasfpthat ancestors become Christians
through Christ’s action.

Regardless of the exegesis of these texts, thesgas in Hebrews 12:1, all went through
suffering and premature death according to HebrElwdt is not clear whether this is what
all African ancestors have experienced before theath. In any case, being maimed,
decapitated, or burnt as reflected in Hebrews 14y merve as a disqualification for
ancestorship. The witnesses in Hebrews 12:1 areéhtoibenefit of all Christians as the

146



write of Hebrews indicate. Ancestors in African diteonal Religion act on behalf of their

families, and clan.

The act of Christ reflected in 1 Peter 3:19 wasrged at least 2 000 years ago. The main
argument in favour of universalism is that theseeators lived at a time when the gospel
had not yet been preached in Africa. It should lo¢edh that in African Traditional
Religion, as already observed, ancestors are tbeeare still remembered and known by
their descendants or at least some of the descendiaseems to have escaped most of the
African theologians that ancestors include the rifdeho may have passed away few

weeks or years ago.

If it is God who qualifies African ancestors, thiégrhas not been shown why God would
need ancestors. The argument is that African Gamistneed their ancestors. African
Christianity has somehow qualified some who areregarded as ancestors as true African
ancestors and have even incorporated these intasti@hity. The push towards
universalism qualifies all the dead in African Titamhal Religion as ancestors, a view
which is not supported in African Christianity. $hiesults in an African Christology that

is not African.

This understanding has two-fold implications — asm¢hat the person who has died may
have had enough opportunity to respond to the ddmpgeexercised his or her choice and
refused to accept the gospel. To seek to convesetldead people posthumously, appears
to be unethical as this is done against their &isth desire. The second is that those who
have died may have been opposed to the cult ofstorse These may include the very
African theologians who are opposed to ancestregératancy, such as Kato and others.
Assigning ancestral roles to such individuals gagainst their belief and may also be

deemed as unethical.

4.8 Conclusion

The benevolent role of ancestors in African Tradi#l Religion as seen by some African
theologians provides a framework for their incogimm into African Christology. This

represents the benefits Africans have experienteleir communion with the dead. This
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is done with little or no relevant scriptural supp&hristology is expected to make room

for ancestors without denying the power and theviaaicy of Christ.

On the other hand, African anthropology gives dtme to the ontological existence of
ancestors and the belief in life after death. Téaddin African Traditional Religion are not
imagined, they are alleged to be seen in dreamssnad the household. It is also clear
that African anthropology is essentially not difet from Christian anthropology. The
dualistic understanding of human nature is commaiwéen the two religions. This dualist
anthropology creates a context for the belief i ¢xistence of ancestors. However, the
Christocentric understanding of the role of thedd@a Christianity conflicts with the
anthropocentric understanding of ancestors in Afri€raditional Religion.

In missionary Christianity the dead are seen asyerg the presence of God with no
regard to their descendants. This individualistewis opposed to a communalistic view
espoused by Africans. African Christology, influedc by the African worldview,

perceives ancestors as existing and living forr tbt@mmunity and family members.

It has also been shown that those who are regasladcestors in African Christology are
not necessarily regarded as such in African Trawlti Religion. While their role is
connected to the African worldview, their existenseforeign to African Traditional
Religion. These have turned out not to be Africarcestors. If African Traditional
Religion has not sanctioned these persons as angesan it be said that scriptures have
qualified these as ancestors? The next chapteriegarand evaluates the biblical support

for the ontology of ancestors.
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CHAPTER 5

AFRICAN CHRISTOLOGY FROM A BIBLICAL PERSPECTIVE

The research has shown so far that there are tadafoental issues that make ancestors
attractive to African Christology. The first is theaditional function that ancestors are
perceived to have fulfilled in the African religiomhe second is the ontological existence
and existential presence of ancestors. Those ogpgosancestor Christology argue on the
basis of their existential irrelevance and not tweirt continued presence, albeit as
disembodied souls. The belief in ancestral ascaryd@nAfrican Christology is influenced
by the centrality of ancestors in African religiand the doctrine of the intermediate state
in missionary Christianity.

African Traditional Religion has been shown to beeaperiential religion, a religion that
takes the needs of its adherents seriously. Thee saeds have been downplayed in
missionary Christianity, resulting in dual religo@allegiance among African Christians.
Secondly, African Traditional Religion moves bygkt and not by faith’. The dead in
African Traditional Religion are not imaginary; thare known, they appear to the living
and enter into communion with them. The two isdaesg African Christology is what to

do with Christ and secondly what to do with ancessto

The growing belief in the uniqueness and self-sidficy of ancestors in African

Christology, as observed by Ezigbo (2010:34), maRbsst irrelevant. The argument is
that while it can be argued on paper that both stoce and Christ are relevant to African
Christology, the truth of the matter is that “oranot worship two masters.” An authentic
African Christology must therefore show the relesaiof Christ in meeting the needs of
the African within the context of the non-existerndéencestors.

The main objective is to evaluate both the ontolofjgncestors and communion with the
dead in African Christology. A proper view of theagased will go a long way to reinforce

in rooting African Christology on the Scriptures.
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5.1 Communion with the dead

It is tempting to use the observable and the peedeas the basis of one’s beliefs. Truth
about beliefs must be amenable to criticism, seyutand radical reflection. Ngong
(2010:21) is correct in his observation that:

In order to better engage the Christian faith aritbetively address some
of the difficult issues the continent is experiaggiChristians need to be
encouraged to think beyond the familiar frameworkihe work of
theology is not simply to embrace what people beligut also, and more
especially, to critically reflect on what peopldibee.

In keeping with the above observation, this secsieeks to scrutinize what lies close to the
heart of Africans: the communion with the deadshould be noted, as already argued in
the Chapter 4 that African Traditional Religion da#t only argue for the belief in the
intermediate state after death but also for thelirement of the dead in the affairs of the
living. Those who once lived do not only populate tintermediate state but are
passionately involved in the lives of their desaartd. The first section will consequently

answer the following questions:

1. What is the biblical view with regards to communieith the dead
2. What are the implications for the continued intémacof the dead with the living?
3. What is the biblical pastoral guidance for thedy?

4. What is African Christology without ancestral astamcy?

There are at least three foundational biblical dexpon which the arguments against
communion with the dead are based. These are fonnthe books of Leviticus,
Deuteronomy and Isaiah. The intolerant attitud@ldiged against those who are regarded

as mediums between the living and the dead is geghon these three texts.

5.1.1 Deuteronomy 18:9-22

This pericope, as with the rest of the book, iegito Israel on the borders of Canaan as

the last instruction before they take possessiah®iew land. Moses warns Israel not to
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follow the “abominations” of the nations that welispossessed before them (vs. 9). This
is followed by a list of these abominations. In@ddn the list are those who are mediums,
spiritists, and those who call up the dead. Theeofadion by Brueggemann (2001:194) is
that:

These “abominations” are based on assumptions thatthe covenantal
nerve of Yahwism and produce a society of apatldy raanipulation in
which human choice, human freedom, and human regpbty are

rendered null and void.

The interest is of course in knowing the futuret las Brueggemann again argues
“whoever can control the future will have greatemer in the present” (2001:192). These
abominations would be a snare to Israel to leadd@arget God and the gods who appear

to have knowledge about the future.

It would appear that this is not the list of praiesals but one of abominations. The
implication is that these abominations could bacited to one or more of the ‘professions’
listed. The medium that Saul consulted in 1 Sar@i@diad the ability to call up the dead —
“Whom shall | bring up for you? was the questiore shised. These abominations are in

one way or another linked to the dead.

Again the point is made that these nations wereedrfor practicing these abominations
(vs. 12-14). Israel is exhorted to be blamelessranido listen to soothsayers and diviners
because the “Lord your God has not appointed soclydu”. The mediums and spiritists
were not God’s instruments and as such were ndietdistened to by Israel. Kalland
(1992:120) is correct in his observation that:

Not only adherence to the false gods of Canaanmascribed, but also
the means by which the Canaanites attempted to comate with them.
Both the objects and the methods of Canaaniteicelgylife were to be
abhorred totally and rejected completely.

The common punishment for both the mediums ancetivd® listen to them was to be cut

off or stoned to death, as mentioned earlier.
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While the mediums and spiritists were clearly np@nted by God — God promised Israel
to raise a prophet like Moses. The implicationhiattthey had Moses to listen to, and not
mediums. God would hold those who do not hear vidad communicates through the
prophets responsible (vs. 19). It should be noted & ‘prophet like Moses’, while it
included all prophets after Moses, pointed to J&usst (Acts 3:22-25). This is confirmed
explicitly in the book of Hebrews (Heb. 1:1) “Gochav at various times and in various
ways spoke in time past to the fathers by the ptypthas in these days spoken to us by
His Son” Jesus is therefore not the only one whad (sed to speak to His people but He

Is the prophet par excellence.

The prophets were exclusively employed by God amdewnot chosen by Israel; they
represented God to man and were in a way his ‘npeetk’. Commenting about the role

of the prophets Easton (1893) says:

The “prophet” proclaimed the message given to hasithe “seer” beheld
the vision of God. (See Num. 12:6, 8.) Thus a proplas a spokesman for
God; he spake in God’s name and by his authority. (E1). He is the
mouth by which God speaks to men (Jer. 1:9; Isal@land hence what
the prophet says is not of man but of God (2 P20,121; comp. Heb. 3:7;
Acts 4:25; 28:25).

There is also a warning given against false praptwto do not speak what God has not
commanded — such prophets will suffer the same &stehe mediums and spiritists
(vs. 20). Easton (1893) observes that “in Josh22. Balaam is called (Heb.) kosem

“diviner,” a word used only of a false prophet”.vidiers were not appointed by God and

therefore fell under the category of false prophets

It was the responsibility of Israel to test thoskowclaim to be prophets (vs. 22). Those
whose prophecy does not come to pass were to laedestjas false prophets and are not
instruments of God. While the injunction was thatane should be a medium or diviner,
Israel has the responsibility of not listening toyavho might be called a medium. The
same applies to prophets, false prophets wouldlleel bout if for any reason they are not

killed, Israel was not to fear them or listen terth for God did not send them.
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God also appointed priests for His people. In Dememy 20:1-4 the statement is made
that during times of war the priests would servéimg courage and confidence among
God'’s people. It should be noted that priekisreusin Greek) served in the temple to aid
people in worship. Carpenter and Comfort (2000) rmemt that “the pagan temples had

their priests, and God’s temple in Jerusalem readriests”.

The Hebrew wordkohenmeans one who offers sacrifices. As such “priespsasented the
people before God, and offered the various saesfiprescribed by the law” (Easton
1893). One also notices an evolution of priesthioohe Bible, from every man being his

own priest to heads of the family, to descendahfsaoon.

Easton (1893) comments that “The priestly functiaas typical”. He continues that “The

priests all prefigured the great Priest who offetfede sacrifice for sins” “once for all”
(Heb. 10:10, 12)". Jesus is the Priest par excefleand in a more preeminent way. Paul
says He is the only mediator between man and Gadn(l 2:5). In contrast to prophets,

priests represented people to God; they servecedsators, the ‘go between’.

A profound distinction between the diviners, medsuand spiritists was access to God.
Whereas the other agents called up the dead, whidwoturn communicate the message
from God, the prophets and the priests who weiliadiviad direct access to God. There
was no need of calling up the dead prophets ostsrien behalf of the living. The living
Israel consulted a living prophet or priest whotumn communicated the direct message
from God or to God.

Charles Salala (1998:149) makes the following dedns from Deuteronomy 18:9-22:
“Conferring with agents other than those ordaingddwd Himself is to disobey Him.”
Secondly “To consult ancestral spirits for the msg of seeking to know the future and
other unclear issues is to act against God’s Wdt@".concludes by noting that ancestral
spirits have no place in Christian faith they amendained agents and their message should
not be heeded or sought by those who trust in trd’"L(1998:149).
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5.1.2 Leviticus 19:26, 31

In the book of Leviticus God, through Moses, gieebst of regulations and laws to the
people of Israel. This list indicates a clear pbaion against communion with the dead. In
chapter 19:26 a clear directive against the praafcdivination and soothsaying is given.
In verse 31 the nation is warned not to “regard mediums and familiar spirits and not
seek after them”. The prohibition is not just agaithose who are mediums but also

against those who consult them with such powers.

In chapter 20:27 a more severe deterrent is gigamat those who are mediums and who
have familiar spirits. The injunction is that thieg put to death by stoning. The punishment
was not only for those who practiced such but #iese who consulted those with familiar

spirits, “they were to be cut off from among Gop&ople” (18:29; 20:5).

It is not difficult to see why God prohibited Istde®m these practices. God’s people were
about to inherit and occupy Canaan, the promised, land as such God wanted Israel to
be separate from the people they were to dispoqtess 20:24). God expected and
required Israel to be holy, which is what God wasv( 19:1).

Another reason given for this prohibition is thiagse practices defile the land and those
who were in Canaan before Israel were guilty oflidef the land (Lev. 18:27). The land,
due to it being defiled and contaminated “vomitbdse who were before Israel”, the
previous occupants. It was not only the land thas wefiled but the people practicing
these abominations are said to have been defilecelsit would seem that the land was
defiled by the defilement emanating from its ocaipaThe Bible gives this as the reason
God disposed the Canaanites in favour of Israed. Sdime fate would be theirs if they were

to be found guilty of the same abominations.

It should also be noted that these laws were nigtgimen to Israel as God’s people. It has
already been shown that these nations were unders#ime obligation hence the
punishment of dispossession. God makes it aburnydelathr that even the sojourners, the

strangers within the confines of Israel, are exg@d¢db abide by these rules (20:2). These
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prohibitions were not culture or religion specifiat were universal. God as the creator of

all expected all to abide by these rules.

The argument that these practices must find spadeb&@ accommodated in African
Christian has no scriptural basis. Africans maydbemed as strangers to Christian faith
but they are not permitted to continue with thecpcas that are prohibited by God for His

people.

Afeke and Verster (2004:55), basing their argunoenteviticus 19:26 and 20:6, 27, argue
that “If ancestors have become spirits then dealifitp them falls in the category of

familiar spirits.

5.1.3 lIsaiah 8:19,20

The book of Isaiah, written hundreds of years dfter settlement in Canaan, carries the
same warning found in both Leviticus and Deuteroypoltnwould appear that the lure and
the attraction to Canaanite religion were stilingéring threat for Israel. The mediums and
related practices were still a force to be reckonét, as is clear from the following text:
“And when they say to you, ‘Seek those who are nmadiand wizards, who whisper and
mutter.” Should not a people seek their God? Shtheg seek the dead on behalf of the

living?”

The injunction is not against ‘seeking’ but whdming sought or consulted. Isaiah seems
to recognise the fact that people at some stagenedld guidance, but the issue was who
qualifies to give this needed guidance. Gehman q198) correctly argues that the

“concept of ‘darash’ as seen in this text, whichHabrew means to consult, is abused
when it is not directed at God but to spirits aredimms”. This can be seen as lack of trust
in God and as such a form of idolatry. Necromanhictvis the practice of communicating

with the dead is forbidden in the Bible as soghactice of seeking, loving and serving the

ancestors opens one to syncretism (Gehman 1989:171)

The principal objection from this illegitimate caition is that the dead cannot be

consulted on behalf of the living (vs. 19). Hereaigontrast between the living and the
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dead. It would appear that the mediums and wizeeg& guidance from the dead. This is
in line with what is reflected in Deuteronomy 18tbése instruments calling up the dead.
The living is to consult their God and not theiadghrough mediums. It is somehow clear
why these agents were outlawed — they seem to demypth God creating a context of
idolatry.

5.2 Intolerant attitude against mediums

Already in Leviticus and Deuteronomy capital punigmt was decreed on the agents that
God did not appoint and on those who consulted.simch Samuel 28:3 we find the first
record of the implementation of Leviticus 18:29;20Samuel had put the mediums and
the spiritists out of the land. One of the mediuwiso had remained in hiding also

confirms that Saul had “cut off” all the mediumerfr the land.

This cutting off or putting out, implies annihilati, according to the medium that was
consulted by Saul, It seems that the main causiei®intolerance was that these mediums
claimed to be able to bring up the dead, or calbbruphe dead as seen already in
Deuteronomy 18 and Isaiah 8. It is not clear a thoment why consulting the dead was

prohibited. What was essentially wrong in consgltine dead on behalf of the living?

5.2.1 Why the dead cannot communicate

Looking closely at the Bible it appears that thadlare not forbidden from communicating
with the living, but it is the living that are fadwlen from consulting those who bring up
the dead. The evidence gleaned from the Bibleatttie dead are not able to communicate
because they are not living; they are dead and&s nnot communicate with the living.
The temptation to consult the dead is with thenliyihence the instruction to the living.
One of the key texts that underlies the inabilityttee dead to have any communion with

the living is found in Ecclesiastes 9:5,6:

For the living know that they will die but the delagdow nothing, and they have no

more reward, for the memory of them is forgottelso?their love, their hatred, and
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their envy have now perished. Nevermore will thayéia share in everything done

under the sun.

