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ABSTRACT

This thesis explores the use of Alasdair Maclngrgadition based model of ethics as a
heuristic tool in analysing the contextualisatidrChiristian ethics. Ethical contextualisation
is thus understood as the interaction and syntloégarticular Christian moral traditions with
the moral traditions they encountered in the défercultures where the Christian faith was
established. This study focuses on the interacifaihe Methodist moral tradition with that
of the Fanti people of Ghana. The argument beuwiitls the contention that morality in
African cultures may be better understood as disdmraditions in the light of Maclintyre’s
model. This claim is substantiated by a recorsisn of the Fanti (Akan) moral tradition in
terms of its practices, virtues and ends. A dedlahistorical study of the interaction of the
Methodist and Fanti moral traditions within Ghandicates that a synthesis between these
traditions has occurred at the level of leaderghgrctice and virtue. The findings of field
research conducted among Fanti traditional rulerd Blethodist ministers suggests this
synthesis is continuing, and probably extends hemareas of moral practice, and even to the
heart of each moral tradition. Taken togetherohnisal and empirical research provide
credible evidence that a Fanti-Methodist moral itraal is emerging out of the encounter
between the two traditions.
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INTRODUCTION: ISSUES AND INTERPRETATIONS

0.1 PRELIMINARIES

This introduction sets out the background and diffies of the author’s concern to study the
processes by which ethics are contextualised anltumated in the West African context
where he has taught since 1989. The major probkdeed in beginning this study was to find
an adequate working model through which moral tiaa and their transformations might
be understood. Alasdair Macintyre’s moral phildspgs proposed as a starting point for
such a model and a sketch is provided of how thiesbf African Christianity as represented
by a selected African Church might be analysed ewaluated through this model. Some
indication of the research focus and methodologpired by this proposal are given along

with an outline of the chapters that comprise Hesis.

0.2 THE AUTHOR’S PERSONAL CONTEXT: HOW TO TEACH CHR ISTIAN

ETHICS MEANINGFULLY IN A GHANAIAN CONTEXT

The roots of this research lie in the author’'s eigmee of teaching Christian ethics in Ghana
at Ghana Christian University College in Accra. &hhe began his work some eighteen
years ago he found that he was teaching a higklyrétical Western approach to ethics using
textbooks highly oriented to Western theories asliés. Such an approach he found then,
and still finds now, disjunctive and lacking authieity. The theological discipline that
should relate most directly to Christian living bete distant and abstract for himself and for
his students. To some extent he tried to circurntrenreal issues that faced him as a teacher
by concentrating on issues of particular pertineilacthe communities to which his students
belonged and by giving his approach a largely Bdland empirical orientation. However,
this remains unsatisfactory as the issues are dgiihed from within the perspective of
Western philosophy and theology and, in so farhasuse of Biblical material depended on
his exegesis, they were also approached from trepeetive of a Western Christian. This
was inevitable, but it was still necessary to fiwmdys to transcend a Western cultural
perspective in order to enable students to addressnoral issues within their context as
African Christians. The attempt to resolve thsuis resulted in an increasing concern with

the issue of the contextualisation of ethics.



0.3 THE PROBLEM: THE LACK OF ADEQUATE MODELS

Little help was found in the literature on conteadtsation then available to the author. This
literature either concentrated on theological isstee the exclusion of ethics (although in
reality ethics and theology cannot be separatedyas prescriptive in its approach giving
edicts as to what Christian ethics should be inadiqular situation (Bediako 1992; Eitel
1986; Fleming 1980; Kraft 1979). This latter caurzoved to be woefully inadequate as
contextualisation, in ethics at least, is best wtded as an experimental process arising out
of the way in which Christians might relate theaittare to their new identity in Christ. What
was necessary was a tool that might facilitate tstdeding of this process.

Prevailing approaches to Christian ethics seemdxktequally disappointing. Deontological
approaches to ethics, whether framed in terms whelicommand or natural law, assumed
that there was one set of universal moral norms ileae expressed in every culture with
minor variations (Geisler 1989: 17-134; Holmes 1988+22). This claim is unconvincing on
two grounds: firstly, the variations in moral vatugom culture to culture are considerable
and significant; secondly, deontological theoristre often at odds over what constituted
basic moral norms and their relationships to eatttero(Geisler 1989: 79-134; Hauerwas
1983: 17-24). The author’s own ethical thinkinggée to develop more along teleological
lines under the influence of John Howard Yoder'smggddom’ or ‘Intentional’ ethics in which
Christian ethics are understood as the ethics ofsthatologically defined community
(Kallenberg 2005A: 74-80; Yoder 1972). He wasHartimpressed by Stanley Hauerwas’
development of this position by relating Christiaoral stances to the distinctive narrative
tradition of the community (Hauerwas 1983; Kallergp2005A: 58-64). This led in turn to
an interest in narrative theology as a way of stpind understanding Christian doctrines
within the context of the story of the people ofd3&troup 1981). In the light of this it
seemed that it might be possible to understandctimeextualisation of ethics in African
Churches through their experiences and additiotiset@hristian story. A narrative approach
to ethics might provide a tool for understanding ttontextualisation of ethics. However,
while this gave a greater insight into how ethicdually worked within the Christian
community it did not lead to the discovery or dexpghent of any tools of analysis that might
assist in understanding the processes of morall@@went within West African Christian
communities beyond vague ideas about analysingmesy and preaching within West
African Churches, a task really too vast to contianep At this time the author was under the
influence of John Howard Yoder and Stanley Haueyveawl their accounts of Christian

Ethics. Hauerwas, in particular, discusses theatige formation of ethics, not to provide any
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analytical tools, but to explain his own use of taeratives of Christian faith in forming new
moral perspectives. Both Yoder and Hauerwas seastablish their own place within the
Christian moral tradition. They were not concert@grovide tools for an external analysis
of moral traditions. Even so, their approach gliovide some clues concerning the nature of
moral traditions and the manner in which they migbt approached, but yielded no firm

hypotheses or methodologies. A ‘bottomless pigeéstions still remained.

0.4 THE UTILITY OF MACINTYRE'S THEORY FOR THE CROSS CULTURAL
ANALYSIS OF ETHICS.

0.4.1.THE ‘BOTTOMLESS PIT OF QUESTIONS AS AN EXAMPLE OF THE
FAILURE OF ‘THE ENLIGHTENMENT PROJECT’

The fact of the matter was that adequate toolafoanalysis of moral language, values and
behaviour were lacking. All of the author’'s edumatin moral philosophy under teachers in
the English Analytic Tradition and all of his study theological ethics left him unable to
form an overview of moral processes. Alasdair Magk argues that this situation is typical
of all who are heirs of the Enlightenment moraditian. They possess the vestiges of moral
values and concepts but are unable to indicate t{r@per meaning For this reason,
Maclntyre argues, that Westerners are unable tmleld=tween competing moral arguments
and claims. Western moral theory, he insists kaslred an impasse in which it is asserted
that moral statements have no meaning and arer eitltege expressions of emotional
preference, or assertions of a ‘will to power’ (KKaberg 1997A: 7-9; Macintyre 1985: 6-35).
Maclintyre claims that this situation is the resflthe failure of the ‘Enlightenment Project.’
This consisted of an attempt to find a basis astifijcation for morality in terms of reason
alone quite apart from the ‘extraneous considenatiof any idea of a purpose for human life,
history, or divine claim. After two hundred yeafstrying this project has failed and has now
come to its end game in emotivism and Nietzschearahphilosophy. Macintyre contends
that emotivism and Nietzsche’s moral scepticismughbe understood within their historical
context as the final outcome of the attempt tovdemoral imperatives from a rationalistic
premise, and as a statement of how Western scatylly perceives morality (Kallenberg
1997A: 9-13; Maclintyre 1985: 36-61, 109-120).



0.4.2 MACINTYRE'S MODEL FOR UNDERSTANDING MORAL LAN GUAGE:
VIRTUES, PRACTICE, NARRATIVE, AND TRADITION (ARGUMENT)

Maclintyre believes that moral philosophy in the Ywesk a wrong turn when it rejected the
‘virtue’ tradition embodied in Aristotle (Kallenbgrl997A: 14; Macintyre 1985: 109-120).
Aristotle held that moral behaviour was to be ustteyd and directed in terms of virtues or
acquired patterns or qualities of thought and biehethat were directed toward developing a
particular end or goal for human life understooderms of the overall good for human life.
In Aristotle’s case this was defined as the contatign of the divine within the context of
the common life of the ancient Grepglis. Macintyre elaborates this theory by locating the
practice and development of virtues within the fesvork of practices narratives and
traditions (Kallenberg 1997A: 20; Macintyre 1985: 181-187).

A practiceis an activity that requires particular skills aethtionships for its realisation such
as chess, scholarship, gardening or accountancy. [peattice has what Macintyre calls
external and internal goods.External goodswould be winning competitions at chess
tournaments or gardening shows, publishing a wdrlor@inal research, or resolving a
particularly difficult set of accounts.nternal goods which Macintyre asserts are valued
more highly, are thekills andexcellenciesequired to perform practices well such as careful
planning and strategy, skillful nurturing and pmuopiof plants, diligent research and cross-
checking. Thevirtuesin these contexts are those acquired qualities é¢hable people to
perform skills well such as patience, carefulnpsssistence, a love of living things, a love of
intellectual puzzles, honesty, integrity, prudeand so on. Practices also imply a community
that establishes the standards of excellence &setiskills. This community will also have a
history which will include the development of thazed skills and the ‘discovery’ of the
qualities needed to perform these skills well. FBattues and practices require the context of
narrativeto become meaningful (Kallenberg 1997A: 21-22; Mage 1985: 187-196).
Narrativesare the stories of individuals, families, and camnities that define their actions,
practices and identities. An action, Maclntyressayeans nothing on its own; it has to be set
in a story or sequence of other actions performed for a dai purpose to be meaningful.
The same is true of the unity of a person’s idgnti® person’s identity has continuity from
day to day, even if they change, because theirtiigleis given unity by theirstory. Any
changes they experience or make in their self-wgtdieding are all part of this same narrative.
The significance or meaning of virtues and prasticealso dependent on narratives. The
reason why particular virtues, and not others, @ieed by a given community is to be

explained by its history. The reason that cerpairctices, and not others, are important to a
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particular community is likewiselefined by its history. For instance the rise loé toal
mining industry (apractice in Britain can only be explainea the light of the industrial
revolution, and its demise only in the context aitiBh political history of the 1970’s and
1980s. The sense of fortitude, of struggle fotipgs and of solidarity prized by many mining
communities (communities who share a common prctice likewise to be explained from
the history of these communities as they have gtedgfor dignity and justice in the face of
adverse working conditions and unjust terms of eypent (Kallenberg 1997A: 22-24;
Maclintyre 1985: 196-203).

A tradition is the ‘master-narrative’ that ties the particular narratives of individualsd
various sub-communities together in the over-aghstory of a greater community.
According to Macintyre a tradition describes anang ‘argument’ about the good of human
life as understood by a particular community andregsed in a number of canonical texts,
stories, and figures (‘saints’ and ‘heroes’). Ttaalition, and the community formed around
it, is alive as long as the argument continues ianektended. If the argument dries up, is
frozen, or faces questions it is unable to ansWwerttadition will die, either as a result of a
process of ossification or disintegration in theefaf a crisis. The idea of the supreme human
good at the centre of a tradition will set the s®uof individuals and communities as they
define interpret and extend their narratives towaldt goal. This idea of the good defines
what qualities count as virtues insofar as theypbknpeople to move toward that goal. Those
practices that engender these virtues and whosmaitand external goods contribute to the
fulfilment of what is considered to be the chiefodowill be given the greategriority.
Virtues, practices, and narratives are thus alugind together in tradition and its idea of the
good. Moral disagreements will be resolved in gmwh what supports or undermines that
supreme good.

Macintyre did not claim to have produced a new radheory but rather a model of
understanding moral theory, argument, behaviouritgidnguage (Kallenberg 1997A: 24-27;
Maclintyre 1985: 204-22).

Maclintyre believes that he has enabled Westeroetallk coherently about ethics once more
by showing how the moral life works. If this i®thase, and if Macintyre’s model has at least
some degree of veracitihen it should be possible to use it to analyseda wariety of moral
traditions from different religious and culturaldkgrounds, not least Christian and African.
Maclintyre’s virtue model would seem to furnish thecessary tools to begin analysing the
processes of ethical contextualisation within Weédtican Christianity, especially as

Macintyre presents a meta-ethical framework forghely of moral traditions, rather than a
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(western) moral tradition as such. However, twedfions need to be resolved before this
hypothesis can be pursued further: ‘Can Christthice be analysed using this model?’, and
‘Can this model be applied to African cultures givigs origins in Western philosophical

debate?’

0.4.3 APPLICATION OF MACINTYRE'S MODEL TO CHRISTIAN ETHICS

It is twenty-two years since the publication After Virtue and Macintyre’s model has
generated a great deal of debate among Christiaal tiologians and ethicists. A number
of sympathetic scholars have sought to interprats@an ethics on the basis of Macintyre’s
model. One particular group have proposed that rtigal tradition of the Christian
community is organised around the good of @ieurch in being a demonstration of the
Kingdom of God to humanity (Murphy 1997: 31-33)hig goal is expressed in its key texts
and stories, including the community’s reading tf @wn history, and in its exemplary
figures, especially Jesus. The virtues that ale teelead toward this good are enshrined in
its canonical texts as ‘the fruit of the Spirit’ ‘tdve, joy, peace, patience, kindness, goodness,
faithfulness, gentleness and self-control’ (Gal23:23). Five practices are identified that
nurture these virtues and support the good of tharéh: worship, witness, ‘well-doing,’
discipleship, and discernment (Murphy 1997: 33-38hese practices are defined and united
by the narratives peculiar to the Christian tradiiti especially that of the life death and
resurrection of Jesus which is the master-narrativbe Christian tradition. Thargumentof

the Christian tradition is how the good of the Gtuand the individual Christian within the
Church might be realised through these and vamtiisr practices in the face of the various
challenges and alternatives that face the Churdhrathe light of its various canonical texts,
stories, and figures (Murphy 1997: 41-43). Oneld¢@peculate that divergent answers beget
various ‘sub-traditions’ such as Orthodox, CathdHootestant and Free Church. In this case,
heresy would only arise if the central good of @teistian tradition is denied, or the validity
of its canonical sources and master-story weretegjle Such a holistic approach to ethics is
highly attractive for it widens discussion from eit abstract theories and case studies to
embrace the moral character of the whole life ef@nurch. Moreover, such a widening does
not lead to any loss of precision or clarity of lggs as these are secured by the use of
Maclintyre’s categories of virtue, practice, nanatiand tradition. This particular account of
the Christian tradition is valuable as it showd ih#s possible to give a coherent account of
Christian ethics using Macintyre’s model and itabfishes some important starting points.

However, it is questionable whether the range afséatial’ practice is broad enough.
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Secondly, the definition of the supreme good of @teistian tradition as the role of the
Church in God’s Kingdom is both too narrow and W@gue. The Christian tradition makes
universal claims about the highest good of humaaigall Creation not merely that of the
Church. The concept of ‘The Kingdom of God’ hasoeomore carefully defined in order to
be useful as there are several rival theories abeutneaning of this Kingdom. The supreme
good for human life of the Christian tradition iopably better expressed in the idea of the
imago Deiin which human beings are to live in relationsiith God as His representatives
and stewards upon the earth which is a strong tledrbeth Old and New Testaments (Carey
1977: 62-81; Childes 1978: 85-102; Cook 1978: 182:1Gardner 1960: 152-159; Gladwin
1978: 157-167; Moltmann 1984: 19-35).

This discussion has shown that Macintyre’s modah be successfully applied to the
Christian tradition. However, this tradition lalgestandswithin Western culture which is
also the context of Macintyre’s theory. Can Magtats model be usedutside of the

Western cultural context?

0.4.4 AFRICAN ETHICS INTERPRETED THROUGH THE VIRTUE TRADITION
MODEL

Peter J. Paris, an African-American scholar, anaiget of Maclintyre’s work (Paris 1995:
182) has given an interpretation of the ethics &ficAn peoples from the perspective of
Aristotle’s virtue ethics. While Paris does nopksitly use Macintyre’s model his account is
compatible with it. Paris defines the highest gaddthe African moral tradition as the
preservation and harmony of the community undedstooboth human and cosmic terms.
Paris then considers the virtues necessary td fai§ good such as beneficence, forbearance,
wisdom, forgiveness, and justice. He describesethe the light of what Macintyre would
call the practicesof hospitality, survival, resistance, reconciliatj and leadership. Paris
further demonstrates their meaning and significahceugh thenarratives of the struggles
against slavery, racism, and colonialism, espacial exemplified in the lives of Nelson
Mandela and Martin Luther King Jr. (Paris 1995:15%). Paris thus gives a coherent
account of the moral tradition of African peopl@adjich he contends is one tradition (Paris

1995: 129-130), using a model that is extremelyselto Maclntyre’s. Paris’ example

! | suspect that Paris actually using Macintyre’s model as he is usinfadl Macintyre’s tools:

practices, narratives, and a tradition expressedaimonical figures. Perhaps the reason that Paes dot
acknowledge this is the danger of being accuseiodumbing to ‘Western epistemological imperialigféaris
1995:182-183). (Paris defends his use of AristateVirtue theory for such a charge that whatexenmon
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suggests that it is possible to interpret Africaorah traditions in the light of virtue theory,
but because Paris is still working within a Westeantext with an agenda oriented to a
Western situation his example is not conclusivée ®dnly way to really establish whether or
not Maclntyre’s model, or something like, it migigply to African Christian moral traditions
is to see whether or not this model is helpful ¥pleating these traditions in their own
context and with their own agenda. This is theigteof this research. Macintyre’s
framework provides a place to begin but it will pmrove helpful insofar as it furnishes a
valid understanding of, and insight into, the mibyabf African Churches. If Macintyre’s

theory does not do this it will have to be modif@adeplaced.

0.4.5 ANALYSING THE ETHICS OF AFRICAN CHRISTIANITY THROUGH
MACINTYRE’'S MODEL

This discussion now returns to the place whereeganm. How is it possible to study the
processes of the contextualisation of ethics akwathin Christianity in Africa? However,
the case is now altered. At the beginning of disgussion it was not possible to identify any
analytic tools that were appropriate to this task mow it would appear that Macintyre’s
moral theory provides some provisional tools. ilt e necessary to begin by identifying the
practicesof a particular African community or people groamd their internal and external
goods. The significance of the particular quaditoe virtues central to the realisation of these
internal goods would then have to be establisheklation to the particular concerns that
give them meaning. The meaning of the virtues thstablished would then point to the
highest good that stands at the centre of thetiwadi A comparative study would then have
to be made of the moral traditions of a specificu€h connected to this people with a
particular focus upon the source of the churchigigdar moral tradition and the manner in
which it has or has not interacted with the tradiail morality of the community. It will be
interesting and important to see to what exterst injhest good could be interpreted as being
more Christian or African, or a fusion of both, ahdw the arguments implicit in both
Christian and African traditions are extended. this work this is accomplished by a
comparison of the moral tradition of the Fanti, arfethe Akan peoples and the Ghana

Methodist Church which was established among timti Baer 170 years ago in 1835.

structure might be identified for the moral life @fimanity thecontent of the African tradition will be
distinctively African)



0.5 THE FOCUS AND DIRECTION OF RESEARCH

The main focus of this research, then, would banalyse the moral traditions of a selected
African people and the Church that flourished amdmgm using Macintyre’s theory as a
heuristic model with the purpose of discovering hitn ‘arguments’ of both Christian and
African traditions may have been modified. Thisegmsal has resulted in a fairly logical line
of research: i) a discussion of how Macintyre’s eladight be useful in interpreting African
moral traditions and their interaction with incomifhristian traditions and how it may be
used for the inter-cultural analysis of such ethircselation to the existing discussion about
contextualisation and approaches to Christian ttmade by African scholars; ii) an analysis
of the Akan moral tradition, especially as expressethe life of the Fanti people, in the light
of Maclintyre’s model; iii) studies of the Methodistoral tradition both in the context of its
origins in the United Kingdom and as it later deyeld among Fanti and other Akan
Methodists; iv) an empirical study of particularntemporary aspects of the interaction
between the Fanti and Methodist moral traditionsganclusions about the interaction and
synthesis of Fanti and Methodist traditions and viability of Macintyre’s model. The
explication of these moral traditions is based ujgaisting research, archival study, the
publications of the Ghana Methodist Church and Exppnted by empirical research in the

form of guided interviews.