The knowledge of the living is contrasted with ttead — while the living know they will
die, the dead do not know that they are dead. Whaateeling they had before they died
perishes with them at the point of death. They havehare in everything done under the
sun. The point is reflected further in Job 14:Ais“sons come to honour, and he does not
know it. They are brought low, and he does notgieecit. Tepker (1964:20) is correct in
adumbrating the point that in the “state of deathnntan no longer take part in the

activities of this present world”.

The Psalmist (Ps 146:3, 4) warns against puttingf on the “son of man in whom there is
no help”. This is premised on the fact that whendies his plans perish. It therefore
appears convincing that anyone who claims to hagepbwer to call up the dead to give
guidance to the living is misguided. This is soese the dead do not know; their love
and hatred is perished; they do not know what happe their own family; they do not

perceive; their plans have perished.

The Bible encourages children to honour their paréex. 20:12) but this is not extended
to honouring the dead parents. Patriarchs in tlteT@ktament were known for their faith
but none of their descendants ever approached éisetiead ancestors for help or counsel.
Communion with the dead appears to be foreign énQ@kd Testament, especially among
the Israelites. Communion with the dead was pathefreligion that Israel was forbidden

from following.

5.2.2 Scriptural cases of communion with the dead

If the Bible forbids communion with the dead, dnere occasions where this was allowed
on some exceptional theological ground? There taleaat three texts in the Bible that can
somehow be seen to imply communion with the dedtbsé& texts are 1 Samuel 28,
Matthew 17:3 and Luke 16. Since 1 Samuel exhibith rommunion with the dead and

ontological issues, it will be examined later ie thapter.
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5.2.2.1 Matthew 17:3

This is the first record in the Bible where the dl@eae seen communicating with the living.
Does this open the way for ancestors in Africanistblogy? Moses and Elijah, who lived
during the Old Testament times, appear in the Nestdment and are seen to be speaking
to Jesus. This has been used also as evidencéhéhdead can speak to the living and
actively participate in the affairs of this worl&aters (2012:292) argues that the
appearance of Moses and Elijah and their conversatith Jesus, as seen in Luke 9:31,

“demonstrates that conscious existence followshieat

Kunhiyop (2012:295) sees in the text also a bamidils argument that the dead are alive
somehow and are able to communicate with the livings not just their appearance but
the fact that they had communion with the livingtthreates interest in the story. If this is
true, then Christ “sought the dead on behalf oflitvieg”; that the living are interested in
the activities of this life. In the story therens medium to bring up the appearance of the
dead but a clear indication of the dead commumgatvith the living is presented. The

question is whether Moses and Elijah were dead.

In 2 Kings 2:11 the story of how Elijah was takgnta heaven by a whirlwind is narrated.
There is no record of the death of Elijjah in thebl&i His appearance on Mount
Transfiguration is not a proof that he was deadhécase of Elijah there is no evidence of

the dead speaking since there is no record oft&tijang. What can be said of Moses?

The death of Moses is recorded in Deuteronomy 34d he was 120 years old when he
died. Moses appears again in the New Testamemdavconversation with Jesus — is this
a dead man talking? Jude 9 seems to indicate atlwgegor the body of Moses.
Commentators are not in agreement as to what thgs all about. It is possible that the
event had to do with the somatic resurrection o6&4o It would not make sense for Satan
to fight over a dead body. It is likely that thissva dispute on the personal resurrection of
Moses. The basis for this dispute is possibly #u that Moses sinned by beating the rock
and ended up disqualified for entrance into Canddre special and personal bodily

resurrection would qualify Moses for entrance ingaven, hence the dispute.
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There are therefore recorded events around MoséseiBible; the death and burial of
Moses in Deuteronomy 34:5,6; the appearance of Mosth Elijah in Matthew 17:3 and
in between these two events there is a recordeflitpute about the body of Moses in
Jude 9. The appearance of Elijah has an histararatection; he was taken to heaven — but
what about Moses? The devil, who is said to hawnbebuked, could not lay a claim to
the body of Moses and his appearance with Elijas pvaof of that.

The appearance of Moses with Elijah who did notodield be seen as evidence that Moses
was alive as he had been brought back to life.eSitigah did not appear as a disembodied
soul, it can be deduced that Moses was also nasemthodied soul, but appeared as
corporeal. Both were not disembodied spirits orlsotihe body dispute resulted in the
bodily resurrection of Moses who appeared in boddym, just as Elijah did. The
communication between Moses and Elijah and Chras wne that took place among the

living, who were obviously no longer living in theorld.

5.2.2.2 Luke 16:23

The text has been used to prove that the dead vene unrighteous go to hell and are
tormented and those who were righteous go to hedves line of argument is dealt with

later, but the focus at the moment is whether gesaple can speak and interact with the
living. The conversation in the story is betweenragklam and Lazarus who are both not in
this world according to the parable. Whether ttasaple is a reflection of reality as many

parables do, or it seeks to show an objective tegs@rgued later.

What is clear in the parable is that the dead Lezaas not allowed to go back to warn his
five living brothers. If there was any speakinghitt was between the dead Abraham and
the dead Lazarus. The talk was not between the algcdhe living. The Bible seems to be

clear that people should not seek the dead on tafhthle living.

Froise (2005:62) uses rather strong language aseheunces those who claim that the
New Testament supports the idea of contact withatieestors. He categorically condemns
Mbiti, for instance, as not only “misinterpretingriptures but defying it”. He argues that

this is in direct violation of Scriptures that sgieally denounce this practice as seen in
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Deuteronomy 18:10-12. Ancestors can only have ropAfrican Christology if such texts

as Deuteronomy 18 are reinterpreted.

5.3 Christological pitfalls in communing with the dead

The Bible appears to forbid communion with the dé&tat are the theological pitfalls in
communing with the dead? The focus is on at leastaspects, namely idolatry and trust
in God.

5.3.1 Idolatry

Morreal (1980:31) is correct in his observationt tfi@ersons do not continue to exist after
death, then praying to them is unnecessary. Thsatso be viewed as disobedience since
it is contrary to what the Bible affirms. The ritsdhat are based on this perceived reality
lose their meaning and relevance and any view gbaks to promote the ascendancy of
ancestors can be shown to be unbiblical.

Afeke and Verster (2004:55) further argue that &hcestors are to function as
intermediaries in that they receive prayers, ldmatithen dealing with them becomes
idolatry as they take the place of Christ who is ¢imly mediator between God and man.”
Afeke and Verster observe that even Paul spokbeotinknown God. He never promoted
the worship of these gods, but pointed to the amyg true God (2004:55). Ancestors

therefore become idols and the creation of man.

It has been shown that the Bible is not only opddsethe idols or false gods, but judges
the means employed to communicate with them as @ladions. Incorporating the dead in
African Christology is tantamount to using the nmeahat God’'s word declares as
abomination to worship the very God. This is td faimake a distinction between the true
God and the false god. It assumes that the faldehgse more authority to dictate how God
should be approached than God himself. Worshipgensot have a ‘democratic right’ to

vote for members of their choice in God’s Chrisgpbal government. To impose such,
especially when they have been discredited, ismttermine God’s authority and is a sign

of disobedience.
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In Deuteronomy 12:2-5, the Israelites are instridte destroy the places where idolatry
took place, the altars upon which offerings weredenand the false gods that were
worshipped. The reason given for this destructsofound in vs. 4 “You shall not worship
the LORD your God with such things”. Deere (1983.34) argues that “By destroying
these cultic objects and centers the Israelite&laexpress their allegiance to Him and that
they did not believe in the existence of the Caitaateities”. Israelites were not only
forbidden from worshipping the idols but also “tamnship in the impure superstitious
manner of the heathen” (Jamieson, Fausset, & Brt®@7:129), and they were forbidden
from “following the pagan means of worship” (Barrifjeiser, Curtis, Mangum &
Whitehead, 2012). The role played by ancestorsfiic#n Traditional Religion is clear,
but to argue for the same in Christianity is to make Bible a servant to African

Traditional Religion.

5.3.2 Trustin God

It has already been shown that the mediums andpiniéists fell under the category of all
that had to be destroyed. So not only the placerevtieey worshipped or the altar where
the offerings were made were destroyed. Even theafrm by which the Canaanites
attempted to communicate with their gods” had todbstroyed (Kalland 1992:120). It

should also be noted that these were integral elenud the Canaanite religion.

Psalm 115:1-18 addresses the foolishness of waisigipdols. The point the Psalmist
makes that these idols are not only incompetentabeiimpotent, they are useless. They
have eyes, but cannot see, mouths but can spesiyde cannot walk, they cannot help
those who come to them. He then encourages Isrd&lust in the Lord who is their help
and shield” (vs. 11).

It has already been shown that the dead cannok;sibes cannot be involved in the affairs
of the living. The dead cannot even worship andspr&od (Ps. 115:17). Isaiah 8:19 has
warned against consulting the dead on behalf oflitheg; this is futility. The true

worshippers of God are encouraged to seek the &iddhot the dead. In a similar fashion,

Africans who argue for incorporation of ancestorsChristology are compelled to give
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them life, eyes, mouth, and ears. In reality tieisresents our product and hence an idol

that cannot help us.

Seeking help from the dead is a manifestation ok laf trust in God, as the Psalmist
indicates. Contacting the dead through mediumssandists shows a lack of trust in God.
Seeking communion with the dead and worshippintgsidoe parts of the same system that
Is opposed to the only true God.

African theologians have argued that it is impdssior Africans to be separated from
their dead loved ones (Kalengyo 2009:49). Africamigtians are encouraged to stay in
contact with their ancestors. One’s identity isdstd be destroyed if one abandons the
ancestral cult (Barreto 2000:66). Widespread sociales are predicted to those who
abandon the cult (Ela p, 25). They are assertiagAlffricans need ancestors just as much
as they need Jesus. It should be noted that thestgians are not opposed to Jesus; these
are Christian theologians. This is a promotion yfcsetism with the admission that one
cannot survive without ancestors nor can one sarwvithout Christ, yet the two are

opposed.

It has been shown that God expected not only Idraehlso the strangers and foreigners
within Israel not to have relations with those pi@og abominations. Judging from the

history of Israel, the gods of the Canaanites &edr tsystem of worship was a snare to
them. They found it difficult if not impossible times not to be part of this false worship.
It is within this context that Psalm 115 and Isa8atienounce those who trust in idols and
the dead. Refusing to heed God’s instruction irhsuatters is a sign of deeply embedded
syncretism and idolatry manifesting itself in aklad trust. If Christ is sufficient then there

is no need for other entities to supplement or argrilis functions.

5.4 Dilemma for African Christology

It has been shown that ancestors in the Africaddvaw are regarded as the living-dead.
This is so because of the belief that death ightessation of life. While the living-dead
have departed and exist in another form, they dithain part of the families but do not

stay with themAncestors, as shown in the previous chapter, ar¢usbalive they are in
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constant communion with their descendants. Comnmunath ancestors includes
communication (Gehman 1999:44). The biblical pralih against any form of

communion with ancestors poses some serious dilefmn#grican Christology.

5.4.1 Ancestral rituals have no basis

The communication with ancestors is mediated thnosjgecified and acceptable rituals.
These rituals are accompanied by “appropriate petpry addresses or prayers”, as
previously noted by Mtuze (2003:48). African thepms who see continuity between
African Traditional Religions and African Christglp also argue for the maintenance of
some rituals. This is done to enhance effectivernamcation between those alive and the
living dead. It was brought to view earlier in thstudy that theologians, such as Ela
(2000:18, 19) and many others believe that onds ih Jesus does not preclude
maintaining a relationship with ancestors. Ela (2@9) encourages the continuation of
rituals and sacrifices and argues that these dra figligious act but a form of symbolic

experience”.

An observation by Gilbert (2014:54) that some peajeal with their existential crises by
performing specific rituals is true for Africans.oWever, the simple question, which,
according to Gilbert (2014:54) requires a “yes™wo0”, is whether “there is any magical
reality underlying magical occult practices.” It ow clear that these “symbolic
experiences”, as argued by Ela, have no scriptgigdport and are regarded as

abominations in the Bible.

5.4.2 Divination prohibited

Divination is practiced in African Traditional Rgion as a process by which the will of
the ancestors can be known and communicated tdetbeendants. Accordingly, some like
Machoko (2010), have pointed out that God commuescalis will through ancestors and
ancestors would in turn communicate the same taliisers who would pass it to their
descendants. African theologians supported also Wgstern anthropologists and

missionaries seem to encourage divination withincah Christology.
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Kirby (1992:326) was earlier quoted as arguing that lesser spirits in African cultures
should not be denied, but God's supremacy over sgiritual agents must be
acknowledged. The authoritative text used to bolstese arguments is not the Bible but
African culture. Obeng (1997:17) amongst others haen noted as arguing for a re-
engineering of biblical hermeneutics allowing thdridan culture to determine the
meaning of the text. Africans are therefore encgedato use culture as a prism to re-read
the Bible. The voice of the Bible about the relasibip between the dead and the living is

muted.

Habtu (2006:826), an Eritrean scholar, seems tgpgitae profound implication of the non-
involvement of the dead in the lives of the liviagpecially in the African context. Those
holding a traditional African worldview, he commsgntvould agree that death is the worst
thing that can happen to a person, as reflecte&dcdesiastes 9:4-6. His insightful
observation is that the same Africans would be lsbdddy the statement in Ecclesiastes
9:5,6. He notes:

Rather than joining the ancestors (‘the living dgadt death and
continuing to be part of the community, the deadlomger have any
participation in the life they have left... It is ioypant to note that the
Teacher is not denying that there is life after ttieaather he is asserting
that death ends all relationship with the preseatla:

It should, however, be emphasised that while thbekling an African traditional
worldview would be shocked. African Christology éaca serious dilemma. The teachings
of the Bible are opposed by arguing for the incomgion of diviners and rituals that
honour the dead. The dead, as has already beemshaw neither have communion with
the living nor with God. Any mediatory function thilney are supposed to play becomes
impossible.

God has appointed legitimate agents as His chaandlgnstruments in the communication
of His will. The prophets, culminating with Jesuste the channels God used to
communicate His will to His people (Heb. 1:1). Tpréests, who in their role represented
God to the people and played a mediatory functimhso not as dead but as living agents.
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Christ, the preeminent priest, continues the misai® the resurrected Lord who once was

dead but is now alive forevermore (Rev. 1:18).

5.4.3 Christ, mediator not ancestor

Afeke and Verster (2004:56,57) argue that as fd?aad’s theology is concerned and with
his strong emphasis on Christ’'s mediation and Lupgsit is not possible to allow for any
ancestor veneration”. In their view ancestors ate“mediators and cannot influence lives

of people on earth other than by the example of thgh”.

Gilbert (2014:54) argues further that “if thereais authoritative text that eliminates the
cosmic space necessary to support this magicaltyedhen the people would be
compelled to “acquire a new horizon to negotiategitt existential crisis. If it is true that
there can be no communion between ancestors arnitigg then the whole argument for
incorporating the ancestral rituals into the churshnot sustainable. This leaves the
Africans with a new and biblical way of solving ansises that threaten their existence,

instead of resorting to African rituals.

The Bible presents Christ as the only mediator ramtcas one of the ancestors. Christ died
and rose again, He is not the living-dead, not texgsas disembodied soul in an
intermediate state. He is presented as “sittinatight hand of God and interceding” for
those who believe in Him (Rom. 8). He may fulfietlole the ancestors are alleged to have

played, but He is not one of them and cannot berparated into their hierarchy.

5.5 Doctrine of the intermediate state

What is Christian in African Christology is the i¢lin the afterlife and that death is not
the cessation of life. The arguments for the accodation and integration of Christ into
the apex of the hierarchy of African ancestorhobthdhoko 2010:17), can only be
sustained if it can be shown that ancestors dcemh@gist in whatever form. The title given
to Christ as “proto-ancestor” (Bujo 1992:121), atekamplar ancestor” (Kabasélé

1991:124) can only be relevant if an ontologicas&ence of ancestors can be shown.
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The belief in the doctrine of the intermediate estappears to give African theologians

legitimate reasons for incorporating ancestors Aftaecan Christology.

The biblical evidence for the doctrine of the imediate state falls into two basic
categories as observed by Edgar (2002:29). Theidithe “general evidence for a dualist
anthropology”. The second category is the “allegdiical evidence for an intermediate
state”.

This section seeks to evaluate the belief in thstemxce of the intermediate state and the
body-soul dualism. There are two fundamental mllirat support the doctrine of the
intermediate state. The first is the general ewdefor dualist anthropology (Edgar
2002:29). There are biblical texts that are intetgal as supporting a dualist understanding
of human nature. The second pillar is the “allepéalical evidence of an intermediate
state” (Edgar 2002:29). Biblical passages are giasnevidence for the belief in the

existence of the intermediate state.