0.6 OVERVIEW OF CHAPTERS

0.6.1 CHAPTER ONE: UNDERSTANDING INDIGENOUS AND CHRISTIAN
MORAL TRADITIONS AND THEIR INTERACTION IN AFRICA

Chapter One is largely theoretical and exploresutilgy of Macintyre’s moral theory as a
tool for understanding African moral traditionsagontrast to various opposing points of view.
While African moral philosophers and theologiansowbllow the ‘liberal’ tradition inspired
by the European enlightenment generally deny thktyeof distinct African moral traditions,
those that have a more teleological and commuaitaaipproach affirm the reality of these
traditions either on the basis of Macintyre’s thyeor of another approach that approximates
it. This last group confirms that African moraaditions have the features that Macintyre
identifies in his theory. This establishes theupihility of approaching the contextualisation
of Christian ethics as an interaction and synthese Christian tradition with an indigenous
tradition. The nature of African ethics @alaver ethics(Bujo 2001: 45-66) is established.
This tradition is defined and grows through debatlin local communities and also seeks to

engage other traditions in such debate to the mgend of maximising the abundance of life
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for both the particular and universal communityt haludes all life, natural and supernatural,
actual and potential. This chapter lays the fotindaor the approach to ethics taken in this
thesis.

0.6.2 CHAPTER TWO: THE CONTOURS OF THE AKAN MORAL T RADITION

The second chapter takes a more descriptive tuttmeasioral tradition of the Akan of Ghana,
is presented in the light of Macintyre’s model. eTdéliscussion here is largely based upon
existing research completed by Akan philosophers sotial scientists who treat the Akan
moral tradition with integrity as a moral discouts®cerning value, virtue, and goodness that
relates to the parallel discourses in moral phpbgothat occur in other cultures. The
practices and virtues of the Akan moral traditioa i@entified along with its supreme good in
the maximisation of the life of the cosmic communihrough the exemplary life and
leadership of the community’s elders in both thegeral and spiritual realms. The chapter
closes with a discussion of the likely areas oénattion between Akan and Christian moral
traditions.

0.6.3 CHAPTER THREE: THE METHODIST MORAL TRADITION IN BRITAIN

The Methodist moral tradition in Britain in its foative phase is presented in Chapter Two
on the basis of Macintyre’s paradigm. This is sseey in order to provide a basis of
comparison with the Fanti/Akan moral tradition dndrace the interaction and any synthesis
between the two traditions. The practices andiegtof the Methodist tradition are largely
identified from the works of John Wesley and a mnf) interpretative secondary literature.
At the heart of the Methodist tradition is the e good of the fulfilment of thenagoDei

in holiness understood as perfect love. The prastof leadership and benevolence are found
to play a particularly important role in the acheevent of this goal or purpose. The
Methodist movement begun by Wesley was first orggohias a ‘Society’ within the Church of
England. When Methodism became a separate Churstilliretained the structure and
nomenclature of its origins as a ‘society’ at loahstrict, and national levels. For this reason
Methodism in Britain and the Gold Coast is refertedooth as ‘Church’ and ‘Society’ in

Chapters Three and Four.
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0.6.4 CHAPTER FOUR: THE METHODIST MORAL TRADITION A MONG THE
AKAN, WITH PARTICULAR REFERENCE TO THE FANTI PEOPLE S, FROM 1835
TO 1965

Chapter Four is a study of the development of tleehiddist moral tradition within Ghana in
interaction with the Akan moral tradition as regnet®d by the Fanti from 1835 to 1965. The
analysis of the growth of the tradition from 188611918 rests upon three main sources; the
standard histories of Ghana Methodism (Southrond 1®artels 1965), the journals and
biographies of Thomas Birch Freeman (Freeman 184&m 1893, Walker 1923, and
Birtwhistle 1950), the pioneer Methodist missiontwyGhana, and extensive materials from
the archives of the Ghana Methodist Church. Ressufor the period 1918 to 1965 were
furnished by major studies made of the MethodisairCi by the Church itself (Taylor 1948)
and by independent researchers (Parsons 1963Ye @hetwo particularly significant results
of this survey. Firstly, there was continuity beem the supreme good of British Methodism
and Ghana Methodism of holiness understood as qtddee as the ultimate goal of both.
Secondly, there was evidence of an important sgrghbetween Fanti and Methodist
leadership practices as incidences of Fanti leagezractice occur within Methodism and

traditional rule among the Fanti takes on a denmcaad developmental agenda.

0.6.5 CHAPTER FIVE: CONTEMPORARY DEVELOPMENTS IN LE ADERSHIP
AMONG THE FANTI

The evidence provided in Chapter Four of a synthiesiween Fanti and Methodist leadership
practices is developed further in the empiricakegsh described and evaluated in Chapter
Five. Limited field research was conducted amomgjsters from royal lineages, who could
have become traditional rulers and would have bempared for that role, and among
traditional rulers with a strong Methodist affii@ or background. This research provided
‘proof of concept’ evidence that a synthesis wak ist progress between the leadership
practices of the two traditions in that the ministedraw on values and virtues from their
traditional background in their Church leaderstapd the traditional rulers were likewise
conceiving their role in specifically Christiantes. The field research conducted among the
ministers and rulers also furnished material foo tvase studies, of the development of the
village of Twiekukrom and the ministry of RevereddYedu Bannerman that gave further
support to the conclusions reached in the maineptogmong ministers and rulers. The
developments revealed in these studies indicateathascent Fanti Methodist moral tradition

is in the process of formation.
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0.7 NOTES ON METHODOLOGY AND CITATIONS

0.7.1 METHODOLOGY

0.7.1.1 SELECTION AND USE OF SOURCES

Because of the focus and breadth of the reseanstiucted in this thesis there are some
particular matters concerning the selection andofiseurces that should be noted. The focus
of this work is to present African moral traditiowsthin the context of moral philosophy and
theology. Consequently, in chapters One and Twpeaally, particular attention has been
given to the work of authors who interpret Africaladitions within the context of wider
philosophical and theological discourse. The cquseace of this is that many popular
authors that give a more anthropological treatntenthis same material have not been
included. This was intentional as the purpose iete give a fresh presentation of African
moral traditions at the level of an ethical arguimether than at the level of sociological
functions, mores, and custom which has often reguit a reductionism that obscures the true
nature and integrity of these traditions. The oeasfor this focus and the range of literature
that supports this perspective are further discussel reviewed in the relevant sections of
Chapters One and Two [1.1-1.2 and 2.1.1].

In chapters Three and Four, which are the mairmiigsti sections of this thesis reference has
been made to primary sources wherever possibleweker, because of the breadth of this
work a considerable reliance on secondary sour@ss groved inevitable. This was
particularly so with regard to the treatment ofdfman and the development of the Methodist
moral tradition in the period after 1918. Primagurces are available for both, but their
volume is considerable and they are available omgpecialised archives. The primary focus
of this thesis was to provide an account of theettgwment of the moral tradition of the
Ghana Methodist Church and not to write a new liplgy of Freeman, nor to produce a new
history of the Methodist church in Ghana, althougare is a need for both. As such, a
strategic decision was made to use secondary sowvbere they were available and to
concentrate the limited time and opportunity avdéddor archival work on the period 1835 to
1918 where secondary sources were scanty or linmtegope. Having said this, the use of
primary sources in both chapters three and fogpisiderable. Chapter Four, in particular,

draws upon a great wealth of rarely investigatetiigse material.
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0.7.1.2 FIELD RESEARCH METHODOLOGY

The selections of the samples for the field reseansidered in Chapter Five posed a
difficulty as the populations of both Fanti Methsidministers with a royal background and of
Fanti traditional rulers with a Methodist backgrduwere unknown. Consequently, the
samples were constituted through a ‘snowball’ tempim whereby contact with further
members of the required population were made thrawderrals from already known or
discovered members (Bryman 2004: 100-102). A mumnrsize of four was set for each
sample, this being the minimum number that mightdeemed sufficient to establish the
existence and main characteristics of each populatin the event, both samples exceeded
this minimum.

The samples themselves were investigated throwghdé of guided interviews that followed
a common framework of questioning. This methodvigled sufficient structure to allow
comparison but give sufficient flexibility for profg and to follow further leads. (Bryman
2004: 320-329). This flexibility is evidenced hyetcase studies that flow from the main
research project. The interviews were recordedtearscribed. These transcriptions can be

found in the Appendices.

0.7.2 CITATIONS

The wide variety of material used in this thesisoalaises some issues about citations that
require some explanation. In the first and seadmapters considerable use is made of Akan
proverbs. These are usually given in English tedizs in italics followed by the source or
authority for the proverb in parenthesis. The vgook John Wesley are cited extensively in
Chapter Three from the digital version producedAbyngdon Press in 2005 which includes
both the completed volumes of the criti@atentennial Editiorof Wesley’'s works edited by
Richard P Heitzenrater and the 1831 edition ediedhomas Jackson. (Wherever possible
citations have been taken from tBeentennial Editior). Consequently, texts by Wesley are
referenced ‘Wesley 2005'. Since these items amy veimerous they are cited in an
alphabetical sequence from ‘2005A’ to ‘2005AS’. Chapter Four much of the evidence for
the formation of the Methodist moral tradition isaén from unpublished archive material.
Since this material is not readily available it agtensively quoted and summarised in
footnotes and items are referenced by the Dist8ghod, Circuit Minutes or Report from
which they are drawn in parenthesis. Many of thetgtions from District and Circuit
Reports in Chapter Four and from interviews in QGeag-ive consist of Fanti colloquial

English. These quotations are given in an ‘unabedt form to preserve their authenticity
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and meaning. Lastly, page references are giveritétions where this is appropriate and
feasible. Where page references are absent itaube the citation concerns an entire item or
that the item cited is such that it does not haagepnumbers such as an archive document, a

web page or an interview.