5.5.1 Biblical evidence for monist anthropology

The doctrinal status afforded to the intermediaftesis premised on the assumption that
man has a soul that remains conscious after déadinpby 2013:34). Rodney Clapp, a
former editor forChristianity Today refers to this as a standard view of life (Clapp
2012:45). The view is that the disembodied soulnugeath goes either to heaven or to
hell. He maintains that this body-soul dualism diot always fit easily with the Old
Testament (Clapp 2012:45). He further notes thappraisal of the New Testament with
“a keener eye to its Hebraic roots” have challentesl standard view of life. The “new
view” does not focus on disembodied souls who appassed to exist in the intermediate

state but focuses on the resurrection of the dead.

It is this dualistic understanding of the naturevan that is used to support the doctrine of
the intermediate state. Green (2010:3), quotinggWrisays:

We have been buying our mental furniture for sa@lon Plato’s factory
that we have come to take for granted a basic ogioal contrast between
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‘spirit’ in the sense of something immaterial amdatter’ in the sense of
something material, solid and physical.

Despite its longevity in theological circles thedgesoul dualism does not enjoy the
biblical support it purports to have. If this isig; the question might be raised as to why
Christians have maintained the belief in this diralfor centuries (Murphy 2013:33). One
factor could be the influence Platonism had oneifudy Christianity. This is what Schroer

and Staubli (2014:12) refer to as “a speculativetaphysical, dualistic concept”.

The other factor raised by Murphy (2013:33) isueel to make a distinction between
“partitive” and “aspective” accounts of human natun partitive accounts, the part is seen
as an ontological entity while in the aspectivecaetts, each part stands “for the whole
person” (2013:33). It is this dualistic interprédat that is projected into the Biblical text.

This tendency is examined fully from the biblicakts often given as evidence for body-

soul dualism.

5.5.2 Dualism in Old Testament

While much has been written on the body-soul doalisom the New Testament
perspective, there are some scholars who have reehinto the Old Testament in search

of evidence for dualism. The following three teséem to appear in most literature.

5.5.2.1 Ecclesiastes 12:7

The word used for ‘spirit’ in this text is ‘ruaclind Tepker (1964:18) argues that this
usage may mean that it is not the entire man testehds into the dust, decomposes and
sees corruption. Tepker thinks that the text cqurimbably be linked to the story of the
creation (1964:17). The separation that occursstgkace at death. Kunhiyop (2012:215)

sees the text as referring to the physical deatbhwdoes not affect the soul.

5.5.2.2 Genesis 35:18

The text mentions the “departing of the soul” oftRa& which led to her death. The New
King James Version of the Bible (NKJV) has in pahesis (for she died) referring to the

departing of her soul. A dualistic anthropologibtailst is applied to the interpretation of
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this text as the soul is seen as an ontologicélyerdpable of living apart from the body.
Linking this text with 1 Kings 17:21, Tepker (1964) observes “Thus death results when

the nephesh departs from the body, and a bodyeswiten the nephesh reenters”.

5.5.2.3 1Kings 17:21

The text is taken from the narrative of Elijah lgimg the widow’s son back to life.
Elijah’s prayer is for her soul to come back to by and the report says “the soul of the

boy came back”.

5.5.2.3.1 Biblical meaning of ‘nephes/ruach”

Since the three texts above argue from the Hebeagaiohepheh andruachto show the

dualistic understanding of the text, a backgroundysto these words gives insight.

5.5.2.3.2 Man not possessing a soul but a living soul

The argument has been raised from Ecclesiastestiat the spirit that departs and returns
to God is an ontological entity capable of feelinfise text, as already noted, can easily be
linked to the story of the creation. According ter@sis 2:7, Adam becomes a living being
after God had breathed into his nostrils the breétife. It is the departure of this life that

renders man dead in Ecclesiastes 12:7. It wouleéapihat Ecclesiastes 12:7 is a reversal

of the creation event.

Man becomes a “livingnepes, “living being”, “living creature”, from the diférent
translations. Pannenberg (1994:184), in arguingHerunity of man, makes the following
statement: “The soul is not just a partial prineiput that which makes us human in our
bodily reality. Conversely, the body is the conerfdrm in which our humanity, the soul,
finds appropriate expression”. According to Gre@008:64) “humans are distinctly
human not on account of their purported possessian soul”. Man is not presented as
having a living soul but as a living soul. The isiitn ofnepheshnto the body resulted in a
living soul and the departure according to Ecclem 12:7 will result in a dead soul or

creature.
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5.5.2.3.3 Nepes in man the same as nephesh in animals

According to Genesis 2:19; 1:20; 6:17; and 7:22n mwad animals share the spirit of life in
them — in other words there is no difference betwd® spirit of man and that of the
animals (Pannenberg 1994:189). Wesner (2014:14grtasshat humans, as far as
Genesis 1-2 is concerned, are not distinct becalufeeir physical creation. “Humans and
other creatures have the breadth of life whicmephesh’. They were all formed from the
ground. What sets humanity apart is described ine&is as “being made in the image or
resemblance of God” (Wesner 2014:14). The Biblegnition of man is not “essentialist
but relational” (Green 2008:65).

5.5.2.3.4 Nepes as life

An illustration of the usage afepheshas referring to life can be seen in the talion iaw
Exodus 21:23-25. “Here theefesalways maintains a corporeal aspect” (Schroer &l3ta
2014:12). The text reads as “nefes for nefes, eyeefe, tooth for tooth”Nefesis

translated as life that can be killed and not sbimgtthat is immortal.

5.5.2.3.5 Nepes as aspective

The Shema of Israel presemispheshas an aspect of a human being. “You shall love God
with all you nefes and with all your might” (Dew:5). It would not make sense to infuse
in the text a dualistic understanding thereby angatwo centres of worship in man which
exist as two entities. Schroer and Staubli (2014chBerve that “lebab and nefes represent
two aspects of the person”. The meaning is thatwhele person must be involved in

worship.

Another term that the Old Testament usesi&h. The root meaning of the word is “air in
motion” (Ladd 1994:500). The usagerobch can be seen in the following texts: Genesis
45:27, 1 Samuel 30:12, and 1 Kings 10:5. “Hereitliéviual is seen as possessigch,
inbreathed from God, as an element in his or hesgmality (Ladd 1994:500). Ladd
(1994:501) concludes by stating that “neithefesnor ruachis conceived of as a part of a
person capable of surviving the death of the bdthey both designate the human being as

a whole viewed from different perspectives”.
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5.5.3 Dualism in the New Testament

The New Testament has been seen as a rich depoitathe material for dualism. The
evidence is seen to emanate from the gospels, neaslpistles, Petrine and even the
apocalyptic. This seemingly covers the whole Billlee biblical evidence given from the
texts below is alleged to show that distinctiormstn the soul and body, and that the soul
is the essence of humanity and has the capabiligootinuing to live outside the body
which takes place at death. The rebuttal from tranists’ perspective continues the
argument for the aspective understanding of thests &and that the texts do not support
the argument for the dualistic interpretation.

5.5.3.1 Matthew 10:28

“And do not fear those who kill the body but canhkititthe soul. But rather fear Him who
is able to destroy both soul and body in hell”. Tée is used to argue for the separation of
material from immaterial. According to Waters (2(M92), Jesus separated the material
from the immaterial and made a distinction betwé#®sn body and the soul. He further
argues that the duplication ki, which is translated as “both body and soul or mdy o
body but also soul”. Scripture views the body ofnnas subject to death while soul is not
(Tepker 1964:18, 19). Jamieson et al. (1997:37\lsalythe “torment that awaits these lost
will have elements of suffering adapted to the malte@s well as the spiritual part of the
our nature”. Jamieson et al. (1997:37) note thah ltiwe soul and the body will “exist for
ever”. This implies eternal suffering. Robertso®33) sees soul as referring to “eternal

sprit and not just life in the body”.

The parallel passage in Luke reads as follows: “Asdy to you, My friends, do not be
afraid of those who kill the body, and after thavé no more that they can do, but | will
show you who you should fear: Fear Him who, afterttds killed, has power to cast into
hell...” The body-soul dualism has also been read intke 12:4, 5 even though there is
no mention of ‘soul’. “Here is a hell, it seemsy the body as well as the soul (Jamieson,
etal. 1997:111).
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According to Henry (1994:1865) those who kill thedly should not be dreaded “for they
only send that to its rest, and the soul to its jbg sooner”. There is no mention of body-
soul in Luke, those who kill the body seemingly maincast it into hell. In John 5:28, 29,
Jesus points to resurrection as a time when thibessowill inherit eternal life and others
eternal damnation. Those who kill the body havesayp in the resurrection would be the
best interpretation of this text.

The argument seems to rest on the biblical meaoirige Greek word for soul which is
psyche Body-soul does not point to dualism but to “tb&ality of human personality” as
Green (2010:12) argues. Quoting Mark 8:35-37, Edé¢sr notes that “psyche corresponds
to the totality of life”. After analysing the usagé psychein the following texts (Matt.
2:20; 6:25; 10:39; 11:29; 16:25-26; 20-28), Gre20d08:14) argues that there is no traction
for dualism evident in these texts. He argues @irthat, “psyche refers to someone’s life

and not to an ontologically separate part of agredistinct from the body” (2008:15).

The New Revised Standard Version of the Bible (NR8&nslatepsycle as ‘life’ in the
whole book of Matthew except in four places wheiis translated ‘soul’ (Green 2008:15).
This translation is seen twice in the text undenstderation and the other two being
Matthew 12:18 and 22:37. In the first instance iised in relation to God — “God’s soul is
pleased...” Green (2008:15) observes here that souked “metaphorically for God’s
affective capacities”. This cannot be translatedad, who is spirit, as having a soul that

is an entity that exists separate from His ‘body’.

The recitation of the shema in Matthew 22:37 carbtnterpreted partitively. ‘Heart’,

‘mind’ and ‘soul’ will have to be seen as separaitities that are capable of existing
independently of each other. Soul here refers te*ovitality” (Green 2008:15). It is used
aspectively and not partitively. Waters’ argumeinka would by implication be translated
as “life and body”, which does not make sense. fS@iused conceptually and not
ontologically in this phrase” (Edgar 2010:30). Grg@008:15) argues for a “rhetorical”
and not ontological dualistic interpretation. Grderther argues that “This par like many

other could have a synecdochic function, just likesh and blood’ — these are not two
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ontological entities”Kai therefore cannot necessarily be indicative of idoabut is rather

rhetorical.
The question by Edgar (p, 30) is incisive when hices:

If the death is a separation which means that tinesigal body separates
from the soul and is left behind in corruption mst present temporal and
physical world while the soul continues to exislependently in either
heaven or hell, then what is the body doing in“hell

It can also be noted that not only the body bub #fe soul can be killed, which argues
against the immortality of the soul. “This is aenence to the earthly life which can end
but not the eternal life” (Edgar 2002:30). Thisenpretation is in line with the parallel
passage in Luke. God’s enemies can only Kkill teimgoral life but cannot prevent the

body from resurrection and enjoying eternal life.

5.5.3.2 Matthew 22:22-33

The last part of this pericope, which is the pahtcontestation, reads as follows: “But
concerning the resurrection of the dead, have yhuead what was spoken to you by God,
saying, ‘I am the God of Abraham, the God of Isaa the God of Jacob’? God is not the
God of the dead, but of the living”. The constrantiof the text in Waters’ (2012:293)
view forms the basis of his argument. He argues$ thhe reputation of “God of” is
interesting because of the present tense of tHesv&ram” and “He is” coupled with the
negative “not... of the dead”, and the positive “lofitthe living”. Waters continues to
assert that “The text does not say, ‘He was the @GbdAccording to Waters, Matthew
uses the present tense because there is an afterfif there was no after life, the past

tense would have certainly been used”.

Smith (2010:29) concurs with Waters and states Ibatis responds to the Sadducees by
“rebutting their challenge to resurrection but tienups the stakes”. By this he means that
Jesus begins to focus on something that was natrtgmal enquiry from the Sadducees.
According to Smith this text is not ambiguous: teit these patriarchs were dead or they
had been resurrected” (2012:30).
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While the patriarchs are presented as ‘living’ réhis no indication of body-soul dualism.
God is presented as the “God of the living” not @&d of the “living soul” or God of the
“dead physical bodies and surviving souls”. Smidwrgument, though intended to support
dualism, has monistic overtones. He views the @atns as having resurrected which is
not the same as continuing to live. The parallaispge in Luke 20:39 ends by saying “for
all live to Him.” Turl (2010:66) is right when hays, “these persons are alive to God since

held in his memory awaiting resurrection.”

The same argument can be used for David as redleotécts 2:29, where Peter says,
“... that he is both dead and buried, and his tomlvite us to this day.” It would be
difficult for anyone to project David as living; bin God’s memory he was alive, awaiting
resurrection. The same can also be seen in Ac86 I3For David, after he had served his
own generation by the will of God, fell asleep, wasied with his fathers, and saw
corruption.” The same can be said of the patrigrtiest they were dead and buried and
saw corruption. The Sadducees had a problem wehdtctrine of the resurrection and
Jesus makes a case for it. For Jesus to arguéhthaare alive would be to concede that
there is no resurrection, as Smith seems to irelicBtose who are dead are regarded as
asleep (1 Thess. 4:15) and hence alive to God beoaiuthe certainty of resurrection. If

there were no resurrection, then God would nohkbe3od of the living.

5.5.3.3 Acts 7:55-59

The statement by Stephen when he says, “Lord receiy spirit” is taken to reflect
dualism by Waters (2012:297). He argues that Steditenot say “Receive my body, You
can't have a decaying body in a heavenly home. etefknew who waited for him,
because his eyes saw Jesus”. If the spirit is tékeapresent the essence of Stephen, why
did he not say “Lord receive me” or maybe said ‘Lbam coming home.” Why point to
the spirit? ‘Spirit’ here cannot be interpretechasentity that survives the body; there is no
evidence for such an interpretation. Stephen prayéslod to receive his life, the very life

that God breathed into this nostrils, the very tigewill receive at the resurrection.
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5.5.3.4 1 Thessalonians 4:14

Paul says “If we believe that Jesus died and rgagaeven so God will bring with Him
those who sleep in Jesus”. According to WatersZZ3i1), this is an indication that “those
who died in Christ would return with Him and thaey would be raised to share in the
glorious reign of Christ.” He continues to asséwttthe “rapture of living beings who
would meet in the air those who were with Christ” Thess. 4:13-18) was a major

emphasis in Paul’s preaching.

The background to these passages appears to hare deconcern raised by the
“Thessalonian Christians about the fate of soméheir fellow-believers who had died”

(Okorocha 2010:1489). “Those who remained feared tihe deceased would lose their
glorious experience that Christians expected tmyemjt Christ's return” (Seventh-day
Adventist Bible Commentary 1980:246). Paul assuhese concerned Christians that
those who are dead will be resurrected. The bagimaent simply is as follows: Jesus died

and rose again — and such God will resurrect tindseare dead in Christ.

Paul explains the process and how it will be camat#id between those who are alive and
those who are dead. Those who are alive will not¢pde those who are asleep” (vs. 15).
“The dead in Christ will rise first. Those who afve will be caught up together with
them,” those who are dead in Christ, “in the clotolameet the Lord in the air”. The
resurrected dead and the living will meet the Liorthe air and they “shall always be with
the Lord” (vs. 17). This is the fulfilment of thegmise made by Christ in John 14:1-3
“And If | go to prepare a place for you, | will ceragain and receive you to Myself, that
where | am, there you may be also.” There is nacatibn of Christ bringing with Him

disembodied to soul in this text.

5.5.3.5 Hebrews 12:1

The text in view says: “Therefore, since we arer@urded by such a great cloud of
witnesses...” This issue is how to interpret andeustdnd “witnesses”. Should these be
viewed as those who have gone through the simxlpereences and are now dead or those
who are presently watching the Christian race? &@ob(2008:113) as noted earlier

understand the term ‘witness’ to refer also todheestors. He maintains that their life of
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dedication is hereby celebrated. Kalengyo (2009 also argued for the inclusion of
ancestors in Hebrews 12:1. To him the text ampipahstrates the justification of the role

ancestors in Christian theology and their contiguifluence on the living.

It was noticed earlier also that Gehman (2005:1¢4aEgues for strict interpretation of
witnesses as those who have gone through simif@rences and not as spectators. It is
doubtful that African ancestors can collectively bewed as those who suffered
martyrdom and that they experience can encouragistans throughout the ages. It is
Kabesele (1991:125) who pointed earlier that ancgstave never suffered martyrdom nor

have they experienced faith in Jesus.