0.7.3 ABBREVIATIONS

Heitzenrater: Bicentennial Edition of the WorksJohn WesleYyols 1-4, 7, 18, 20-24, edited
by Richard P Heitzenrater and included in Wesle§520

Jackson: The Works of John Wesi&yls. 1-16, edited by Thomas Jackson and included i
Wesley 2005.

KJV: King James Versiorof the English Bible, also known as tieithorised Version
originally published in 1611.

WTJ: Wesleyan Theological Journd&ublication of the Wesleyan Theological SocietyOP.
Box 144, Wilmore, Kentucky 40390.USA (online versoof WTJ may be accessed at
http://wesley.nnu.edu/wesleyan_theology/thegjrnl/
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CHAPTER ONE: UNDERSTANDING INDIGENOUS AND CHRISTIAN MORAL
TRADITIONS AND THEIR INTERACTION IN AFRICA

1.1. INTRODUCTION

1.1.1 ETHICAL UNCERTAINTIES IN AFRICA AND THE WEST

This is an apposite time to be writing about ethitsAfrica as moral traditions on the
continent are in a state of flux and challenge, &asle been so for some time. The
established moral traditions of traditional Africamlture and religion have been undermined
by the impact of colonialism, industrialisation,banisation, Christianity, Islam, Western
modernity, and globalisation. The communities #meir worldviews that were related to
established moral traditions have, in some plabesn destroyed, and in others are under
great pressure. Certainly, in the huge metropolmires of West Africa the received moral
traditions of the predominantly rural past and theitues seem to have little appeal and
relevance giving rise to a situation of moral restiness and ambiguity (Ajayi 1988; Anozoba
1988; Mbon 1991; Penoukou 1987; Tsele 1994:125-128)ose forces that have displaced
the received moral traditions are unable to prowadg alternative moral guidance. Western
liberalism itself has never seemed to be able teldp a moral consensus and even now
‘post-modern’ critique questions the authenticifynmany moral positions. Christian moral
theology, in so far as it has followed the fashiohdiberal moral philosophy, is now caught
in the same dilemma and seems to have nothingytgMacintyre 1985:1-5, 51-78; 1988:1-
11, 326-348, 389-403). This is indeed a crucraktio be writing about ethics in Africa!

1.1.2 CONSEQUENT EPISTEMOLOGICAL AND METHODOLOGICAL
DIFFICULTIES IN UNDERSTANDING ETHICS IN THE WORLD I N GENERAL
AND IN AFRICA IN PARTICULAR

This situation creates certain epistemological rrethodological difficulties in discussing or
even identifying moral traditions. There existdi consensus in philosophy or theology on
what might constitute a moral value, or how sucralae might be identified because of the
extreme pluralism and relativism that now existthiese disciplines (Macintyre 1985:1-5; 51-
78; Shutte 1994). Matters are further complicatden the techniques of moral philosophy

and theology are applied to moral traditions iniégn societies.In the first place the canons

! The nature of African moral traditions is dissed in section 1.2.7 below. It is my contentiost th

there are commonalities in African moral traditidresed upon a shared world view.
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of moral understanding that exist in these so@e#ie not recognised, or even known or
understood by received Western liberal moral thé@mgause they do not generally fit liberal
paradigms (Richardson 1996: 37-47). Secondly,ethasral understandings or traditions
have themselves been placed in a position of chgighe intrusion of Western culture
(Kasenene 1994:141-142; Tsele 1994:125-128). énwihke of Western misinterpretation
and intrusion the morals of African communities éasften beerreducedto mores that
reflect only local issues of social structure oltune but not issues of the right and the good.
African moral traditions have become thigject of study by social scientists rather than the

subjectof discussion by moral philosophers and theolagi@iotlhabi 1987: 85ff. In order

Motlhabi makes the following remarks in this oention:

Few attempts have, so far, been made to lookeaplhice of morality or ethics in traditional
African life. This task has become primarily a cem of anthropologists, who, generally, merely
glance at morality in the context of their otheftaral explorations. Although in the last two
decades African philosophers have been working Hardeclaim their traditional wisdom,
depending on the anthropologists themselves, mbshem also have dealt with questions of
morality only in passing. Like the anthropologjdtsey have done this in the context of general,
philosophical investigations or other concerns.eyhave thus not done justice to the study and
illumination of the concept of morality in Africaradition.

There are those, however, who have argued thatrdkdé@ional African does not have a clear
concept of morality. They claim that his behaviaugoverned and determined completely by so-
called tribal custom and the mores of his communifth its taboos and sanctions. The
impression given is that these customs and moeeflowed blindly, without any deliberation or
decision. Such an argument fails to realize thateacustoms and mores may form the basis for
morality - as they do for law- they cannot takepitsce or make it irrelevant. To conform to given
social obligations without any personal commitmenidecision can have no moral significance
whatsoever. For an act to be significant moratlynust involve some individual responsibility:
the freedom to say yea or nay. It must be bommiimd, however, that social obligations deriving
from customs and mores are not directly imposeddmyety on individuals. This renders response
to them distinct from response to legal obligationsertain legalistic moral codes that are disectl
and explicitly imposed under pain or threat of $jpeadly defined sanctions. Customary and
moral obligations are, rather, implicit and respotsthem is more self-regulated than determined
by external factors which are characteristic ofermtomous obligations. The self-regulation
implied in such obligations is what accounts fagithmoral nature.

Where there has been more dispute is on the questiether the traditional African has any
concept of ethics as a rational code of conduceguorg his/her practice of morality. The dispute
seems to arise form a narrow or restricted intéation of the terms “science” and “philosophy”
as associated with ethics. It stems from the questvhether the traditional African can
philosophize at all or grasp concepts. If the wdistience” and “philosophy” are understood in
their etymological sense, however, and if Malinoveslkseemingly superfluous study of magic,
science and religion among so-called savages ithiaugyto go by, it would be ridiculous to hold
on to the view that traditional Africans had no ibdge-philosophy or even a technical approach
of their own to life.

This dispute also follows the belief by some, maianthropologists, that traditional African
morality was concerned more with overt behaviotingathan character. Thus Hammond-Tooke
writing on the Bhaca, claims that their moralitpvolves the more or less meticulous observation
of certain ritual acts, failure to perform whichysaone open to the displeasure of the shades.
Hence there is seemingly no need for a form of heloowever basic, that mould character into
harmony with accepted social norms. These expedm to overlook the fact that behaviour not
based on character and personal decision groundguimciples cannot be moral. If the people
described, knowing the full consequences, are @mbtkecide for or against these rituals, then it is
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to correct this reductionism the discussion in thiapter draws heavily upon African scholars
across the continent who favouphilosophicalover ananthropologicalapproach to African
moral traditions and place African traditions of nr@oargument within the context of broad

philosophical or theological discussion.

1.1.3 OUTLINE OF CHAPTER

In this chapter the difficulties of understandingiéa’s moral traditions are examined along
with the attendant problems for studying the cotntabsation of Christian moral traditions
within African cultures, especially in West AfricaThe chapter begins with a comparison
between liberal (universalist) and communitariarprapches to moral philosophy and
theology in Africa. It will be proposed that thentinuing dominance of liberalism, based on
the Western Enlightenment model in ethics, is thiefcsource of these difficulties and that a
communitarian approach, particularly Maclintyre’adition based model, would furnish a
more fruitful approach for understanding ethicailVest African context. Consideration is
then given to Alasdair Macintyre’s and Kwame Gyéegymsights into the interaction of
traditions and the conclusion is reached that tlestmiable framework in which Christian
moral traditions might be contextualised in Africamntexts is one in which a synthesis or
assimilation takes place between different moraditions. The chapter ends with a
consideration of the methodological implicationgto$ conclusion.

1.2. UNDERSTANDING ETHICS IN AFRICA

1.2.1 APPROACHES TO ETHICS IN AFRICA: LIBERALISM AN D
COMMUNITARIANISM

Many moral philosophers and theologians in Afriead to be divided between those who
follow the Western liberal tradition that stressles role and rights of the individual and the
universal basis of ethics and, on the other hamehneunitarians who place a greater stress on
the social nature of the individual and the locadl garticularistic sources of morality in

culture and environment. Many African scholars drawn to communitarianism because

not clear why the actual behaviour should be abistdafrom the whole moral act considered as by
itself constituting the main focus of morality. &wonot, for instance, Christian morality also lay
emphasis on the performance of certain actionsh W because of this, say that it has less
consideration for the moulding of character? Mbyas a matter of both character and behaviour.
The first is generally attained through up-bringismgd moral education or “conditioning. The
second is its application. (Motlhabi 1987:85-88)
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they believe it has a greater synergy with Africantures and traditions. Despite this,

liberalism has many African defenders.

1.2.2 AFRICAN DEFENDERS OF LIBERALISM

1.2.2.1 C.S. MOMOH

The West African scholar C. S. Momoh argues thatatitg and religion are distinct and that
religion has often been immoral, especially regagdihe image of God it has promoted.
Moreover, religion he claims is not necessary fitheg the sanction nor development of
morality but rather, religion has to be drawn b&zkts moral content and basis. This will
mean giving greater attention to the service of nagimer than of God. The ‘God’ of morality
must be given precedence over the God of ‘religiomhis, he argues, will not undermine

religions but will give them a greater moral bag®oh 1988’

1.2.2.2 JOSEPH OMOREGBE

The Nigerian scholar, Joseph Omoregbe argues thiality is based upon the rationality and
sociality of human nature rather than religion (@vhihe defines very narrowly as ‘an
encounter with a supernatural being’). Becausedmumature is universally the same, he
argues, there is only one universal morality thet dnly slight variations from place to place.
This universal morality is expressed in moral ppies that are recognised everywhere as
‘natural laws’. Religion is an expression of co#t@and so religions differ (but morality is not,
so it remains always the same). The ethical imadit of different religions are merely
perspectives on the one universal morality andesgnt different approaches to the same
thing. Moreover particular religions are to begad by morality, and not vice versa.

3 Momoh seems to lack a clear understanding ofattaism, especially revealed monotheism. In

introducing a distinction between a ‘religious’ aimdoral’ image of God he is making two difficultatins,
neither of which he sustains. First of all helgiming access to a more complete knowledge of thatlis
above that of the ‘religions.” Momoh does not dss the basis of such knowledge, as to how it ibeto
distinguished from a ‘religious’ knowledge of Gatlany knowledge of God can be considered ‘norgielis’),
nor does he critique the revelations of Islam ardigfianity and explain why they should abandonirthe
concepts of God in favour of his. Secondly, Monsekms to be trapped in a problematic metaphysaositipn
that there are at least two absolute realitiee @od religion’ and the ‘the God of morality.” Eér Momoh is
some kind of polytheist or he does not really ustéerd, and address correctly, the ethical monatheif
Christianity and Islam. The claim of monotheisnthiat there is only one ultimate reality which @ins within
itself all absolute criteria of truth and goodneskhere is only one God who is both Good (the sewtall
morality) and Holy (the proper end of all religiodsvotion). Thus, to Jewish, Christian or MusliaxeMomoh
is simply glib and incoherent. To make his casariddb would have to show how religious believers Haied
to interpret the goodness of God correctly in theaching and practice or simply prove the falsehobthese
religions on the basis of ‘morality.” As it standssounds like he is accusing the revealed faithglolatry on
the basis of some ill defined superior philosophigeosiswhich he hides from scrutiny.

18



Omoregbe does not describe how human nature isaie of morality, nor does he have any
account of what human nature is other than it eratterised by rationality. A devotee of
ethical universalism, he does not see that mordé€aan function ideologically. Omoregbe

attributes evil to malice and ignorance (Omoregbg&S).

1.2.2.3 KWASI WIREDU

The most influential West African defender of liaksm in recent years is the Ghanaian
philosopher Kwasi Wiredu. He argues that humanalitgrhas a universal basis in human
biology, evolutionary survival and development, arabsic human interests. Wiredu also
maintains that the fundamental moral principle @ustd by this basis is a form of Kant's
categorical imperative which he defines as ‘symgia¢himpartiality’ (do to others what you
would have them do to you) (Wiredu 1996:34-41). rdlity, he argues is not to be confused
with local customthat determines things like the forms of marrigggrticular days of rest,
and particular religious and social customs. Ratherality is expressed mulesthat express
‘moral universals’ grounded upon the promotion oifrfan interests (Wiredu 1996:61-79).

1.2.3 CRITICISM OF THE UNIVERSALIST PARADIGM

1.2.3.1 THE DOMINANCE OF THE LIBERAL PARADIGM

Critics of liberalism have argued that systems abrafity in Africa are more often
misunderstood than understood by liberalism largelgause they are not recognised as moral
traditions. The reason for this, they argue, i8 tominance of the liberal universalist
paradigm of ethics over much of the discussion eonng morality on the continent in both
philosophy and theology (Richardson 1996:37-47he Tiberal paradigm generally consists
of what Alasdair MacIntyre described as the ‘Eneggiment Project.” This was the attempt to
find a basis for morality that would be justifieg beason alone and to which every free
individual would give their assent. This paradigad the following characteristics: firstly,
Enlightenment thinkers rejected tradition and autii@s a basis for morality as they claimed

4 Wiredu seems to be caught in some confusion thienself as to maintain this distinction he wiliMea

to show how rules are framed differently from cas¢o Customs, he accepts may be expressions o, rule
adapted to particular beliefs and circumstancest, fér ‘rules’ to apply to a situation they wowdtso need to be
defined in terms of local circumstances and beliefsvhich case it is difficult to see how rulesdacustoms
would differ. Is Wiredu really attempting to ma&elistinction betweerulesandprinciples? If this is the case,
his attempt to separateistomsrom morality fails as principles are general agpts that always need particular
expression in a situationally specific rule whiclould be indistinguishable from a ‘custom’ as Wireldas
defined this.
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that these were characterised by superstition aelidnserest; secondly, any moral principle

had to be self evident so that it would commanddbesent of any rational individual as

being a necessary duty; thirdly, any moral idegmanciple would have to be universally

valid, a rationally perceived duty for all; foughino behaviour could be considered to be
moral unless it was based upon a rational decisjoan autonomous individual. Thus the
liberal paradigm has four criteria for what miglanstitute morality: rationality, necessity,

universality, and autonomy (Maclintyre 1985:36-6igHardson 1996:37-47).

1.2.3.2 THE INVISIBILITY OF AFRICAN MORAL PARADIGMS

When Western philosophers, and more often theatsgisearched for systems of morality in
Africa and in other non-western contexts they sgbeatly failed to find them. African
moralities are based upon the tradition of a conmtywand the authority of its leaders who
continued to develop the tradition. As a resutisth holding an Enlightenment perspective
did not consider these moral traditions rationdost moral traditions in Africa, while
affirming the dignity of the outsider, were confthé particular, often small, communities
and reflected their history and the circumstancesheir lives, thus, they were neither
necessary nor universal. African moral traditiomsre also intensely communal - the
community gave individual persons their identitygtgs, and security, and individuals in turn
had various responsibilities that they owed tortkemmunities. Individuals, consequently,
were not regarded as autonomous, having the rgkelect from their community's values
and customs for themselves. These things coulthbeged but only as a result of collective
discussion and decision (Kasenene 1994:140-143¢ T¥994:133-134). Moral systems in
African culture were traditional, contingent, locahd communal and so were not recognised
as being truly moral. They were dismissed as mastom or even superstition (Lovin and

Reynolds 1993: 269-2751Maclntyre 1990: 170-19%. These critics claim that the ethical

5 Lovin and Reynolds comment that ‘Modern ethiespecially those of the Eighteenth century sought

to base ethics on reason and utility that in pplecicould be universalised. With Hume ‘Modern Eghi
dismissed the ethics of traditional cultures wtdét not share these characteristics, as primitheklzased upon
fear. In the 19th century there was a reactiori® tiew based upon better knowledge, howevertérided to
romanticise the morals of 'simpler societies. Maogtemporary theorists now stress the sensettbathics of
indigenous peoples make in their own contexts luatstjon their contribution to moral philosophy tlsaeks
universal principles. (Lovin and Reynolds 1993: 264.)

6 Maclintyre contends that ‘Encyclopaedists’ (edginth century liberals) argued that progress in
morality could only be measured by the degree tmhvimorality is independent of religion and cultared open

to be understood and agreed upon by all 'plaingpstsno matter what their background and cultudee T
Encyclopaedists saw taboo, in which behaviourahipitions are refined in relations to religious asakial
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value and significance of African moral traditionsre generally not recognised or affirmed
and as a consequence Western philosophers anagret generally disparaged them and
left them as cultural oddities that should only @am the anthropologist. The myth thus
arose that Africans had no real morality (Parrindél74:167)7.

Richardson, in particular, stresses the contrasivden African communal and Western
liberal moral traditions. The moral traditionsAfrica, he argues define meaning, authority,
and individual identity in terms of a particulamemunity and its traditions. In fact the ethics
of a particular African community may not be sepedarom its life and rituals. In contrast
the Western tradition is defined by the ‘EnlighteamhProject’ in Ethics as an ethics that was
universally valid, centred upon the autonomousviddial, was purposeful and effective. No
universally valid criteria were ever found and‘aktraneous’ sources of moral authority such
as history and religion were pushed aside as bwiagparticular. The ‘autonomy’ of the
individual became sacrosanct and emphasis wasdolgmen the individual’'s free decision to
choose, act, and ‘do what was right’. There wasclmowledgement that the individual was
located in and formed by a community. All emphasges placed on the individual doing
what was ‘right’ rather than doing what is good terms of the network of his/her
relationships. The purpose of moral behaviour alas defined in terms of utilitarianism: the
greatest happiness, but no satisfactory definitioh happiness could be found.
“Effectiveness” became an end in itself aside fahat any action was effectifer. Clearly
there could be no common ground between African Hoeral ethics defined by the
Enlightenment. In so far as the Enlightenmentlaegely set the parameters for mainstream
Christian ethics, both within and outside AfricehriStian ethics, Richardson claims, has lost
sight of its identity and cannot enter any meanihgéngagement with African ethics
(Richardson 1996:37-47).

goods and status as the opposite to rational nyratid its decline as a sign of moral progress.adtyre
1990:170-195)
7 ; .

Parrinder comments:

The ethical teachings of African peoples are dliffi to estimate, for many reasons from neglect
in scholarly studies to misrepresentation on thputr level. The latter can be illustrated by
many radio and television programmes on which whdétlers talk of their ‘boys’ as slow if not
lazy, and shifty if not immoral, in the same air wioral superiority with which Victorian
employers spoke of their servants below stairsiies feckless, spoilt by education and incapable
of using the vote. Even in Academic circles isi#dl common in France to write of ‘savages’ or
‘pre-logical mentality’, while in Britain and Amera there are those who maintain that some
coloured people do not perform well in ‘intelligendests devised by some whites. (Parrinder
1974:167)
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In sum, the ethics of the Enlightenment is chareég#d by universalism,

ahistoricism, individualism, an understanding ofisty as a rational contract,
a punctiliar understanding of human experiencegctiffeness as a moral
factor, actions above persons, the priority of trigher good, and a floating
free from religious bases into secularism. It ga@hout saying that such an
ethic is profoundly at odds with the ethics of &&i Christian ethics which
has been dominated and shaped by the Enlightertmsranly two ways to go
in Africa, both of them undesirable. Either it rhesntinue in irresolvable
incompatibility with African ethics knowing that é¢he can never be
reconciliation, or it must try to dominate and coke African ethics in the
name of “progress” or some similar slogan. Thentar scenario must lead to
frustration and conflict. The latter implies thenaof leading Africa away

from its African identity. Either approach, of e¢ea, could also result in the
weakening of Christianity’s presence, and ultimaiel its demise in Africa.