The author of the book of Hebrews seems to viewctbed as strictly withesses and not
spectators. We are encouraged to “look unto Jésusuthor and finisher of our faith”.
The same witnesses in (Hebrews 11:13-16;39) areepted as those who have not yet
received the promise but are now dead waiting Her fulfilment of the promise. They
may have run the race but they have to wait forrdweard which will be given at the
expected time. Since they have not yet receivedptiomise of heaven they cannot be

viewed as enjoying the celestial bliss.

5.5.3.6 Revelation 6:9

This text is one of those that is not easy to prirand ascertain its meaning properly.

John records what he sees when the fifth seal pasenl and he writes:

| saw under the altar the souls of those who haghlsdain for the word of
God and for the testimony which they held. Ang ttréed with a loud

voice saying, How long O Lord holy and true untilyjudge and avenge
our blood upon those who dwell on the earth? Therhige robe was given
to each of them; and it was said to them that gteyuld rest a little while
longer...”

Kettner (1986:98) observes that “John describestés as being alive and conscious and
as having received their white robes, while at $hene time awaiting final vindication
before the world.” Kettner’'s point is that theseilsoare in heaven and enjoy a conscious

disembodied life in the presence of God. Thisrprigtation is to be expected especially to
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those who hold a dualistic understanding of humature. There are however several

points that militate against this interpretation.

5.5.3.6.1 The location of the fifth seal

This text represents what John saw when the fifthl svas opened. The question is
whether what he saw was in heaven or on earthereTis no indication from the text that
the souls John saw were in heaven. The opening tfeaseven seals reveals an activity
that takes place on earth. It would be inconsidienthe fifth seal to refer to a heavenly

activity.

5.5.3.6.2 Language of symbolism

It is clear that the seals are immersed in stilaidal symbolism. The four horses and the
riders cannot assume a literal interpretation. nJ#es a lamb as though it had been slain
in heaven (Revelation 5:6). This cannot be integates literal lamb that was bleeding in
heaven. It would also be difficult to view the &in heaven inhabiting the place beneath
the altar, this must have a symbolic meaning. Jdiats were killed on earth and their

death may be viewed “as sacrifices presented td.God

Edgar argues that these souls that await judgmeéotriot appear to be presented as
incorporeal for they are clothed and speak” (200R:8le further notes that these souls
represent only martyrs. These souls are not onlgareal; they are said to be under the
altar and are crying for justice. A similar scepais presented in Genesis 4:10 — “The
voice of your brother’s blood cries out to Me frahe ground”. It would be impossible to

argue that the blood has an independent existenoe the body and that it can speak.
Abel was a martyr just like the souls under tharalThe death of the martyrs must be

vindicated and avenged and God promises to darthmdth instances.

5.5.3.6.3 Cry versus praise

It must be conceded that the text does seem toadtalihat the souls that had been slain
were alive and raising their cries to God in heavéns difficult to envisage heaven as a
place where those who have died are crying underlar for vindication. A different
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picture is present in Revelation 7:9-12 where thiats burst into a cry of praise and are

seen before the throne and not under the altar.

The white robes are given to those who overcome R8). Those who have overcome
are seen in heaven, after resurrection, wearingewhbbes as a sign of victory. The souls
are symbolically given white robes as an indicatbtheir victory and these robes will be

worn in heaven after resurrection.

5.5.4 Evidence for the doctrine of intermediate state

Despite the paucity of Biblical material on the ttoe of the intermediate state, dualist
scholars allege a number of cases exist in bottOtdeand New Testament in support of
this doctrine. The main evidence adduced for thstemce of the intermediate state in the
Old Testament revolves around the t&8heol.There are also several New Testament texts
that are perceived to serve as cases for the egestef the intermediate state. There are
two from the gospels, namely Luke 16 and Luke 23#i8ee from Pauline letters:

2 Corinthians. 5:1-8 and 2 Corinthians 12:34; Ppikans. 1:23 and one from the Apostle
Peter: 1 Peter 1:18-21.

These texts are seen as giving the descriptioheofritermediate state. Afeke and Verster
(2004:57) see these texts as offering a strongatidin that “the believer enters into the
presence of Christ when he/she dies”. Accordinguayihop (2012:24), the unbelieving
dead go to a place of torment, based on the irt&fion of these texts. He sees hell as a
place of “punishment for unbelievers who are camssiand capable of such torment”.
Kettner (1986:98) argues that 1 Peter 3:18, in lgpgaabout the souls in prison, is
referring to the “disembodied spirits of men whtused to believe in this life and who are

even now in torment awaiting the last judgment”.

The intermediate state therefore represents a pldewe dead righteous exist in the
presence of Christ. It is also seen as a placeraidnt for the dead unrighteous. These
dead people exist as disembodied souls who areiomssand capable not only of torment
but of enjoying bliss and rest. Edgar (2002:33gnmeto these scriptural texts as “alleged to
constitute specific biblical evidence for a disemilied eschatological form of existence

177



which occurs after the physical death”. The follogvis an exegetical evaluation of the

mentioned texts.

5.5.4.1 Intermediate state in the Old Testament

The lack of convincing evidence from the Bible abthe existence of the intermediate
state has not deterred some in arguing for itdenxi®. It has already been noted correctly
that the paucity of material on intermediate stides not necessarily “disprove it, but it
rather raises serious concerns about its validiBtigar 2002:34). The observation by
Feinberg (1986:303) that “the question of the miediate state of Old Testament
individuals is a matter which has occasioned musdt,heven if not much light” is worth
noting. This is so because not much light has Isée on the evidence for the existence

of the intermediate state in the Old Testament.

Much has been argued from the New Testament d®oigrslater. The arguments for the
existence of the intermediate state in the Old dmeenht seem to pivot around the place in
the Old Testament callegheol Cooper (1988:19) argues that the “Old Testameas dhot
present death as the end of existence”. He mamthet the Old Testament suggests that
the deceased ent&heo] that they survive physical death in some way &0D93).
However, he is also of the view that the Israelitethe Old Testament generally do not
think of the intermediate state as a “far bettantthis life” (2013:20).

Cooper sees in the prophecy of Isaiah 26 and Dagiedvidence for the existence of the
intermediate state a place for the non-fleshly terise inSheolbefore the final bodily
resurrection (1988:20). Cooper’s conclusion basetiie observation is that dualism is in
fact not the bastard child of Christian and Gredlklogophy but is rather inherently
Hebrew and biblical (1988:20).

It is interesting to note that the two texts gikwnCooper do not shed much light and seem
to be insufficient as a basis for his conclusionthle first prophecy of Isaiah 26, there are
two verses that refer to the dead unrighteous whaead and the also the dead righteous.

The first verse is verse 14: “They are dead, thilynoet live; they are deceased, they will
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not rise. Therefore you have punished and destrolyech, and made their memory to

perish”.

It is difficult to see the evidence for the exigterof the intermediate state where non-
fleshly beings exist. Here the dead are those wihlonet live, and who will not rise;
referring to the unrighteous. “They are deceaselitivis a clear indication that they are

not alive or existing somewhere.

Referring to the righteous dead Isaiah says “Yamad shall live; Together with my dead
body they shall arise... and the earth shall castrmutiead”. This seems to be referring to
the resurrection of those who are dead and nocdméinuation of life inSheolor the
intermediate state. It is difficult to see how Ceppan use this prophecy as a basis for his

argument for the existence of the intermediateestat

The other prophecy is that of Daniel 12. It is Hessl to say that this prophecy says very
little, if anything, about the existence of theeirmhediate state. The allusion to resurrection
is clear in this prophecy — “Many of those who plée the dust of the earth shall awake,
some to shame and everlasting contempt” (vs. 2yolild appear that Jesus later in the
New Testament refers to this prophecy in John 227Clearly this is referring to those

who are in the grave and not those who are alitkanntermediate state.

The allusion here is that of resurrection not imediate state. At the end of the prophecy,
Daniel is promised “he will rest and will arise your inheritance at the end of the days”
(vs. 13). Here also there is no evidence for thstemce of intermediate state. That Daniel

will rise after resting could be an indication eSurrection.

Ecclesiastes 12:7 is seen by Kunyhop (2012) astlaeiuevidence for the existence of the
intermediate state. The text indicates that théritggturns to God who gave it”. It is not
clear how one can deduce from the text an existeht®e intermediate state. The spirit is
not said to be returning to a place to exist asatity but to God who gave it. The
corollary of the argument could also be that thees a state of existence for the spirit
before God gave it to man and it is to state thatspirit returns after death. This is nothing

else but pre-existentialism which argues for tleeretl existence of soul/spirit.
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5.5.4.1.1 ‘Sheol’ in the Old Testament

Is the mention oBheolin the Bible a clear evidence for the existencéhefintermediate
state where the disembodied soul lives, eitherrastaor the righteous or place of torment
for the wicked? Cunnington (2010:227) did a methabdanalysis of the wor8heol His
conclusion after studying over half of the textattimentionSheolis that “it could mean
either the underworld, the grave or place of pumisht”. It is clear thaBheol‘denotes the
place of human destiny”. Cunnington (2010:228) agr&ith the majority of scholars that
Sheolmeans the underworld. The New Testament wordbferolis Hades(Acts 2:27, 31,
Rev. 1:18; 6:8; 20:13) and it also means “underqiCunnington 2010:228).

Sheol,according to Ladd (1994:194), is not a place,astate of the dead. Ladd of course
asserts thaSheol“is not non-existence but it is not life for lifan only be lived in the
presence of God”. According to Ladd (1994:194) hbthie righteous and the unrighteous
go to Sheoland it is not a place of punishment. Having maddesé observations, Ladd
maintains that those who are dead continue to bawemunion with God. It is not clear
how this view can be sustained, when he also asg&tSheolis not life; that is a state of
the dead; that both righteous and unrighteous grettHe succinctly argues that life can
only be enjoyed in the presence of God. If thigri®, how can one have communion,

which implies life, and continue to have it in thiesence of God?

Cunnington observes that the righteous are sadksosend t@heolwhen they die (Gen.
37:35; 42:38; 44:29, 31; Job 14:13). His argumsithat there is no “Scriptural support for
the view that Sheol represents a place of conscpusshment for the unrighteous”
(2010:228). He analyses the five texts used by B#rkn his arguments for the existence
of the intermediate state and finds these devolijbf on the subject (2010:228-9).

Ps. 9:7 — It is sufficient to note that nothinghe text indicates that punishment is in
view.

Ps. 49:14, 15 — this in no way indicates that Sheadtself a place of conscious
punishment for the unrighteous.

Ps. 55:13 — there is no indication of punishment hend, as Anthony Hoekema

notes, the principle of parallelism suggests that $econd line merely repeats the
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thought of the first.

Ps. 15:11 — Elsewhere Abaddon is paired with dé¢atip 28:22) and the grave

(Ps. 88:11), indicating that it is the destructioihdeath rather than post-mortem
punishment that is in view. '

Prov. 15:24 — Again, the contrast here is betwéerahd death, rather than paradise

and punishment.

The conclusion that Cunnington makes al®h¢olis worth noting and is very insightful

in the debate about the intermediate state.

Those in Sheol lack a body and are inactive anehsi(Ps. 94:17); they
are cut off from Yahwe and cannot praise him angr{®s. 6:5; 88:5,12;
115:17; Isa. 38:18). Sheol is a place of no ret(ab 16:22; a prison that
holds its inhabitants captive (Ps. 18:5; Isa. 38:1bhan 2:6)...The
Israelites feared Sheol because it signified thesagon of ordinary
existence and their separation from Yahweh. Sheohat a place of
conscious punishment but it is just as much a pathe curse as death
itself.

Accordingly, the intermediate state arguing fromn@ington’s observation is a state of

inactivity and silence. Those who inhabit it canmphise God anymore. The clear

implication is that in the intermediate stat&hkeol— there is no activity within the dead,

their love and hatred is gone. There is no actitotyards their descendants, they cannot
return to bless or curse them. There is no actiatyards God, they cannot praise Him. If
the above is a true reflection of the intermedsttge, then those who are $heolare

dead, body and soul and they await the resurreatitime end of time.

The story of Saul (1 Sam. 28:3-28) that was exathawlier also shows th&heolis the
common destiny for the dead. In the narrative, Sansireported to have said to Saul
“And tomorrow you and your sons will be with me..vs( 19). The indication is that the
destination of Saul will not be different from thaft Samuel. The narrative does make a
distinction between the life of Samuel and the d¢iféSaul, in short, Saul was unrighteous

and Samuel was righteous.

It is shown in 1 Chronicles 10, that Saul died lbseahe disobeyed God by consulting the

medium. How could Saul share a common destiny &&muel? The only logical response
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Is that the text is referring to the death of Satle prediction was that Saul would die the
following day, and had nothing to do with where Wweuld go. It can be correctly
concluded that in the debate about the intermediai® in the Old Testament not much

light has been shed, rather much heat appearvéldeen generated.

5.5.4.2 Intermediate state in the New Testament

There are several texts that have been used te &guhe intermediate state in the New

Testament:

5.5.4.2.1 Luke 16:22-23

This is one of the few texts that are difficultitderpret and fully understand. One of the
reasons seemingly is that the narrative comesaridim of a parable. It is not surprising
that dualists have found in the text sufficientdevice for the body-soul concept. Waters
(2012:294) is convinced that the most natural agichl interpretation of this text points
to the existence of the intermediate state. Istéle describing the intermediate state and

should it be taken literally?

Ladd believes that Jesus had nothing to say abeuntermediate state of the wicked but
that the righteous dead are with God (1994:195).aies that the parable is not a
didactic passage that teaches about the stateeofléhd (1994:194). This to him is a
parable about the five brothers and not about itte man and Lazarus. He asserts that
Jesus used a “contemporary folk-material” to sghfthe single truth about the importance
of hearing the gospel while one is still alive {85). Edgar (2002:34) concurs with this

view when he says:

The descriptive detail of the parable should belvetaken literally — this
was intended to teach the real and eternal conssrpgeresulting from our
beliefs” The dead are visualized in bodily formc&rthere is no other way
in which they can be visualized.

Cunnington (2010:234) concurs when he notes thaistriireatments of the text note that
the parable is not intended to provide actual deisons of the afterlife. The parable, he

continues, “contains details that are problemabtenefor the defenders of the conscious
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punishment position”. He notes that the “rich malle to see Lazarus and talk with him

suggesting that Lazarus is in Hades as well (agh@aeemingly in another compartment)”.

The point here is that there is nothing in the pleréo suggest that the figures presented in
the text were disembodied souls. The rich manesgnted as having eyes and a tongue. If
the intermediate state is for disembodied souls tthe text cannot be referring to the
doctrine of the intermediate state, since thestssoa embodied.

5.5.4.2.2 Luke 23:43

Here Jesus makes the promise to one of the dyiegeth that He will be with him in
paradise. There are currently two interpretatiateched to this promise. The argument is
whether the comma should be placed after “todayedore. Waters refers (2012:295) to
this as a "major interpretative problem”. “With ttemma placed before “today”, the
adverb would refer to the following verb (“to beBut if placed after “today”, then the
adverb would modify the preceding verb (“to tell’jParoschi 2010:1). Which is the
correct rendering of the text — | say to you, toglay will be... or | say to you today, you
will be.... This is exacerbated by the fact that ire€k “little or no punctuation was used

to indicate how the text should be read”.

Waters (2012:295) states that “today” means thiy vy and sees this as a natural
reading of the verse. Ladd (1994:195) concurs Wtters and asserts that this is a “clear
confirmation that the soul or spirit of the dyingamwould be with Jesus in the presence of
God”. The implication from both Waters and Laddhat when Jesus promised the thief
that he will be with him, He was referring to hausor spirit. In other words, Jesus would
be with his spirit/soul in heaven that very dayic® Jesus was also on the verge of dying,
it would be His soul/spirit that will be with theow/spirit of the thief. Thus the
understanding of the text is that the spirit ofudewill be with the spirit of the thief in
paradise on the very same the promised was made.

There are two assumptions that are made in this. \@e is that the spirit is a conscious
entity capable of enjoying the bliss of heaven.dddty, that Jesus believed that He would

be in heaven that very night in the disembodiechfoFhe implication is that Jesus taught
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and believed that the righteous go to heaven upathgd hence the promise. The first
question that needs to be addressed is whethestGtent to heaven. The second one is
whether there is any evidence of any teaching bysCthat the dead go to heaven upon
death? The last question is whether Christ saw pwson as a constituent of two

independent parts.

5.5.4.2.3 Did Christ go to heaven upon death?

Since Christ made the promise, the logical assumps that He would be in heaven also,
for the thief to enjoy His presence. The arguméntghe thief being in the presence of
God with Jesus can only be sustained if it canhmsva that Jesus did indeed go to heaven
on the day He died. There is a conversation recongedohn 20:17 where Christ says to
Mary “Do not cling to Me, for | have not yet asceddo My Father, but go to My brethren

and say to them, ‘I ascend to My Father and yotindfa..”