(Richardson 1996:47)

1.2.3.3 THE IMPOSITION OF THE LIBERAL PARADIGM

As Western missionaries and colonial authoritiesewargely unperceiving of African moral
traditions, they proceeded to impose the Westeradigm. Missionaries did this in their
religious instruction of new converts and latertie schools they establish&d.Colonial
administrators enforced the new paradigm in theedueracies they established and in the
laws they enforced. In this way the universaletaoligm became the prevailing orthodoxy in
both church and society: works of moral theologgdoiced in Africa generally reflected the
same authority and agenda as those produced imp&uoAmerica, and academics in the
secular universities would also usually argue ti@tprinciple could be considered a moral
principle unless it had universal validity and wadependent of any religious or cultural

tradition (Richardsorl996:37 ff° Tsele1994: 125-132}°

8 Interestingly, Wiredu argues that the oppositehis process took place and that missionaries in

particular promoted religious taboos as universatainvalues and that Akan ethics were more uniligrsa
oriented being humanistic. (Wiredu 1996:61-79) Tdi&m is contentious as it would seem to enta@\ariting
of the history of moral tradition in both Europedahfrica.

Richardson observes that Africans face a dilenower whether to try to salvage the remnants of
traditional African morals or to simply embrace timeral tradition of the West. This dilemma is madarly
acute for Christians as missionary Christianity e@@ ‘Christ against culture’ war against tradiibmorality
on the level of ethics. [However, its own stanceth@ Western tradition was a “Christ of Culture.”]
Consequently contemporary African theology has lgaelat difficulty in developing an adequate ethic.
gRichardson 1996:37)

Ethics in South Africa, Tsele argues, is inistisBlack South Africans cannot look to the ethiés
white theology and society because they are oppeessvioreover, the traditional institutions of ratity are
breaking down under the impact of the white westeadition. Rather, Tsele insists black South &ris must
develop their own ethical system in the light odithexperience and struggle. Tsele, describe tlenels of
meaning in the word ‘black’: the literal, the deabgry, and the liberative. White ethics, claimgl€sas always
viewed ‘black’ in the second sense as evil, banmgrdieathen, and pagan - uncivilised and unchmistia
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1.2.4 THE CRISIS OF THE LIBERAL PARADIGM AND THE EM ERGENCE OF A
NEW APPROACH TO ETHICS

1.2.4.1 THE FAILURE OF THE ‘ENLIGHTENMENT PROJECT’

The liberal paradigm of ethics that was imposedufssican culture is now in a general state
of collapse. A moral consensus conforming to théghtenment criteria does not seem to
have been formed and as a result ethics itselbow regarded as irrational by significant
movements within Western modernity. Ethics areneseen by some philosophers in the
West as merely matters of emotional attachmentperdonal taste. On the other hand all
moral claims have been regarded with suspicion bgt-modernist critics, following
Nietzsche, as claims to power. Alasdair MacIntgrgues that this situation came about
because in rejecting tradition as a basis for ntgrahodernity also rejected the basis for all
moral discourse. Moral discourse in modernity basn parasitic on earlier traditions and so
when moral debate has taken place it has been fupgments of earlier moral traditions.
These fragments have little meaning or justificatautside of their original context and so
they inevitably appear unconvincing to those whandbalready have a preference for them.
If there is to be any meaningful moral understagdn debate anywhere in the world, then
there needs to be, Macintyre asserts, a return t@dition based paradigm. (Macintyre
1985:1-22, 109-120; 1988: 326-348; 1990: 32-57).

1.2.4.2 MACINTYRE’S TRADITION BASED APPROACH
Maclintyre takes his inspiration from Aristotle whtiempted to give a rational articulation to
the moral tradition of his community in terms oéfthirtues it prized! Maclintyre builds on

Aristotle and argues that at the heart of a comtgisnimoral tradition is an understanding of

‘Civilisation’ and ‘Christianity’ are things that ite ethics have always associated with whitene3$e
characteristics of white ethics is that they dysadutist, individualistic, and favour the statuggqdissolving all
injustices and conflicts into matters of persomdtionship and perspective. Blacks must base #tbics on
the third meaning of ‘black,” of an oppressed peopho struggle for freedom and full humanity. Hoee
Tsele cautions against the dismissal of all wesethical traditions as some were liberative witthieir own
context. (Tsele 1994:125-128)

! For Aristotle these virtues were the ‘balancadd satisfying intellectual virtues of practicaldan
abstract wisdom and the moral virtues of couragmperance, liberality, magnificence, and pride.rigtatle
1999: 20-21; 43-65)
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the highest good or purpose of human lifda9*? defined by the historical experience and
practical reason of the communify. This telosis supported by a number of specifictues

that are sustained, nurtured, and cultivated byindispracticesor disciplines within the
community. These moral traditions are not frozerstatic as communities develop their
understandings of theielos and the virtues and practices that relate tdiibugh their
history. Practices and virtues in particular condéilly change as they are passed on from one
generation to the next, from master to apprenticth the contemporary West few
communities remain that could sustain the moralitifthe manner that Macintyre describes.
The communal structures that remain are the priofesls associations which require
particular practices and virtues of their memberpart of the standards of excellence they
seek to establish for their profession, althougérdhare the beleaguered churches, and the
ethnic minorities whose communities, for the momarg more cohesive. However, Western
society as a whole has lost much of its sense eédlncommunity (Kallenberg 1997A: 20-28;
MaclIntyre 1985: 181-225, 255-263).

12 Telosis used here in an ethical rather than theologieake as this chapter, and indeed this study as a

whole, focuses upon moral philosophy and theologthar than systematic, fundamental, or metaphysical
theology. Telos in the latter disciplines focuses on the fundatakar ultimate end of existence understood in
terms of ‘depth’ or transcendence. It is my unterding that in ethical disciplines such as motalgsophy or
theology thetelos concerns the supreme good or end of human behaataicommunity. Clearly, there may
well be an overlap with a theologicllos especially where the ethiclosis conceived in transcendent and
theocentric terms. However, this may just as gdml conceived in mundane and humanistic termse rm&jor
difference between the two usages is, | believbgetdound in their focus. In ethics ttedoshas to do with the
supreme good diumanlife and action whereas in theology it concerres tiitimate purpose of reality. Since
this work is concerned with the formation and iatgion of moral traditions the ethical sense isssted here
and this is reflected in both the sources that leeen selected and the discussion based upon them.

For Aristotle this lay in the philosopher's lib¢ the contemplation of theoretical reason, altifotor
his community it lay in the practical service oétstate as soldier and statesman (Aristotle1993:182).

In Dependent Rational Animaldacintyre (1999) makes a departure from his eavienk in seeking a
basis for moral discourse in the biological natfrfauman beings rather than in a ‘tradition congtitl enquiry.’
He begins by seeking to establish, through a cosgramwith other species of intelligent animals, gaeticular
circumstances of human life and the conditions iregufor human beings to flourish. Human beingsnbtes,
are defined by theidependencypon others in their long childhood, their vulrslisy to illness and disability,
especially in old age, and in their inability tchae/e many of their needs and desires on their o8econdly,
Maclntyre argues, human beings are defined by ta&mnality which is distinguished by their advanced use of
language and particularly on their ability to reflen their own action and existence in a detaanedner.
Human beings reach maturity when they become inuép@ reasoners. In order to flourish as dependent
rational animals human beings need a communityudiire, care, and argument. Human beings requirteire
and education in their childhood, they need ordirtare and support throughout their lives, but ajsecialised
support in times of disability produced by sicknessl age, and, as rational beings, they need foakieof a
deliberative community that will develop their knledge and insight. Maclntyre identifies variqusactices
such as parenting, education, nursing and practezdon that are necessary to create such a cotynani
which human beings can flourish. These in turruiregcertainvirtuessuch as parental love, patience, fidelity,
honesty and, above all ‘just generosity’ (appasehis version of the Golden Mean), if the humatoisichieve
the good of human flourishing. Individual humans &uthful and generous because these virtuesearessary
to sustain the kind of community that their own doas dependent rational animals, requires. Raftgnlike
dependency, requires community as reason only dgseh dialogue with others. For Maclintyre thialdgue
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1.2.4.3 THE APPLICABILITY OF MACINTYRE'S MODEL TO A FRICA

If MacIntyre’s model can bring some coherence ®discussion of ethics in the West could
it do so in Africa? Is this even a legitimate dues as the danger is that it would simply be
another case of imposing yet another Western mogeh African culture? However, if
Maclintyre’s model could be regarded as, and funcéis, across-culturalmodel of ethic®
with a heuristicrole or function its use might well be appropriatean African setting. This
would be a validation of MacIntyre’s approach. Elover, received African moral traditions
fulfil all of Maclintyre’s criteria: their moral sysms are formed in distinct communities that,
as a result of their histories are focused on @aer goals whose related virtues are sustained
by particular practices, in work, agriculture, fanlife, hospitality, and communal leadership

has two levels: the first is that of practical @asn which the community considers how it may awhithe
common good and within that the good of particutdividuals. The second level of rational dialogsi¢hat in
which the value and justification of the perceigzbd of the individual and community are criticadlyaluated.
Reason is part of the common good in that it fotbescommunity to review its practices and goalthim light
of human flourishing.

Does this mean that Macintyre has abandoned hihasis, inAfter Virtue,on moral discourse defined
and sustained by particular culturally contingeaditions in favour of a universal ethic based ufoman
biology? However, there is not necessarily a @afittion between these two approaches. To begin wi
Maclntyre remains a teleological thinker. The hangaod is still defined empirically and continggnith the
circumstances of human existence rather than flmoweain terms of a self-evident moral law or dethrct The
human good is only discovered through the procestgsactical reasoning that occur in the life afmfan
communities and through the comparative study ohstommunities. It is as if MaclIntyre is settitng tscene
for the development of moral traditions by examinthe existential conditions that lead to practregsoning
and the rise of moral traditions within human comitias in the first place. (Small communities aheir
moral discourse remain the primary focus of ethidaliberation and the performance of the virtues fo
Maclintyre.) Secondly, while Macintyre’'s thought ependent Rational Animalsight take a different
direction from his earlier works it is a new diiect within the tradition of Aristotlean-Thomistic moral
discourse that he commenced witfter Virtue Maclintyre has not become a Kantian or utilitariahis thought
is a development of his adopted tradition as heimoes to develop Aristotle’s and Aquinas’ insigintd retains
the thought of these figures as his points of esfee. (Indeed, the ‘biological’ emphasis of thimb is a re-
evaluation of an Aristotlean insight previouslyeaed.) If anything, Maclintyre’s latest work tertdsconfirm
the emphasis he placed on the importance of toaditi moral discourse and the process of his argtimethis
work is a practical demonstration of his emphasisradition.

This being the case nothing that Macintyre presémtDependent Rational Animalsndermines or
challenges the approach taken in this study. Raéthethe kind of comparative study of the praatireasoning
of small communities that he believes to be necgd$sa gaining a broader view of the human good ¢Mgre
1999:143). (In fact the Akan communities that atadied in this dissertation with their localisedda
participatory political structures anéalaver traditions of practical reason have a close cpoedence to
Maclntyre’s description of the institutional strudhg of the ideal moral and political community &¥ntyre
1999: 129-146).)

15 Lovin and Reynolds favour a theory of ‘ethicalturalism’ which seeks to understand choices and
patterns of behaviour in communities in relatiorthe conditions created by their physical environmeThis
does not directly address the ‘transcendental’ itimmg of all human existence that is the concefrrmoral
philosophy; it does put contingent issues, the remvnent, and relations with animal on an agendallysu
focused only on humans. In concentrating uponctramunity’s response to itontingentcircumstances this
approach is fairly close to Maclintyre’s. (Lovin aRdynolds 1993: 272-277 c.f. Bird 1993.)
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(Alabe 1988: 104-132; Idowu 1994: 154-166; llogwr1917-32; Paris 1995% It would
seem, in the light of these considerations thavauld be worthwhile using Macintyre’s
model on a tentative basis to see if it leads tbetier understanding of African moral

traditions.

1.2.5AFRICAN ADVOCATES OF COMMUNITARIANISM
In fact a number of African oriented scholars hapmplied Macintyre’s communitarian
approach, or something akin to it, to morality ifriga, among them Richardson, Paris,

Gyekye, and Bujo.

1.2.5.1 NEVILLE RICHARDSON

The South African scholar Neville Richardson argtiest Macintyre’s model is able to
comprehend African moral traditions which would meen feature in the liberal paradigm.
African societies are very close in their strucsyreorld-views, and social relationships to
those of Aristotle’spolis whose analysis of the moral life is so importamt Macintyre.
Richardson argues that Hauerwas’ ethics, whicHasety related to Macintyre’s approach,
has a number of close parallels to African tradiiomorality. Richardson believes that
Hauerwas' approach to Christian ethics would preva better model for developing
Christian ethics in an African context than thdsat tstress universality and moral autonomy.
The community is central to Hauerwas’ ethic asitd traditional African moralities. The
Church, he argues is a community formed by theatimer of God’s saving work in Jesus
which then produces its own ethics on the basitisfformation (Hauerwas 1983: 91-95).
Richardson insists that Hauerwas’ ethics have gtrparallels to the ethics of African
communities both in their structure and valuesuétaas would stress that such parallels are
accidental and superficial as the ethics of thadiian community are not ‘human’ ethics as
such but the ethics of a community formed by tleysof Jesus. (Hauerwas 1983: 55-59)
Because Hauerwas’ ethics are related to the contyndoimed narratives of Christian
identity they have a Christian base. In fact tbenamunity may not be separated from its
ethics. Thus the Church does not have a sociad, aths a social ethic. The best way to

learn and discover Christian ethics, then, is naa ibook or document but in the life of an

16 A number of African scholars identify African nab traditions as being teleological or virtue ldhse

(Alabe 1988; llogu 1977: 17-32), while others giigts of virtues and quite detailed studies of thaeratives and
practices that sustain them (Anyanwu 1986:101-HEgley and Sybertz 1996:62-376; Idowu 1994: 154166
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actual church (Hauerwas 1983: 96-115). Hauerwss las a strong sense of the boundaries
of the Christian community. It is the community thfe disciples of Jesus; that is the
community of all who choose to lbermedby His story. This gives Christian ethics a highly
contextual character (Hauerwas 1981: 129-152).e lAfrican communities, the Christian
community is particular. This rules out any indwalism because it is the community,
through its story telling, nurture and rituals, wlinforms the individual. The Christian cannot
live or exist without the Church. For Christiaas,for Africans, the phrase “I am because we
are,” holds true in these areas of Christian idgnparticularity and community (Richardson
1997: 378-381).

It will be apparent that Richardson’s approachthics is very close to that followed in this in
his commitment to a narrative virtue ethic. However Richardson this forms the proper
starting point for reflection and even prescriptioyn moral theologians in Africa, whereas
here this same approach is used as a heuristiddo@nalysing moral traditions and their

interactions in Africa.

1.2.5.2 PETER PARIS

The African American scholar Peter Paris goes dugher than this by interpreting African
and African American ethics amse moral tradition entirely in terms of Macintyre’soahel.
Thus, he identifies it¢elos as the preservation of the human and cosmic contyn(fParis
1995:130-136) defined through the narrative of emiriy and struggle of African peoples
(Paris 1995:24-25; 44-49). Paris identifies thdu@s connected to thiglos as respect,
tolerance, beneficence, forbearance, practical amsdimprovisation, forgiveness, justice,
justice, and hospitality which are nurtured andtaned by the practices of worship and
religious ritual, community life, family life, thendividual's life in community, and in
leadership (Paris 1995: 26-154). These virtueseaemplified by leaders such as King and
Mandela who become people who are revered and rberech beyond their death as
ancestors (Paris 1995: 24, 51-61,130-136). Inowuariend notes Paris discusses his
relationship to other virtue ethicists. He notkatthis approach has some similarities to
Aristotle’s ethics, especially in theolitics. However, he distances himself from Hauerwas
because of his lack of political engagement. Hkawa similar criticism of Macintyre:

... further, although | have much admiration of AlasdViacintyre’s major
work ...I am convinced that his pessimism about timmmensurability of
virtue ethics in a pluralistic society is contradut by the transforming actions
of leaders like President Nelson Mandela and Drtidd.uther King, Jr., both
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of whom have been exemplars of virtue ethics a$ agekffective negotiators
for social change in their respective pluralistacisties. (Paris 1995: n. 6
p.182.)

Paris distinguishes between Platonist, Thomist,Anstotelian traditions of virtue ethics and
states that his is more closely related to Aristticause of his claim that in African ethics
‘the claim and depth of community can only be deieed politically.” Paris believes he
finds similarities between African and Aristoteliagthics and he denies imposing an
Aristotelian conceptual scheme on African ethids. any case, he argues, the content of
African virtue ethics is culturally specific. Thukis is not a further case of Western
epistemological imperialism (Paris 1995: n. 7 amqp8182-183).

Paris’ approach, like that of Richardson, is alkse to that used in this work as he makes
great use of Macintyre’s understanding of a mawadition and its goals and practices. The
difference between the programme of this work drad of Paris is one of scale and focus.
Paris has sought to paint on a large canvas anohgrass the whole African tradition in
ethics both on and off the continent. This authazbncern is with particular African
traditions in a local context. Further, while Basicknowledges the contribution of Christian
ethics to the development of the African moral itiad he does not consider how and why
Christian ethics influenced African morality. Tleesvo issues will be considered in Chapter
Four by studying the interaction of Christian andigenous moral traditions within a specific
African context.

1.2.5.3 KWAME GYEKYE

The approach of the Ghanaian philosopher Kwame @yeksimilar to that of Macintyre in
that he sees ethics, particularly ethics in Afrem a “tradition constituted enquiry.” In
contrast to Maclntyre, though, he advocates a “maidecommunitarianism” on the basis that
the individual cannot receive their rights or deyetheir potential as individuals without a
social structure (Gyekye 1997:35-36). While Gyelgestrongly committed to a universal
conception of theelos or common good based on human needs (Gyekye 1987®%1he

17 In a later work Gyekye (Gyekye 2004) makes amgfrdefence of a universally oriented ethic against

what he describes as ‘ethnocentrism.” Gyekye dsfathnocentrism as the absolutising of one’s aviture so
that it is regarded as totally superior to all otheltures which are then given no respect or serittention.
The ethnocentric person refuses to look over tHeurah wall. This exclusivism gives rise to allnki of
prejudice, violence and injustice. Some moral qeuphers have argued that the proper response to
ethnocentrism is cultural relativism in which alilttres are seen as equal. Gyekye also rejestpdisition as it
allows for no evaluation or criticism of a cultdrem outside and allows every particular culturéoéoa law to
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takes a particularist approach to African tradiavhich he discusses and evaluates in terms
of their own moral coherence. This is evidencedhigy'moderate communitarianism” which

is deeply informed by his African and Akan traditiand the resources he draws from it in the
form of examples and proverbs.

Gyekye notes that many post-colonial political Eadsuch as Senghor, Nkrumah, and
Nyerere developed “African socialism” basing it aptraditional African communalism.
Gyekye agrees with their insight that African stiee stress the priority of the community

and he defends this position arguing that indivisileave no choice about being born into a

itself, even claiming that it is incommensurabléhwany other culture, all under the guise of ‘crdtuntegrity.’
This to, Gyekye, is merely a reinforcement of etterdgrism.