The same person who made the promise to the thpefaas to admit here that He has not
yet ascended to His father and this was the Sundaping. If Jesus was referring to His
spirit when He made the promise — who was He liefgto when He said He had not yet
ascended? He could not have been referring to ¢y, dor according to dualism the
identity is in the soul not the body.

5.5.4.2.4 Did Christ teach that the dead people go to paradidter death?

In Revelation 2:7 Jesus refers to paradise whishti@tree of life in its midst. Those who
overcome will have the privilege of eating fromsthiiee of life. Since this is the reward of
the righteous, it is possible that it is referritaglife after resurrection. It would also be
difficult to sustain the argument that souls wited to eat the tree of life. A similar

promise is made in Revelation 2:10, 11 to thosecmrae. They will be given a “crown of

life” and will not be “hurt by the second death’in€e these overcomers will have been
hurt by the first death, then this must be refgriio a life after resurrection, after the first
death. The righteous will enter paradise not atpibi@t of death but after resurrection as

corporeal beings.
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In John 14:1-3, Christ indicates that it will onlhe after He has prepared the place in
heaven that He would come to fetch His people. grieenise is that He will be with them

only after finishing the preparation and after ffigtg) them. It would then be impossible for
Christ to make a promise to the thief, when He aladady indicated the time when this

would take place.

5.5.4.2.5 Did the Spirit of Christ go to heaven upon death?

It is true that indeed that Christ made the statéme‘Father into Your hands | commit
My spirit”. But it is also clear that by this statent Christ committed His spirit into God’s
hands but not Himself, for the record says He diedhat day. It has already been shown
that ‘spirit’ which ispneumanever depicts a conscious independent entity botha Old
and New Testament. It would be easier to understiaadext as Christ offering His life
into His father’'s hands rather than Himself. IfMas Christ that was in the hands of God,
then John 20:17 will not make sense. His life coudtl exist as a conscious entity without
the body, hence His remarks in John 20:17 thatadenot yet been to the Father.

Christ’s supposed post mortem journey to heavers do¢ seem to have any theological
significance in the Bible. It is His death tiepivotal to the salvation of mankind. In the
book of Hebrews, it is the death of Christ thatlsl@afatal blow to the one “who had the
power of death, that is, the devil” (Hebrews 2:1#)is the death and resurrection of Christ
with no indication of the intermediate state thatries hope for mankind (Romans 8:34; |
Thessalonians 4:14). Christ died that those whHe\eein Him should not perish (John

3:16), but if His death was not actual death, tites not clear how those who believe in

Him will be saved.

In Hebrews 9:27 the author says “As it is appoini@dmen to die once and after this
judgment.” Commenting on this text, Cunnington (@@B7) notes that this text in Luke
23 adds weight on the biblical teaching that isregped in Hebrews 9:27. The biblical
teaching is that one’s destiny is fixed at the pofrdeath. To a person who is dead there is
no tomorrow, it is death and judgment as if all peing today. There is no consciousness

of the lapse of time to the dead — judgment fordéad takes place on the day he died.
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5.5.4.2.5.1Place of the comma

The placement of the comma either before “todayafter “today” would give a different
meaning to Christ’s promise. Paroschi (2010:3) kates that “If the comma is placed
before the adverb “today”, it becomes virtually wspible to reconcile the passage with
what Jesus Himself teaches concerning the time whenfaithful dead get their final
reward in heaven”. This would also contradict theamng of ‘spirit’ in the New
Testament. It would also be difficult to recondilevith the fact that on the resurrection

day, Jesus admitted that He had not yet ascendeshtcen.

This kind of usage of the adverb seems not to e something strange in the Bible.
According to Paroschi (2010:3) this was a “Semdiom” as can be seen in the following
scriptures “l teach you today (Deut. 4:1), “I seffdre you today” (Deut. 11:26).” The
evidence at hand suggests that the comma shoulgpldesed after “today’. The
interpretation being that Christ would be with theef, who now is among the overcomers,
in paradise where he will have access to the tré&o

The thief did not ask “When will you be with meparadise”? He wanted to be reminded
when Christ comes to take His people to the pagaatisl Christ gave him assurance on the

very day. The assurance made on that day was thatilHoe with him in paradise.

5.5.4.2.5.22 Corinthians 5:1-8

This passage is indeed one of the difficult passaged it opens itself to different

interpretations. Once again one has to take intowd what Paul has mentioned
elsewhere in his writings in order to arrive ataarect interpretation of this passage. The
traditional interpretation given to this passaga ba summed up in the words of Smith
(1996:14):

Paul anticipates an intermediate state for decea€éudistians between
death and the Parousia. This state of existencapet from the body,
causing Paul an apprehension. He is not a Platowisb see incorporeal
existence as the ultimate reality.... The possibditypeing with Christ is
superior to earthly existence — they enjoy fellapshith Christ and yet
still await their resurrection bodies.
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The passage, according to what Smith argues, hds wath the intermediate state which
for Paul is undesirable and yet better than thegmelife. The ultimate existence that Paul
longs for is to receive resurrected bodies. Thestpe that needs to be addressed is

whether Paul indeed anticipates an intermediate sthich is apart from the body.

Smith (1996:17-22) simplifies the passage by cateigyg it into three distinct parts “each
using a metaphor to talk of existence beyond thevejt He observes the *“housing
metaphor” (1996:17, 18) “the clothing metaphor” ¢620) and the “homeland metaphor”

(1996:22). In this exegetical analysis of the pgssthe same categories are employed.
5.5.4.2.5.3Housing metaphor

Two houses are brought to view in verse 1: the hbarbnd the heavenly. In

1 Thessalonians 4:18, the immediate text befordelsFalonians 5:1, Paul speaks of the
seen as the temporal and the unseen as eternardiag to Smith (1996:18) “the first
house is the physical body which will be destroyedeath and the second is the eternal
resurrection body which will be received at thed®ara”. “Most Biblical expositors agree
that Paul here refers to the “spiritual body” giventhe believer at the time of the
resurrection” (Seventh-day Adventist Bible Commentt080:861).

The common denominator between these two formsxistemnce, one temporal and the
other eternal, is the “body”. Both denote a boéiystence, whether temporal or eternal. It
is crucial to note that Paul is not making a digton between the body and the soul; such
an interpretation is foreign to Paul's argumente Tdistinction that Paul makes here is
between the earthly and the heavenly, transientilameternal (Reynolds 2013:147). This
is further elaborated by Paul in Colossians 3:1mwime says, “If then you were raised with
Christ, seek those things which are above, whenmesCis, sitting at the right hand of
God”. The whole of a person body, soul and mindPasl further asserts “Set your mind

on things above...” should focus on eternal things.
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5.5.4.2.5.4Clothing metaphor

Paul uses the clothing metaphor from verses 2-Zodling to Smith (1996:14) this

section represents the heart of Paul's argumetitisnpassage. Two contrasting emotions
are depicted here, which represents Paul’'s longgngell as his apprehension. He longs to
be clothed and yet is apprehensive of experiencakedness (Smith 1996:20). This
nakedness according to Smith (1996:14) is “boditegstence”. This being the state Paul

would be in while he waits for the ultimate resatien.

This “pre-Parousia” state, according to Osei-Bufifi86:95), must be in the form of soul
and spirit”. He quickly notes though that Paul “do®t use either word in the passage”.
The observation made by Smith (1996:14) is that tharm of existence believers will

have in the intermediate state is a matter of anje”. He further notes that “Paul is

largely ignorant of what such an intermediate staliebe like” (p, 20).

While Paul appears not to be clear about this si@énterpretation is that Paul regarded it
as being superior to earthly existence (1996:1#)ittSis correct in asserting that a “major
problem in exegeting this text is determining howelates to 1 Thessalonians 4:13-18 and
1 Corinthians 15”. The chapter cannot be read araison, it is related to the preceding
chapter as well as | Thessalonians, 1 CorinthiasRhilippians (Reynolds 2013:143). It
is when this chapter is read within the specifietitext that a proper understanding of

Pauline theology can be reached.

Paul's expressed longing in verses 2 to 5 is talbted. He does not want to “be found
naked” (vs. 3). He does not want to be unclothetdtdie further clothed. He desires for
“mortality to be swallowed up by life”. The conttdsetween what is seen and what is not
seen is brought up again linking this to the prasichapter. The logical meaning that can
be attached to Paul’s longing is that he “longadafbeavenly body” (Richards 1998:108).

It is the heavenly body he mentions in vs. 1. Rsels the word “unclothed” or “naked”, to

refer to mortal body which we have in this life,tlwhich we put aside in death (Tepker
1964:19). But it is not death that Paul longs, @ intermediate state but heavenly body

and not disembodied soul.
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When will Paul be clothed? In other words, whenl vi¢ have this heavenly body?
According to verse 4, this will happen when motyalis swallowed up by life. In

1 Corinthians 15:50-54 he states that only at #sunrection will mortality put on (be
clothed with) on immortality. It is only at thismie that “Death will be swallowed up in

victory (immortal life)”. Reynolds (2013:143) surtiss succinctly when he adumbrates:

The description of the perishable putting on thepenshable and the
mortal putting on the immortality is just what Pasldescribing also in 2
Cor. 5:4 it is at the resurrection at the last dayhen the last trumpet
sounds, that the mortal body is clothed with imadgt and death is
swallowed up in victory by life.

There does not seem to be an observable shift ulisPamphasis from what he says in

2 Corinthians and what he said in 1 Corinthians.
5.5.4.2.5.5Homeland metaphor

Paul continues with this contrast between the seehthe unseen which he started in the
previous chapter. Here he indicates his desireet@way from the body and to be with
Christ. Smith (1996:22) argues that in “being amleowith Christ, rather than this present
life” Paul uses an incentive aorist to signify tdatth ushers the believer into the presence
of Christ”. This presence with Christ is in theafi®odied state. What does Paul mean by
the expression “at home with the Lord"? FollowinguPs argument, this expression
apparently refers to the time when we receive thavenly body, the time when we are
further clothed (Richards 1998:112).

In 1 Thessalonians 4:17, Paul says that the redaddelievers together with the dead in
Christ will be with the Lord after “meeting Him the air”. Edgar (2002:35) states that:

There will be a simultaneous entry into the kingdatnthe coming of the
Lord rather than a period of time for the deceasswl disembodied
believer in the presence of the Lord. Those whe lthed and those who
are alive meet the Lord together not separately.

This is referring to post-resurrection not immeelatafter death. “At home with Christ” is
“the promised eternal life” where we enjoy our healy bodies, where mortal is
swallowed up in life” (Reynolds 2013:147).
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In Philippians 1:22-24, Paul expresses a desifddpart and be with the Lord”, but rather
chooses to be with the believers. Kunhiyop (2012)2@es “death as the transition into the
presence of Christ” based on the reading of Phdimp 1:21-23. In the very book of
Philippians Paul does indicate when he will be v@tirist. He does not seem to expect any
meeting with Christ prior the resurrection (Reyrso013:148). In Philippians 2:16, he
refers to the Day of Christ as the time when hé rngjbice, which is his desire in the first

chapter. In Philippians 3:11, Paul desires to mti@ithe resurrection from the dead.

If Paul was confident that when he departs he bellwith the Lord, why would he be
concerned about resurrection from the dead? Coulot ibe the fact that it will be the only
time he will be in the presence of the Lord? Acaogdo Philippians 3:20, 21, believers
“eagerly wait for the transformation of their lowhodies”, and this will only take place

when Jesus appears from heaven.

Paul uses a house metaphor to indicate that bedidhvave an eternal building from God
which they will receive at resurrection. In thetbiog metaphor, he desire to be clothed
and further clothed, that the mortal may be swadidwp in life, and this will take place at
resurrection. In the homeland metaphor, Paul’'srdasito be away from the body and be
with the Lord and this will take place when belies/geceive their heavenly bodies at
resurrection. Inferences to soul-body dualism armdrinediate state cannot be justified

using this passage.
5.5.4.2.5.6Pauline psychology

Osei-Bonsu (2004:65) as has been observed, costitauargue for the existence of the
soul and spirit in the intermediate even thougledrecedes that Paul does not either soul or
spirit. The usage of soul or spirit as an indepahd®ad conscious entity is foreign in the
New Testament. This is further attested by the afsthe wordspsycheand pneumain
Pauline psychology. “One looks in vain for any Raeilusage of psyche as an independent
substantial entity — let alone as one which existdisembodied form after death” (Edgar
2002:37).
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Edgar (2002:37) attests that the waslcheis “always used with reference to life as a
whole”. He makes the following points about thegesafpsyche The word appears as a
“meaning of the natural life of the person (1 Cbb.45; Rom. 11:3; 16:4; Phil. 3:30;
1 Thess. 2:8; 2 Cor. 12:15)". It also means mom@nthsimply physical life but is a
reference to the whole of the energy and endeaddite (1 Thess. 2:8; Phil. 1:27)". It is
the source of emotion (Phil. 1:27; Col. 3:23, EPi®). It is also the synonym for person
(Rom. 2:9; 13:1; 2 Cor. 1:23). It refers to the vehperson (1 Thess. 5:23).

It is interesting to note that Ladd (1994:502), wea@ dualist, confirms that “Paul never
usespsycheas a separate entity in humanity nor does he imdéirtieatpsychecan survive
the death of the body”. He further attests thatutReever uses the obvious Hellenistic
summary of the human being: body and soul” (1992:50he wordpneumais seen by
Ladd as a “person’s true inner self, the word imraly used to represent that person as

such in terms of her or his self-consciousnessvailiag and knowing self” (1994:504).

It is clear that monist interpretation do offer amn consistent understanding of the
scripture used as evidence by dualists. Bergen{it®84:188), is correct in his summation
that “Christianity has never fully shaken off tifluence of Greek mysticism which early
fastened itself on the New Testament idea of rediemp His view is that what God has

joined together philosophers and theologians havegunder by divorcing the bodies and

souls of men which God made one at creation.
5.5.4.2.5.71 Peter 3:18

There are several lines of interpretation that haeen traditionally attached to this text
(Feinberg 1986:306-09). Only two of these intergtiens will serve the purpose of this
research. The first view is that this passage sefethe “disembodied spirits of men who
refuse to believe in this life and are now in tomnawaiting judgment” (Kettner 1986:98).
Afeke and Verster (2004 57), supporting this vieanclude by noting that “There is no
doubt that the Bible accepts that the deceasedliaesbefore God”. This is also referred to
as “conscious punishment” position (Cunnington 2229). This view, as can be seen,

supports the existence of the intermediate statravtlisembodied souls are tormented.

191



The second position posits that “Christ throughtoty Spirit went and preached through
Noah to the people who were non-believers in Nodays' (Cunnington 2010:334). This
position is opposed to the existence of intermedsédte and the view that the dead can be

afforded yet another opportunity to repent.

The first view is difficult to sustain as it raisesveral questions that do not have a clear
Biblical basis. Why are ante-deluvians singled doif?ce these people refused to repent
during Noah'’s preaching, why are they pursued aigadeath, where does the Bible teach
this kind of probation? Does the Bible teach thatits/souls can be preached to or is it
human beings? Besides these questions, Feinbe86:@3B) argues that this position has
“serious problems in fitting with the context”. Hetes that most commentators agree that

1 Peter was written to “suffering saints to encgerthem in the midst of their suffering”.

The second view is the only one that seems toiftiwthe context. The view connects
with Noah who suffered and was persecuted duriagpdriod of his preaching (1986:335).
Cunnington (2010:230) further argues that the amch reached concerning the meaning
of 1 Peter 2:18-19 influences the interpretatiod éfeter 4:6. Here Peter refers to the dead
to whom the gospel was preached also. “A post-morg@spel proclamation” would
contract Peter's message that everyone will begddgased on their actions in life whether
alive or dead (1986:231). Chapter 4:6 is thereftirected at those who are alive while
implying that even those who are dead will be jutlbased on their actions when they

were alive.

Feinberg’s (1986:336) concluding statement is apsaphen he says “Whatever one wants
to say about biblical teaching concerning the medtiate state, he must say it on the basis
of some other texts than this one”. The discusaiwhdebate on these texts will never end
as Green (2008:18) testifies that “others will besgnted as counter-arguments”. The
reason for this is that the platonic dualism hasob®e a natural hermeneutic tool for
interpreting these texts. Due to this dualist negdof the biblical material Green later
attests that a “dualist reading of the biblical eni@tl we fail to see immediately or even to

entertain how these texts might make sense witlnish anthropology”.
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All the Biblical cases used as evidence for behethe communion with the dead as well
as the doctrine of the intermediate state, at bastonly argue for one and not both of
these positions. Those arguing for intermediatée st not argue for the role of the
ancestors, so the texts adduced as evidence hpvoalo with the intermediate state. The
same applies to those who argue for the belidiencommunion of the dead.

There is only one biblical case that seems to afiplyoth communion with the dead as
well as the doctrine of the intermediate state. $twey found in 1 Samuel 28 seems to
address both the issues raised in African Chrigiotecommunion with the dead and their

ontological existence.

5.5.4.3 1 Samuel 28:3-24

This text, while appearing very controversial to npmaChristian theologians, finds
resonance in those with an African traditional lmaokind. The dead who come back to
speak and warn those alive of impending dangerrigiscis the recognized rhythm in
African Traditional Religions. It is interesting tmte that even those who do not believe in
ancestral intervention/communion with the dead quéck to argue for a theological

exception in this narrative.

Jamieson et al. (1997:194) in their commentary athat “eminent writers are the opinion
that Samuel really appeared”. A similar view is mtained by Matthews (1998:118) when
he comments that “God intervened in an unprecedentsy and actually sent Samuel to
prophesy Saul’s judgment”. Here the argument isamdy for the existence of Samuel in
the intermediate state but also for his involvemanthe affairs of the living. The Bible
and its position on the teaching of communion itk dead is suspended and the story of

Samuel is regarded as an exception.

The conclusion above is made based on the facttibgtrediction made by Samuel came
true and that indeed Samuel came from the deadspo#le to Saul. What is not
appreciated by most theologians is the plausibiitythe assertions made in African
Traditional Religion. The incidents recorded in gtery of Samuel are daily occurrences

in African Traditional Religion. The dead do appead speak to their descendants and
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what they say does come true. It is on these bidmsgsthe African Christians may be

willing to suspend what the Bible teaches aboutroomon with the dead.

The question that should concern all theologiarkBible students is whether the Bible’s
position on communion with the dead should be sudpe based on the experience
reflected in the story. The appearance and the conmation between Saul and Samuel
need critical reflection to test their veracity. elHollowing elements provide a

hermeneutical tool that provides a solution whilk&maining the position of the Bible.

5.5.4.4 Samuel not Saul’'s ancestor

What is explicit in the story is that Samuel wag 8aul's ancestor; they were also not
related. There is also no ritual that accompartiesiriteraction between Samuel and Saul
in the narrative. Except for the fact that Samua$ wow dead, Saul approached him as he
used to when he was alive. It would appear fromstey that Saul's main objective was
to inquire from the Lord; he wanted God to revéw tuture. The effort of contacting the
dead Samuel was to know God’s will and not what &&im will was. There is no way that
Samuel would be an authority, he did not have thegp to curse or to bless, and he was

God’s messenger.

Samuel acted as a priest for Israel (I Samuel £3)des being a prophet and judge (I
Samuel 3:20; | Sam. 7). He was the only one thatdcpresent sacrifices on behalf of
Israel having taken after Eli. Saul approached hohas his ancestor but rather as His

priest whose function was to mediate on behalScddl.

5.5.4.5 Mediums prohibited in Israel

While the above point may appear obvious, it ndedse restated. A death sentence was
pronounced on anyone found practicing the abongnatwhich included those who were
mediums and spiritists. It was in line with thisvlghat the fact that Saul had killed or “put
the mediums and the spiritists out of the land” wesorded. The mediums were never
God'’s appointed agency and it was God’s directizt they be put away or cut off. It was
also shown that the nations that were before Isvaet disposed of their land because they
had defiled it through such abominations.

194



The medium that Saul approached had no right talibe or to be in Israel. She had no
role to play in the affairs of the living. Her pesse was an abomination that had caused
King Saul to drive them out of the land. Whateviseanay be said about this woman, it is
important to recognize that she was not needed,hsldeno right to be in Israel, her
presence was an abomination and could never belys&dd to communicate His will.

5.5.4.6 Saul was forbidden from consulting mediums

The introduction to this narrative pointing out ttfsaul had put the mediums and the
spiritists is important so that the “reader carogguze that Saul is breaking his own laws”
(Cartledge 2001:320). On the surface it might appleat Saul had a legitimate excuse to
approach the medium for help. The record is thdtéwSaul inquired of the LORD, the
LORD did not answer him, either by the dream otJdoyn or by Prophets” (1 Sam. 28:6).
God did not respond to Saul’s inquiry and all Hpainted agents could not help him. The
same can be adduced from Samuel who at one timehedsk between God and Saul.
When God rejected Samuel as the King, the recatdsthat Samuel “went no more to see
Saul until the day of his (Samuel) death” (1 Sam3%). If the means and the agents
appointed by God to communicate His will could hetp Saul, one can only conjecture as
to who would be able to help him. For Saul to ttorthe medium who was an illegitimate

agent only shows the depth of his desperation.

The clear prohibition as seen in Isaiah does rtderoom for exceptions. God’s people
are to seek God and not the dead on behalf ofvimgl By approaching those who call up
the dead, Saul had declared himself as one whaalidbelong to God. It can also be
argued that God's silence in spite of Saul's segkimas a sign that he was no longer
recognised as one of God’s people. God’s silen@s dmwt leave one with a legitimate

recourse, but a clear indication that God has degdrom him.

Saul had approached an agent that had no righttalike or to be in Israel: this act
qualified for capital punishment. Those who souajfiter the mediums were to be cut off
from the land (Lev. 18:29; 20:5) and since thers wa one to do that, it was up to God to

execute Saul. This could explain the fact that S&d, and was cut off the following day.
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The book of the Chronicles, which for some reasdwes not include the episode of Saul
visiting the witch at Endor, does refer to the daeit in passing. In 1 Chronicles 10:14, two
reasons are given for the tragic death of Saulramdamily. The first is that “he died for
his unfaithfulness which he had committed againstltORD, because he did not keep the
word of the LORD” (vs. 13). The second reason iat tthe consulted a medium for
guidance, but he did not inquire of the LORD” (¥4).

The Congolese theologian, Weanzana (2003:483)igturthe fact that this last part in the
story of Saul is a “theological evaluation” in lsiemmentary on the story. This is poignant
in that it does not form part of the historical naéive but comes as theological assessment
of this historical event.

5.5.4.7 Medium called up the dead Samuel

The story shares insight on how mediums and sigioperated. They were a link between
the living and the dead. The question by the meditwhom shall | bring up for you”,

was followed by a response from Saul that the nmedshould bring up Samuel. Samuel
had been dead for years and Saul through the medidsired that he be brought up. It was
for this reason that God commanded Moses to telelghat there shall not be found any
who calls up the dead in Israel (Deut. 18:11). Reaccording to Isaiah 8:19, “should not

seek the dead on behalf of the living”.

It was noted earlier that God’s appointed agentsdigect access to God and did not need
to have another medium between them and God. 8dui$ idealing with Samuel when he
was alive, was never exposed to the dead. Samuet pelled up Eli to respond to issues
raised by Saul. It would have been easier for Gospeak directly to the medium than to
use a dead Samuel — that is how He communicatédpsitphets and priests. The whole

experience of calling up the dead definitely exeldidod from this interaction.

God had promised Israel a prophet — “Him you shalar” (Deut. 18:15). This was
opposed to the mediums and spiritists who wereappbinted by God. The implication
was that these, they should not hear. If the meslinave the power to call up the dead and

Israel was warned not to listen to them, then tigichl conclusion is that these mediums
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had the power to deceive. The point is not so nactvhat the mediums said but why they
said what they said. The intention of mediums istoaccommunicate truth but to deceive
the hearers and separate them from God. The bssifi@sediums is a rival and is opposed
to the true religion of Israel. These agents areappointed by God and would therefore
not report to God.

If the dead were dead and could no longer havectivearole in this life, how could an
agent not of God’s appointing bring up Samuel? Deke agents really exhibit power to
bring up the dead? Did they really call up the ¢ead noted earlier, the story provides a
window to the operation of these agents. It isrcfeam the story that Saul did not see
Samuel. It was the medium that saw him and relaté&hul what she saw (vs. 13).

Saul “perceived that it was Samuel” and this by fibet that “he was an old man and
covered with a mantle”, but did not see him. Thibe, as pointed out by Tsumara
(2007:625), “was the characteristic garment of Salnfib:27)". If this were so, does that
mean that the spirit of the dead require the maal@ covering even in death? Is it not
possible that this form of covering was to be tbenpof contact between a dead Samuel

and the apparition and also the medium for deceptio

If this form of communication was based on deceptihen the appearance cannot be
mistaken for reality. Are forces opposed to God Hmgltruth able to reproduce appearance
in their attempts at deceiving people? Merril (1988), in his commentary is in

agreement with those who maintain that Samuel mhdgpeared before the medium. The

basis of his argument is crafted as follows:

So startled was she by Samuel's appearance thainghediately realized
that the work was of God and not herself and tlatdisguised nocturnal
visitor was King Saul. This implies that she did really expect to raise
up Samuel but only a satanic imitation.

Tsumara (2007:627) indicates that “God permittedwtiitch to call Samuel up in this case
even though he might not normally have allowedlitis not clear why God would want to

do this unusual and legitimize the abomination tHat Himself had outlawed. If such
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practices were a constant threat to Israel, whyldv@od confirm their efficacy by using

the same? Would that not make it even more diffifmrlIsrael not to consult such agents?

This may well have been a “satanic imitation” whitle woman believed to be genuine.
This is the same medium that initially could natntify Saul because of his disguise. The
statement says “Saul disguised himself and putratiethes”. And in the eyes of the

medium the person that had come for consultatios met Saul and this was based on the
appearance which were designed to deceive. Itsis pbssible that the same medium

would also be convinced that Samuel spoke to tert-did he really speak to her?

To argue that the medium did not expect to raiseugh but a satanic imitation is to allege
that the woman did not believe in the efficacy ef Imagical powers. The comment by
Tsumura (2007:619) is apropos as he indicates $laal was probably aware of the
perceived efficacy of the magical practices henisephohibition. She was startled when
she realized that this was Samuel and by implinatie@ one who had come to inquire
would be Saul. She was startled as she realizéckskigawas deceived — “Why have you

deceived me for you are Saul” (vs. 12).

The theological analysis given in the book of | @ficles 10:14 with regards to the causes
of Saul's death exonerates God'’s involvement. Tiigctment that Saul died because he
consulted the medium would not make sense if GasedaSamuel from the dead to
communicate with Saul. It has already been stdtat dne of the reasons why the dead
could not be called up was that they could no longervene in the affairs of the living

and as such could not be consulted on behalf diimg.

5.5.4.8 Samuel speaking to Saul

Was the person the medium saw really Samuel andtjfwho was it? The spirit seen by
the woman was an old man covered with a mantleSand perceived that it was Samuel.
The issue of spirit and the views around its eristeis covered later. It was the
appearance as related by the medium that led 8#&dlieve that this was Samuel; but was

this really Samuel who spoke to the medium?
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In Genesis 3, there is a record of a snake thdassribed as being more cunning; it speaks
to Eve and asks if God had commanded her not tiyaatthe tree. The same question can
be asked — can a snake speak? Was this a genuwike, Since genuine snakes do not
speak, why did this one speak? It is difficult tgwe that the snake was used by God to
speak to Eve.

The snake’s intention was to deceive and it sua@e@arry et al (2012), in their
commentary, judging by the human characteristicgoated to the snake, note thetcash
suggests more than “an ordinary member of the dnkimgdom”. Richards (1988:33)
maintain that this was the “great adversary of @ond His people who came in the guise
of a serpent to tempt Eve”.

There are two options that the devil may have egyguldhere; first to use a genuine snake
as a medium — the snake did not speak but the sigeie through it. The second option is
to create a snake that genuinely speaks. The lattest possible since the devil does not
have creative powers and as such cannot createThfs leaves the first option which is

supported by Barry et al. (2012). Applying thisSaul, one would have a genuine Saul
who could not speak since he was dead and the sjgakle through him to accomplish his

deception. To argue that this was the spirit, heheeas able to speak, would beg to be
questioned since there is no evidence that diseiatagirits could talk.

The common element between the story of the sna#tdheat of Samuel is deception. To
create an appearance and use it to as a rivalBotbs appointed agents. Exodus 7:10,11
records a story involving snakes. Moses under Gpadiger threw his stick on the ground
and it became a snake. Pharaoh’s magicians anéremcdid the same but not under
God’s power. Did Pharaoh’s agents produce genumaes? The argument cannot be

sustained since the devil cannot create life.

Whatever these were, they had the form of snakeis dould imply that the devil can
create that which looks like a snake and in readitpot. Using the option for Genesis 3
and that of Saul it can be argued that whateveeagpol in the story of Saul and Samuel

was not Samuel but something in the form of Saukduld not have been the first time.
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Since there was no Saul around for the devil to asean instrument, he created an
apparition and spoke through it. Gehman (1999:Xdt)cludes by stating that “... by
comparing Scripture with Scripture, we conclude thatan is the one who appeared, not

Samuel, since the dead cannot communicate withving”.

Gbile Akanni (2010:373,74), a Nigerian author, offean insightful comment on this
narrative that reveals the prevalence of such éxpers within the African worldview

when he says:

The type of divination in which this medium engagets common in

Palestine and the Middle East and is still commonAfrica. Here the

spirits of the ancestors are often provoked in sin@ trouble and

difficulty, or by those who want to know what tbhife holds. The spirits
consulted are demonic, but they usually take thapshof someone
familiar, impersonating that person in order to opgs others or demand a
sacrifice.

This could be one of the strongest reasons why fGdxhde necromancy in Israel. It was
its ability to deceive and detract from God’s wéld act as a rivalry that was the motive

for the annihilation of all such agents.

5.5.5 Conclusion

While no general consensus has been reached intdrpretation of these texts, there is
general agreement that the biblical cases offdrajectory towards the role of ancestors in
African Christology. The main question is, does Bible support the doctrine of the
intermediate state or not? Even if it can be aszkftat there is such a state it would be a
quantum leap to argue for the incorporation of atars based on this doctrine. What is
impossible with others is not so with Africans. tie African communal view of life,
ancestors cannot forget their descendants; thdykealp in touch with them. Those alive
will also seek to maintain contact in one form e tther and hence African ancestor

Christology.

Unfortunately, the hermeneutical controversy in gtay of Samuel does not do much for

African Christology. While others maintain thatghwas a demonic manifestation, there
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are those who see an exception in the story. Godestends to use the means He has
clearly forbidden, in order to bring a message &lSThe appearance of ancestors and

their continued role within African Christianity gemised on this theological exception.

However, the Bible seems to be consistent in itsudeiation of pagan practices such as
communion with the dead. There are no exceptiohg doctrine of intermediate state
presents only one view but has its inherent chgden

5.6 Christological implication of the dualistic and moristic anthropology

Turl (2010:67) is correct in his observation thatem it comes to the doctrine of the
intermediate state “proof-texts” can often be usgdboth views in support of their
position. He further argues that “the view whichrries more weight is likely to be
determined by the reader’s position”. His view lgtt the implication of the different
interpretations must be considered. What are théstological implications of embracing
monist anthropology which argues for a non-existeoicthe intermediate state? What are

the Christological implications of the belief inalist anthropology?

It is in line with this argument that Clapp (2012)4quizzes if the monistic view will

“bring changes in attitudes and hopes of the daigs of the congregation”. The same can
be asked of the dualistic views. Would African Ghans be better off with dualistic or

monistic views? Another question to consider is thbethe implications of these views
are in line with the general tone and teachinghaf whole scripture. These questions
address the issue of Christological significancanr@ngton (2010:237) notes that the
doctrine of the intermediate state has both pasém@ doctrinal significance. This has to

do with Christ that is embraced and the one thpteached or believed.

5.6.1 Pastoral significance

How does the dualistic and monistic views help dpiimope, comfort, encouragement and
assurance to Christian believers in general andcair Christians in particular? This
section argues that monistic anthropology providesore comprehensive biblical basis

for comforting the bereaved and also injecting psgand meaning to the living.
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5.6.1.1 Comfort to the bereaved

It is interesting to note how monistic and dualisgws bear on the issue of comforting
those who have lost loved ones. Waters (2012:393)alist, makes an insightful point
when he asserts that believing in the intermedsat¢e is “pastorally significant”. He

retorts that the belief in the intermediate stamdbles the minister to comfort those who
are grieving and those who wonder about the sfateose who have died”. Waters applies

this in a practical situation when he says:

Many pastors and parents have been asked at a gide/e“Where is
Grandma now? What is she doing? Is she with Jelseady? Are she and
Grandpa back together? Does she know what we arg@do

According to Waters, dualistic anthropology is mtiian adequate to offer comfort and
answers to these questions. The obvious assumiptiire questions posed above is that

‘Grandma’ is a Christian.

This is the point that Smith (1996:14) seeks toifslavhen he presents a similar scenario —
“What do you say to the widow of a Christian wh&sasls my husband with the Lord
now or is he asleep awaiting resurrection?’” Font8mt is the “possibility of being with
Christ immediately after death that brings a pesigxception”. The reason for this, Smith
comments, is that this existence is “relationallpeyior to earthly existence”. It appears
that the integrity of Christ and His character @imtained.

For African Christians this dualist view has peroand existential benefits. ‘Grandpa’ is
not only enjoying heaven but exists to benefit descendants and to protect them from
evil forces. He carries their petitions to Christaepresents them. It is not unusual to hear
in some of the African funerals a plea and a regoethe deceased to remember those left
behind when they reach heaven. In turn the desoénatdll be encouraged to continue
with the necessary rituals to maintain a positind gibrant communion grandpa and the

descendants.

It appears as if dualistic anthropology holds h@wmel comfort only to those whose

departed relatives were Christians. There is notioef unending torment for those who
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were not believers on earth. Cunnington (2010:288¢ks to address this neglected

possibility when he says:

When a Christian is asked about the current sthenounbeliever who has
died, they should not reply that he unbelievemisaiplace of conscious
punishment but rather that the individual is beikgpt until the Day of
Judgment. While this should never be used to peofatse hope ... it can
provide comfort for Christians who are struggling tinderstand the
necessity of eternal punishment.

While the above brings some balance and is truedlty, it ignores the fact that people
articulate what they believe. If they believe amyd been taught that the unbeliever goes
to a place of torment after death that is the anshey will give. Cunnington’s response
will bring comfort if all the dead are said to baitng for the Day of Judgment. But if the
Christian are already in heaven, then the Day dfthent is meant for unbelievers, which
implies that by waiting they have been judged alye&Vhat is even more discomforting is
the potential belief that God torments unbelievsfore He raises them to torment them
further. A picture of a cruel and vindictive Chrigg portrayed who punishes the

unbelievers for much longer than the life they smemmitting sin.

5.6.1.1.1 Death as sleep

By viewing death as ‘sleep’ monism stands a bettence in bringing hope and comfort to
all the bereaved regardless of the religious stafushe deceased. Christ is also not
presented negatively to the minds of the mournenge. words recorded in John 5:28,29

seem to be more appropriate, especially as comamg Jesus:

Do not marvel at this; for the hour is coming iniahall who are in the

graves will hear His voice and come forth — tho$® wave done good to
the resurrection of life and those who have dorietexthe resurrection of

condemnation.

This comforting promise applies to both the belresed the unbeliever. Those who will be
resurrected are those in the graves, not someaweneand others in hell. Here Christ does
not engage in any form of dualism and mentionsingthbout the intermediate state. It is

only at the resurrection that people will know whheir destiny is. This prevents
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Christians from engaging in the judgment premajyuegld leaves the act of judging and
judgment to God.

The Christian, just as the non-Christian, sleeps @mly Christ at the resurrection will
reveal their destiny. There is always the poss$jbithat the one who appeared as a
Christian may actually not be one in the eyes efdhe who reads the hearts. A possible
disappointment exists since not all those who ta&inselves Christians are Christians
(Matt. 7:21-23).

5.6.1.1.2 Promise of second coming - not presence of Christ

The promise given in John 14:1-3 is for all thod®welieve in Jesus. In it Jesus promises
to come back after preparing the dwelling placestarreceive His followers so that where
He is, they may also be. Here again only a montstpretation can make sense out of this
promise. Jesus is not promising to take them tedrear to bring their souls after death
with Him when He resurrects their bodies. He comalese to fetch all those who died

believing in Him, and only then will they be withri.

5.6.1.1.3 Raising of Lazarus

The raising of Lazarus is more evidence that shitnasa monist interpretation is relevant
for effective comfort. Here Jesus refers to Lazadesth as “sleep”. This would have been
the best time to inform the disciples about thenmiediate state, instead He says; “Lazarus
is dead” (vs. 15). Jesus’ reassurance to Mary waishter brother will rise again (vs. 23).
Mary seemingly believed in the resurrection as afiems that this will take place at the
last day (vs. 24). There was no philosophical slagicun about where Lazarus’ soul was:

the focus was on the dead Lazarus.

Jesus commanded Lazarus to “come forth” and noeadovn from heaven and enter the
body. Lazarus was in the grave and the commandfevdsm to come out of the grave.
What brought comfort to Mary and her sister, wasréssurrection of Lazarus as a symbol

of what will happen in the last day.
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5.6.1.1.4 Comfort in Pauline epistles

Paul explicitly instructs the Thessalonians in le3$alonians 4:17 to use the words in
1 Thessalonians 4:1-16 to comfort each other. E@e@t2:35) is correct in saying that
those who have died and those who are alive meeLahd together, not separately. As
Christ died and rose again, so will those who dielim on the last day. The living will not

“precede those who are asleep”. The dead are tneragleep awaiting the last trumpet in

order to meet Jesus.

5.6.1.2 Purposeful living

There is a certain expression that is used at &mespecially among Xhosa-speaking
Christians, namelisitya esihle asidle A loose translation of this expression is thaise
who are good do not last long, for God needs thEms is in view of the fact that death is
seen as a transition to a better life based omgdioel deeds the deceased performed while

alive. The implication of the statement is thatstaavho live long may not be good.

This view contradicts the Bible teaching that tlo®d) works of those who are alive bring
glory to God (Matt. 5:14). God is not interestedr@moving the good people from the
earth so that they could be of use to Him in heavidre promise given in the Ten
Commandments to children is that if they honourirthmarents they will live long.
Longevity and not death is accorded to those wi® Hlighteous lives. The best life that
one can live can only be here on earth. It is amlthis context that death can be viewed as
an enemy. Those who take life cannot be doing Gselnace or benefiting those killed in

order to afford them an opportunity to be with tioed.

In 1 Corinthians 15, Paul elaborates on the sigaifte of resurrection. In the whole the
passage there is no hint of any form of intermedséate. The certainty of resurrection that
Paul elaborates on in the chapter is used as @ie fma courage (vs 58). The Corinthians
were urged to stand firm in the apostles’ teaclfing?), unmoved by the denials of false
teachers (cf. Eph. 4:14). “This certainty”, obsearveowery (1985:546), “especially
concerning the Resurrection, provided an impetdaitbful service”.
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The monist interpretation leaves room for comfortatl who have lost loved ones. The
focus is on resurrection and not where the deaé lgane to and, as Clapp has observed,
this will change the complexion of funeral sermoikis then is the basis of Christian
comfort. The implication for African Christians tisat they now need to focus not on the
deceased but on the one who is the “ResurrectidrntanLife.”

5.6.2 Doctrinal significance

The state of the dead has serious implicationstifer understanding of two important

doctrines in the Bible. The two doctrines are desattth resurrection.

5.6.2.1 Teaching on death

In monism death is seen as the cessation of liieewh dualism it is seen as a vehicle to a
better life. These two contrasting positions haseosis implication on how death should
be viewed. According to Kunhiyop (2012:208), “de&thhe transition into the presence of
Christ”. Edgar (2002:34) notes that this has beescdbed as a “period of rest and
happiness prior to the fullness of eternal lifegpeaiod of growth in holiness; a place of

punishment for the wicked; a time of conscioussiaiting for the general resurrection”.

Waters (2012:303 quoting Lutzer), states “Deatlough it would appear to be man’s
greatest enemy, would in the end, prove to be taatgst friend. Only through death can
we go to God”. Edgar (2002:118) mentions two img@otrtramifications of dualism. He

states that “death is not seen as the radical ewbrth it is presented in Scripture”.

Secondly, he observes that “at death no personaeveally dies”.

The Bible pictures death as an enemy that mustdstrajed (1 Cor. 15:26). Edgar
(2002:33) is correct in arguing that death is anféuunate disintegration and destruction
of the person”. If death is to be seen as a “frighdn those who kill serve as instruments
God uses to bring believers into His presence. Tésurrection of Lazarus was
meaningless and a form of punishment. He did notrte out” from the grave but came
down from the exalted sphere of existence backhi® life of sin and hardship. The

recorded healing and the feeding of the hungry roeetl in the Bible cannot be seen as
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good news. These reported healings and miraclesvddpthe victims of the bliss of
heaven. If the Bible does view death as an enemy tleath is serious and is a threat to

life.

5.6.2.2 Hope of resurrection

The hope of resurrection becomes meaningless aperfBious if death is not a real

enemy. Wright (2008:36), succinctly points out that

Postmortem journey represents a serious distoréind diminution of the
Christian hope. Bodily resurrection is just not amdd bit of that hope. It
(bodily resurrection) provides an excellent foundat for lively and
creative Christian work in the present world...

It is not clear why somatic resurrection should the basis of hope in dualistic
anthropology. There seems to be little differentany, between the soul and the body
that resurrects or the person that resurrects. Pbist is captured well by Edgar
(2002:120) when he argues that if the “soul is ablthink, communicate, experience and
be the person then the body is not essential asilmoting to the nature of the person”. He
further points out that in this case the body isrgly a functional addition which extends

the range of capabilities of a fundamentally congjeerson”.

It is in this sense that Morreall (1980:29) fintie intermediate state incompatible with the
doctrine of general resurrection. His line of argummis that the “beatific vision and the
resurrection cannot both describe significant esferithis explains why there is lack of
biblical clarity on the intermediate state. The IBilsees resurrection as the only blessed

hope.

Paul Althaus, quoted by Kettner (1986:90), seesdhehing concerning the intermediate
state as being “spiritualistic and acosmic”. Itsigiritualistic because it focuses on “a
private blessedness without the fellowship withpgkeple of God, apart from a view of the
victory of Christ, or His in-breaking kingdom”. i also acosmic since it “rejects the
connection with the world that also groans undseiatence of death”. It was against the

spiritualistic tendency that Paul reminded the Fh&mians that those who are dead will
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not precede those who are asleep. The dead afiditigewill together, and not separately,

meet Christ in the air and thereafter be with Hmoughout eternity.

Morreall (1980:31) argues that monism is unattvacthecause “it contradicts important
teachings in Christian theology”. He lists thessctengs as: “praying for the dead”, belief
in “purgatory”, belief that “saints are now in heav and that there are “no sinners in
hell”. It has been shown that saints who are nowhé&aven contradict the Christian
teaching on resurrection. Sinners who are now b&ingented in hell contradict the
character of God which is depicted as love in tbepsires. It is the absence of such

doctrines that makes not only monism attractiveCiutistianity to a greater degree.

The overshadowing of general resurrection in dualthropology is evident in African
Christology with its emphasis on the activity oethncestors. The argument to connect
with the ancestors is a clear indication that AfnicChristology does not see a reunion with

the dead loved ones as the climax of history.

5.7 Conclusion

African Christology seeks to take seriously theidn categories and the Bible. In this
study it has been shown that what is African ini¢sfn Christology is the role of ancestors
in its liturgy and theology. What is Christian iririsan Christology has been demonstrated
to be the embrace of the belief in the intermedsiéée which is founded on the dualist

anthropology.

This chapter has revealed that veneration of aokestnd communion with the dead in
whatever form has no scriptural basis. The Bibewa the dead as being inactive with no
ability to enter into a relationship with the lignChrist alone occupies the intermediate
state and He alone is the Mediator. Christ is riotha apex of the African ancestor
hierarchy. There is only one centre and that casthrist and there are no competing or

assisting powers.

Biblical Christology forbids any connection withetincestor but maintains that a time will

come when there will be a reunion with those whe dead. The focus is on Jesus Christ
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who is the resurrection and the life (Rev. 1:1:T8)e shift is more on what will happen on
the Day of Judgment and not on where the dead eesmel. African Christology in its
relationship with ancestors and in its embracehef intermediate state has proven to be
neither African nor Christian. There is still a dder authentic African Christology, one
that meets the needs of Africans while remaining to the Bible.

The following chapter outlines how this can be aebd and this will be in the form of

recommendations.
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CHAPTER 6

TOWARDS AN AUTHENTIC AFRICAN CHRISTOLOGY

What has spearheaded this research as has beeat@addis the reality that has been
observed by most African theologians of “split perality in African Christians. Writing
almost ten years ago, Magesa (2004:143) believatittie time had come for African
Christian to live his/her faith as truly African dartruly Christian, without a split
personality”. In 2015, that dream of an authentitican Christology seems to be still

elusive.

Gehman (1989:109) has observed that the questiofspht personality” has dogged
African Christianity since the early 1960s. Theusioins that have been offered and
recommended have tended to exacerbate the Afridaratisn. The arguments for
continuity tend to undermine the possibility of esgtism and indeed idolatry that

threatens to destroy African Christianity.

Those who advocate for discontinuity have indigectlade ancestral ascendancy more
attractive. African religion as the central core Afirican worldview is a religion of
experience and sight. Any recommendations on holivéoand achieve a truly African
Christianity must address these two realities. @hare therefore two basic
recommendations that this research would like t&ken&he first has to do with the
balancing of God’s transcendence with His immanefbe aim is to present a Christian

God that is not only powerful but also relevanAfdacan needs.

The second basic recommendation focuses on thexistence of ancestor reality. The
elimination of this cosmic space will enable Afmsato negotiate the challenges of their
existence differently (Gilbert 2014:54). Thus thihapter addresses the following

concerns:

1. A brief overview and critique of recommendation®atly made

2. Christ's power and His relevance
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3. Understanding the power behind spiritual maniféestat

4. Role of the Bible in African Christology.

6.1 Overview and critique of previous recommendations

Machoko (2010:215, 16) reports the recommendatiadarby a special commission that
was set up around 1992 by the Synod of the Diookstarare in Zimbabwe to the church

in Zimbabwe on how they should deal with ancegirattices:

Conflict between Christianity and culture and othewrld religions is not
something new — every person who turns to Chrghfpaganism is faced
with the same problem.

Zimbabwean Christians should be aware of the flaat only Jesus Christ
and not the ancestors is the Way the Truth and. tiee

The Curch in Zimbabwe should teach that kurova cqané divination are
the works of the devil.

The church should use the Bible as its metre-stickhould not confuse
people with the so-called “academic theology oiversality theology”.

It will take the church in Zimbabwe a very long dito destroy ancestor
worship and divination. But the church should nieegup this battle... The
church should teach that standards of God are wiffe from the
standards.

These recommendations by the special committee deeactknowledge the fact that
becoming a Christian is not a smooth transitiorew/ing the African Traditional Religion
as paganism appears to be strong and probablyleesdak. But if African Traditional
Religion is viewed as trying to undermine and cotapeith Christ and what the Bible
stands for, paganism is the only term that can d&l dor it. The view also accepts the
difficulty of destroying the belief in ancestor tw@nd divination. These are viewed as

being contrary to the Bible.

They see African theology as being opposed to ib&eBnd as such as being ‘academic’.
African theology ceases to reflect the belief of feople but is seen as opposing that

which is contrary to the Bible and hence mislead\iile the view seems to be opposed
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to ancestor worship it is not clear if ancestors sgen as ontological reality or not. The
needs of those who worship the ancestors is noktaséd, which may lead one to believe
that these needs are undermined. It is not clearthese Africans can practically abandon

ancestors.

Afeke and Verster (2004:59) have also made someaorecial suggestions on how to deal
with the issue of ancestors. The following is adisthese suggestions:

A theology should be put in place to inform Afrisghat the practice of
venerating ancestors as if they have influence eople on earth and are
acting as mediators is against God’s commandment.

A theology should be designed to present Jesusjusbtas another
religious leader, but a theology that teaches tifiat universal application
of Christ’'s lordship, authority and supremacy careen all Africans’
spiritual needs as enumerated above.

Finally the deceased cannot be viewed as eviltspivho want to mislead
living Christians. Biblical teaching on evil andikespirits is explained in
Ephesians 6. The influence of Christian ancestarsiot be justified from
the Bible either. A positive interpretation of resp for those who have
died should, however, be developed in keeping wile fifth
commandment.

Afeke and Verster seem to take the role ancestass geriously. The African needs are
affirmed and Christ is proposed as the one whontaet those needs. Ancestors according
to the authors have no role to play in the liveshaf Christians. Afeke and Verster point
out that the ancestors have no influence on thescehdants but argue that they cannot be

viewed as evil spirits.

It should, however, be noted that ancestors aneusel to have influence because they
often appear to their relatives. They also givarutsions and predictions that are often
seen to be fulfilled. The question then is who thiese entities that appear, if ancestors
have no influence? If ancestors have no influeisc&fake and Verster claim, then who are
these entities that appear and enter into communitnthe dead? To say that ancestors
have no influence is to undermine their power dredgenuineness of the witness of those
who interact with them. If these are not evil d4gitvho can they be? And if they are not

misleading what is the main reason for their apgese?
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Kato (1975:182) sees syncretism and universalismornas of the threats facing African
Christianity. He proposed in 1975 already what hbed a “Ten Point Proposal” that

would serve to “guard biblical Christianity in A¢a”.

=

Adhere to basic presuppositions of historic Clatisty.

2. Express Christianity in a truly African contextlaling it to judge the African culture
and never allow the culture to take precedence @herstianity.

3. Concentrate efforts in training men in the Scrigsiremploying the original
languages to facilitate their ability in exegetitige Word of God.

4. Carefully study African Traditional Religion as Wwa$ other religions but only
secondarily to the inductive study of God’s word.

5. Launch an aggressive program of evangelism andionige prevent a fall into the
error of the doctrinal strife of third-century Clstianity in North Africa.

6. Consolidate doctrinal structure based on doctringteements.

7. Carefully and accurately delineate and conciselgress terms of theology as a
necessary safeguard against syncretism and uniliensa

8. Carefully present apologetics towards unbiblicadteyns that are creeping into the
church.

9. Show concern in social action but bear in mind latimnes that the primary goal of
the church is the presentation of personal salvatio

10. Africa needs her Polycarp, Athanasiuses, and Madrtithers, ready to contend for the

faith at any cost.

Kato does well in reminding the readers about taetrality of God’'s Word and the
hermeneutical approach required in order to futiderstand it. He calls for determination
and aggressiveness in presenting the Bible trutie@nst threats of syncretism and
universalism. His unique contribution is about thgportance of social action within the

context of the mission of the church.

One of the concerns that Kato seems to imply ictiyaes the apparent dichotomy between
social action and personal salvation. Missionahiad stressed personal salvation at the
expense of the community. It was observed that ainihe strategies that were used in
South Africa was to isolate one from his/her comityumpon conversion. This was due to
the fear of pagan influence. This can be percea®d form of Western individualism,

which is also evidenced in the understanding oirttermediate state.
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One of the ways of expressing Christianity in amigs&in context is to allow the gospel to
address the African existential issues. It is thissees that keep Africans attached to

ancestors, as they perceive that these are nat take of in Christianity.

Kunhiyop (2012:138) argues for a clean break wifhican religions, on the basis that
Christ has fulfilled all the laws including thoselated to ancestors, they have become
obsolete. The implication is that the rituals agsed with the veneration of our ancestors
are now null and void. Christ has assumed all thections our ancestors fulfilled in
traditional beliefs. He is the only mediator betwé&&od and humanity. (2012:138).

The recommendation by Kunhiyop seeks to maintaiauhentic and biblical Christianity.
He is also mindful of the role ancestors playedthe African religions. Without
undermining the needs of the African, he appeala togher source of power that will
more than fulfil these needs. This appears to thebappetite for syncretism. It has been
observed that Kunhiyop argues for an ontologicasternce of ancestors while of course
limiting their role. It is the view of this rese&ir that as long as there is a perceived form
of ancestral existence, there will always be theptation to appeal to them for help in

times of need.

It is within this understanding that a monisticwief human nature appears to have more
influence in moving Africans away from the ancestitaials. Thus this study argues that
an effective recommendation will have to addredb liwe perceived role of ancestors and

their existence within the African context.

6.2 Existential relevance of ancestors

The role of ancestors within the African contexaceentuated by the existential needs that
Africans have. It is the existential relevance ofcestors that endears them to their
descendants. While African Christians do believ&ad, it is the function of ancestors that

renders them central in their beliefs. This hasnkihe central theme of those who argue

for continuity between African Traditional Religi@md Christianity.
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The scriptures seem to affirm directly and indiyedhe following three realities: the
genuine needs of those who seek ancestoral intgsaethat God is powerful and loving
and can be trusted. This first part will endeaviouconsider these two issues and therefore

make the relevant recommendation

6.3 Affirmation of the needs of Africans

Here the recommendation that this study seeks t@nsathat the needs of Africans must
be recognised and affirmed. The list of prohibitifmund in the Mosaic code against
contact with those who claim to have powers todtp the dead is tacit affirmation of the
needs of Israel. These were not just recreationtiMere deep religious and social needs

that Israel felt.

Samuel approached the Witch of Endor as a lasttrafier perceiving that God and His
instruments are not in his favour. It was the weighthe unknown and the anxiety that
accompanied it that compelled him to seek help feomillegitimate source. It has been
recognised by Kiernan (1990:21) that failure toradd these temporal needs led many
Africans to “revert to more established praxis vhinvolved retention of a reliance on
diviners and ancestors”. It was also noted that fdniure led to the schism that resulted in
the formation of AICs that took the needs of Afrisaseriously.

It is an accepted fact that most missionaries weseiccessful in making Africans genuine
converts. But one of those who appeared to haveesded enormously is Van der Kemp.
It is noted that even after three generations etiwggre Christians who were named after
him — known as “people of Van der Kemp” (Hastin@83:200). He took the needs of the
Africans seriously. He came to be known as a “raaker”. When the indigenous people
were crying for rain and engaging in ancestralafitio gain favour with ancestors, he
would pray to God for rain. It was the answer te prayers that made the indigenous
people respect him.

Any aggressive prohibition against ancestral ritovalst be preceded by a thorough
understanding of the needs the ritual is perceigadeet. It is the experience of fulfilment

and satisfaction in those areas that will motithtse steeped in the ritual to abandon it.
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6.4 Affirm the relevance of Christ

It has been shown that God’s existence is acceptatl acknowledged in African
Traditional Religion. However, it is His relevanteat is contested and seemingly not
experienced. African theologians who argue for tloée of ancestors in African
Christology do so on the basis of their relevamifat they do not realize is that by doing

so, God is rendered once more irrelevant.

In the process leading to the emancipation of Idraen Egyptian bondage, God revealed
Himself as the almighty God. The snake from Mosed’ (Exodus 7:10,11) swallowed all
the other snakes to show that God’s greatnesscis within the context of rivalry and

contestation. There are different levels of encexmthat any religion must confront to be
seen to be relevant. Christianity tends to majortroth encounter, which many deem

academic reflection and abstract thinking.

African Christianity must encounter Satan’s coueierand deceptive power with God’s
effective power (Kraft 1981:C78). The way in whiChristology relates to ancestrology is
crucial (Bediako 2004:24). Africans need to knowvhiesus, as is preached by the church
deals with socio-psychological issues emanatingftbe traditional worldview (Donkor
2001:170).

The social structure of ancestors must be appegtiainderstood, and taken seriously if
there is to be any hope of realizing a true Afri€ristian. Christ did not only teach, He
healed, which was a way of confronting powers #rat opposed to Him. A powerless
form of Christianity will not quench the thirst fte power ancestors exhibit. However the
following related issues must be recognized foratatced view of God’s power and

interest to meet our needs:

6.4.1 Christ’s will versus human will

the image of our needs. In this sense Christiaagyifrican Traditional Religion, becomes

anthropocentric. The God of the Bible is not ad¢edaby the needs of His worshippers.
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Ezigbo (2010:138) is correct in asserting that fédn Christians need to rediscover that
Jesus does not come to us merely as one who psofedeur needs; he also shapes our
understanding of our needs”. Man as a fallen creaill undoubtedly have needs that are
contrary to God’s will. It is in such cases thatd®@orevealed will can also come as a form
of judgment on such degenerate needs.

African Christians must learn to trust God and just have faith in Him. Trusting God
accepts that He knows what is best for human beiRigs prayer to a Biblical God does
not come as an instruction or command but as réguesibmission to God’s will. It is in
this sense that Ezigbo speaks of the *“dialeticsGafd’s providence” (2010:139).
Sometimes, as shown in Christ’'s prayer, “not myl wilt thine” becomes a cross that
African Christians must bear. Praying in the narh€brist is not a magical formula to
have our wish list attended to. Thus prayer oparessoheart to receive God’s blessings

and not to dictate how God should bless.

6.4.2 Theology of suffering

African Christians must develop a proper and b#liwiew of suffering. African
theologians and pastors must develop a sound tneab suffering. This theology will
counteract the tendency to view all suffering aginating from witchcraft. The Bible does
not present a one-sided view of life constitutifgsaccess and prosperity. There are
records of suffering and death even among Godikftdiservants. The eleventh chapter of
the book of Hebrews comprises of a list of God'ghfal followers who sealed their
testimony with their blood. They suffered and diedtheir faith.

Presenting Christian faith as a fall-out-shelteaiast all suffering is against the spirit of
the Bible. The oft quoted text in Philippians 4:18an do all things through Christ...” is
not a guarantee of suffering-free Christian life.id an assurance that Christians are
empowered to endure not only the good but also path suffering. Kunhiyop reminds
African Christians that “God may choose to answaeirtprayers by enabling them to bear
their suffering or pain” (2012:138).
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Often the fear of ancestors is premised on what #re able to do to those who do not
heed their instruction. It is a fatal mistake fdnriStians to preach that the devil through
whatever power cannot harm them physically. Thiads only to undermine the devil’s

power but a misunderstanding of God’s power. Aceaydo Matthew 10:28, ancestors fall
in the category of those who can “harm the body rmit the soul”. The devil and his

demons can harass Christians but he cannot pabsessand control their lives.

The story of Job displays the enormous powersShtdn has at his disposal. He can create
havoc and mayhem but only as far as God can allow®od cannot allow Satan to tempt
His children beyond what they can bear (1 Corimti40:13). God does not only promise
to protect His followers, but He also promises tgegthem endurance and patience
(James 1). Suffering is not a sign of disfavounfr@od, even those closest to Him are not
immune to suffering. Christ suffered and those viditow Him are encouraged to carry

their cross which is the symbol of suffering andtigMatt. 10:38).

The Bible shows that the suffering of this worldlirmited and temporal. Suffering and
trials may also assume a pedagogical significadamés 1:2). The hope of a Christian is

resurrection, new life, new creation, where theredither pain nor suffering (Rev. 21:1-4).

6.4.3 Social involvement

God'’s power is not only shown in the ability to enel pain but in the deliberate actions by
His followers to relieve those who are suffering saciety. This should not only be
witnessed in miraculous healing episodes, where i&ddectly involved in the healing of
humanity. It should also be seen in the willingnassong God’s followers to ‘dirty their
hands’ by being on the side of the poor and théesuof). Matthew 25 gives a list of the
different situations where God’s followers are ¢weaal the love of God. The poor must be

clothed, the hungry fed, those in hospital visited.

Historically it was the ability and the care thassionary Christianity exhibited that made
Christianity attractive in the eyes of the indigaageople. Seeing humanity as a whole is
biblical anthropology with which the African worlgw resonates. Aggressive and

intentional social involvement curbs the appetiteattributing spiritual causes to every
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situation. The African spiritual cosmic ontology shéttle room for cause and effect
framework. Praying for healing while cooperatinghmiature and using natural means, is
not a denial of faith. It affirms the role of theoly Spirit as not leading only to power but

to truth and understanding.

6.4.4 Existence of spiritual powers

It has been shown that the role of ancestors imdtably linked to their ontological
existence. Ancestors do not exist for themselves@od in African Traditional Religion.
They exist for the interest and benefit of the camity. The belief in the intermediate
state amongst Western Christians, on the contfaggludes any role of the deceased
toward their descendants. The dead are known tofesathemselves and appear to their

descendants; it is on this basis that African tbgi@ins argue for their incorporation.

6.5 Affirmation of the supernatural and magic powers ofspiritual entities

Africans must acknowledge and affirm that entitiggosed to God do have and exhibit
supernatural powers. One of the mistakes that Westhristianity consistently makes is
to confuse African religious functionaries as cotists. Scriptures seem to acknowledge
not only the existence of powers opposed to GodHsusupernatural.

The snake in the garden that is used as an insttutngempt Eve did not appear to be
speaking, it spoke. This represents the first @bmmiracle or exhibition of supernatural
powers from an entity that is opposed to God. Satahhis angels are supernatural beings
who are invisible to the eye but may embody thewesein various physical and believable

ways.

Satan must have appeared as less of the evil aogéhe angel of light in Matthew 4, as
he sought to tempt Christ. The magicians in Phasaoburt were able to produce live
snakes which Moses recognized as snakes (ExodQslT)1In 2 Corinthians 11:13-15,
Paul warns the Corinthians against deception. Hjaraent is that those who are evil can
parade themselves as apostles of righteousness obbkervation is based on the fact that

the devil himself has the ability to transform hefisinto an angel of light. This
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transformation and appearance is done with thentioie to deceive. This can be an

irresistible evidence of divine power to those wiadk by sight.

Many Africans have genuine stories of how theseeswgiural beings/ancestors have
intervened in their lives. Children have been hdadad curses have been reversed through
the performance of specified and prescribed aralestnal. To argue that these were not
genuine may prove to have very limited theologmaiency. It is not due to their lack of
delivery that the Bible forbids consulting mediun&aul received an answer for his
troubled soul and it turned out to be true. Theselioms continued to exist in the history
of Israel and were consulted because of the expmieand testimony of those who

believed in them.

These spiritual powers promise the whole worldxohange for the African soul. In spite
of the number of miracle healing reported in Afribare are still more deaths emanating
from diseases in African than most continents. ©her-spiritualized cosmology that
manifest in Africa has led to under-development kuwit of progress (Ngong 2012:359).
African leaders are known to cross the borders foica in search of medical treatment

that their governments have failed to procure.

Gilbert, P. (2014:51) is correct in his summatidrih@ problems facing African Christians

when he attests:

New converts (Africans) must avoid two pitfallse Tinst is secularization,
which would manifest itself in a growing disregafor the spiritual
dimension of the Christian life. The second woukblve an inadvertent
return to a Christianized form of animism “in whisbpirits and magic are
used to explain everything.” (heavily spiritualizessmology).

To acknowledge the existence of these powers itheatame as yielding to their control.
6.6 Rooting the scriptures in African Christianity

There is a tendency among African Christians whbkespastor is seen as a traditional
African diviner, whose views cannot be contradict€de Christian Postreported a story

of a pastor who made his congregation eat gragssiich divine powers that make people
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do whatever they are told by the pastor. The Bsbleuld be reintroduced to the members

as the only infallible guide.

Culture must be respected but must not be allowethke precedence over the Bible.
Christian teachers and pastors must “facilitatetsjai birth of new followers of Christ and
disciple them” (Pierre, 49). Believers must be pged through Bible studies to resist the
temptation to re-embrace their former worldviewlige in a syncretistic system (Pierre
1992: 49)

6.7 Recognition and Respect for African Traditional Reigion

The study has discovered that ATR practitionerganeral are not at all excited about the
way Christianity perceives it. It was shown that thcorporation of ancestors into African
Christianity does not meet with ready acceptancdéfoigan traditional Religionists. While
the findings of this study do not see any connadbetween ancestors and Christianity, it is
should be noted that the intention is not to undeATR.

Viewing ATR as simply an African culture is one wafyundermining it and using it as a step
towards conversion to Christianity. Evaluation €lan this study is not intended to view
ATR as less of a religion. ATR may not boast afred writings or founders, but its essence

and power is seen in its followers who are aldotod beyond its borders.

6.8 Conclusion

There is indeed room and need for African Chrigjglon biblical Christology. The

African background with the richness of its workelwi does create a ‘hook’ for the gospel.
Ancestors play a very significant role in Africamaditional Religion and continue to be
the force behind the African rituals even today.tfiyato incorporate them into Christianity

is a serious undermining and undervaluing of Clamgt what He is to the believers.

Arguing for continuity between African TraditionBeligion and Christianity in the area of
ancestors is to assume that these religions aral emd therefore need each other. The

pagan gods were never baptised into the Hebrevgiorli The Greek gods were
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acknowledged but did not become part of biblicati€gblogy. There may be a role that

pastors and teachers play in grounding believefShist. The dead have no role. This is
based on how the Bible views the deceased. The skoels not argue that there is no role
for ancestors in Christology. It basically argubattthere are no ancestors, they do not

exist.

The inherent bias in African Christology toward therks of Christ and thus His humanity

creates a theological distortion. Christ is nott jas answer to our questions; biblical

Christology is not anthropocentric. Africans arsoaéxpected to carry the cross and follow
Jesus. They are expected to trust Him even whendbenot see the way. He can heal
them but can also allow them to die. He is the Lamwd He is God.

The basis for the ritualistic and magical realisy envisioned and argued for in African
Traditional Religion is not sanctioned in the BiblEhe dead are awaiting the general
resurrection. The good deeds performed while alitlecontinue to inspire the living but
ancestors as ontological beings have ceased to Afveeans are not left without hope,
Christ is all sufficient. All that they had hopelaetancestors will do can be fulfilled in

Christ even much better and to a greater extent.

African rituals, even though based on a reality tlees not exist, do carry some truths that
can help us appreciate Christ even more. Rituath s1$ circumcision, while to a great
extent is an ancestral ritual, may be used to @pr@hristian values. The ritual may not
performed but that which it signifies may be inamgied into Christianity. One aspect in
traditional rite of circumcision is the involvemeat the community. The festivity and

celebration that mark the reception of the newifyated into the community is amazing.

There is nothing stopping the church in doing tame when the adult believer joins the
Christian community through baptism. There is joyheaven over the sinner that repents
(Luke 15:7); that joy can be shown in a typicaligdn way. African theologians need to

grapple with this and studies should be done tavshow these African rites can be used

to help Africans to better understand Christ.
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