Gyekye regards all cultures as projects whose quarpis to secure human wellbeing, broadly
understood. As all cultures share a common gesl will develop similarities and commonalities hey seek
their goal. Part of these commonalities will irddua shared pool of values and imperatives whicimpte
human good. Gyekye identifies this pool of sharaldies as universal values because of their comiibpaad
validity are accepted across all cultural boundaride distinguishes these from cultural valuesctvininly have
validity within a particular culture. If a cultuis truly ahumanculture it cannot be incommensurable with other
cultures. In fact one of the major characterist€human cultures, Gyekye insists are their irtéoa and
borrowing from other cultures. This applies esplgito ideas, institutions, items and practiceat thill
enhance human wellbeing, for the good of all cekurin the light of this, criticism of the negatipractices of
other cultures in the light of common human valugbere these arise from a concern for universaldmum
wellbeing in all cultures, is legitimate and immort. Such criticism has brought about improveméntthe
human condition in many situations. Of even gnemtgortance, though is the opportunity culturaknaction
gives to evaluate one’s own culture. Exposuretk@ocultures gives points of comparison whereby oray
identify the strengths and deficiencies of one’snawulture and perhaps borrow from other culturesntike
good the deficiencies. Such cultural openneskerahan cultural relativism, Gyekye insists is Hest antidote
to ethnocentrism.

While Gyekye promotes a universal humanistic ethat transcends all cultural communities it is
important to stress that this ethic is only devetb@nd articulated in particular communities agy ttievelop
their culture. The values that promote human wedtip are only discovered through particular cultura
enterprises as they strive for the human good. k@@je ethics remain teleological as the values firatnote
human good are only established as that good gh$day a culture. Universal human values are émiynd in
particular human experiences and their universiditaonly established through cultural interactioGyekye’s
universalism, then does not begin with a deontallgituition or logic from ‘above’ but by convengee from
‘below.” Thus, while ‘universal human values’ temend any particular culture the learning of thamg the
conversation about them must begin in particuldtuces. This is reflected in Gyekye’s own desdoips of
‘universal human values’ which are heavily influedeand defined by his Akan cultural backgroundeewly
when he stresses human solidarity and compassite iface of egoistic individualism (Gyekye 20044H1).

Gyekye is really attempting to erect a univerghiceon a particularistic basis which means that th
universal and particular exist in a tension withia work. On the one side he is wary of any ethat is too
particularistic in its emphasis as this is a chegketo his vision of a a universal human ethic. ti@nother hand,
as Gyekye's ethic is teleological in character d@sho be rooted in the actual experience and peadf
particular human communities, in his case the Akan of WesicAf This forces him into a contradictory
position where he is forced both to affirm and d#éweyparticularity of human morality.

Given that moral argument must still be rooteghamticular communities Gyekye’s universalism does
not challenge the approach taken in this studydeéd, a crucial aspect of the ethnocentrism agaihgth
Gyekye protests was the refusal on the part of f@an scholars and thinkers to acknowledge the moral
traditions of Africa and the correctives and supgbat they might supply to traditions in crisis time West.
Insofar as this work demonstrates the interactmhrautual enrichment of moral traditions from dsecultures
it actually contributes to Gyekye’s search for @msal human values as it is only through the tyjoegearch in
inter-cultural ethics embodied in this study tHa¢ tommon human values that are of such great oonoce
Professor Gyekye will be identified.
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society, “Every human being who comes from heaven is boto & town (or human
society).” Moreover, it is the community that forms and depe the human being and gives
her the opportunity to develop her talent©ne tree by itself does not make a forest.” “A
person is not self-sufficient like a palm nut tteedn the other hand, Gyekye argues that this
does not mean that the individual is completelyosdimate to the community. He notes that
Senghor argues that the communityresatively more important than the individual - the
individual is not completely buried. Gyekye fintlis same emphasis in Akan thought:
“From a distance the clan looks like clumps of gdwit a closer view shows that the trees are

N W

separate”. “Life is as you make it yourself.” “It by individual effort that we can struggle
for our heads.” “Life is war.” “The person who helps you carry your load doesdetelop

a hump.” “The lizard does not eat pepper for the frog to atwe Thus while the individual

is dependent on the community it is the individsiaffort that is necessary to advance the
community and each individual bears responsibiittty her own progress in life. Gyekye
presents this as a moderate communalism in whiehdlative roles of both the community
and the individual are appropriately stressed. cetgrasts this with radical individualism of
Western liberalism that sees society merely as ggregate of individuals and radical
communalism that allows the individual no idensgparate from the community. He regards
both as falseas neither individual nor community can exist withdhe other and it is a
question of theelative stress put on either (Gyekye 1997:36-41).

While community has priority over individuality Gkge warns against giving the social
nature of the individual so great a stress thabther attributes of personhood are submerged.
He feels that Mbiti, Menkiti and the advocates lué tdeology of African Socialism have all
made this error (Gyekye 1997:47-48). Gyekye argthed there are two aspects of
personhood that are not defined by the communattstre: Firstly, what he defines as the
“mental feature” of a person; that is rationalityeative imagination, and the ability to
conceive new ideas and possibilities. Secondissqres are defined by autonomy - the ability
to choose between good and evil and to make freieeh between different options. Gyekye
reinforces his point by arguing that any commurstgctually dependent on these attributes in
individuals for its own welfare and development esthise moral reform and social
development would never take place as nothing weudt be questioned or new possibilities
envisioned and introduced. Gyekye regards thetfattchange does take place in societies

and societies do develop as evidence that indilsdar@ communally unconditioned in these
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areas. In fact he notes that the most creativiwithehls have emerged from tltemmunal
societies of ancient Greece and mediaeval Europekye 1997:52-61).

Gyekye’s emphasis on the community here beliectimsmitment to a form of universally
valid ethics. His concept of the moral communityl dhe place of the individual within it is
strongly rooted in African moral traditions. Headrs upon his native Akan tradition, of
which he is an outstanding interpreter, and hersraedebate with other African thinkers on
the basis of that tradition. Gyekye’s example sgras a further indication and proof of the
contention made in these pages that moral discesire®ted inmoral traditions This is set

in even greater relief by Gyekye’s perceptive antspasive critique of the individualism of
the Western Enlightenmetradition.

Secondly, Gyekye’s discourse is also evidence,itdgesgpain, his commitment to a universal
ethic, that when African moral thought is discuseedommunal orientation is necessary if
such thought is to be comprehensible.

While Gyekye makes extensive and penetrating stuafighe communal basis of ethics, the
parameters and issues of Akan moral discourse,tlamddevelopment and interaction of
traditions, strangely, he does not integrate thassas of study. Gyekye gives little
consideration to the manner in which Western mdratlitions, particularly Christian
traditions, may have interacted with the Akan mdradlition nor does he appear to have any
interest in identifying the contributions that tAdan tradition might make to the wider
international philosophical and theological discguon human moralit§; It is this serious
area of neglect that is the primary focus of thmky The excellent insights and tools that
Gyekye provides will be integrated and used toetrélte interaction and synthesis of
traditions. It is likely that it is only out of sh a process that the unique contributions of the

Akan moral tradition to universal human moral diss@ can be identified.

1.2.5.4 BENEZET BUJO AND THE CONTEXT OF VIRTUE

A fourth African moral thinker who builds on Macyné’s tradition oriented concept of ethics
is the Congolese Roman Catholic theologian BenBmgi. Bujo draws upon Macintyre’s
understanding imAfter Virtue of the influence of a community’s stories or ntwes in

forming the virtues valued by the community. Heesothat in an African context such

18 This failure may be a further manifestation bé ttension that exists between the universal and

particular in Gyekye’s thought. The interactiondasynthesis of particular moral traditions mightliwkee
perceived as a relativistic threat to the univétsalf ethics, and any recognition of this procelerefore
evaded.

31



stories have two aspects: firstly, there are theatige traditions themselves, and secondly,
the contexts in which these stories are made rehbaplied to the lives of individuals in the
community by popular songs, naming ceremonies (g&vhmaimes are connected to the
narratives of past ancestors), rites of initiateord other ceremonies. However, Bujo feels
that Western communitarianism does not really mioggond the first level and can learn
from the contextual narratives of African ethicuf@2001: 27-29).

Bujo further argues, again following Macintyre, thartues are understood differently in
different cultural contexts. In western ethicsnlyiis seen as a more serious offence than
theft, whereas the reverse is true in an Africantext. In African cultures truth is defined
within the context of the community and must be died carefully. Theft is seen as a
fundamental violation of the relationships involviedcommunity which is why adultery is
seen as theft. The consequence of this, suggagigBthat there is no moral ‘Esperanto’ and
Christian morality needs to be contextualised:

These remarks about truth and falsehood are me@ntar clarification. One
could present similar reflections on all the vigueith the same result: virtues
cannot be prescribeab extrg but depend concretely on a specific contexs It i
precisely here that the proclamation of Christiaoratity must submit to
inculturation. The most sensitive area for Chausitly is in fact that of ethical
problems, which must find corresponding solutionib\a plurality of cultures;
and this is not a question for the non-Europeanldvalone, since voices
urging a new understanding of virtue can be hearthe West itself. (Bujo
2001: 31)

Unfortunately, the orientation of Bujo’s Catholicomal tradition to natural law makes it
difficult to rise to this challenge. Bujo denidsat his emphasis leads to ethnocentrism in
African ethics as African ethics engages in diatguth itself and other traditions out of
which new consensus may be formed (Bujo 2001: 29-33

Bujo’s insight into the implication of Macintyreapproach for understanding the contextual
nature of virtue confirms the approach taken in tokowing chapters which seek to
understand the pattern of virtue formed in the exinbf Fanti and Methodist communities
and in the later interaction of these communitiBsjo himself in his works (Bujo 1992 and
2001) applies this insight to African traditionslatge (among them the Akan). The path
taken by this work is very similar to that of Bwath the difference that the interaction of the
Methodist (rather than the Catholic) moral traditieith one particular African tradition, that

of the Akan (or more specifically, the Fanti) isnsa@ered in contrast to Bujo’s broader
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canvas. A further difference is that this authevierk is more empirically oriented than that

of Bujo.

126 THE COMMUNITARIAN ORIENTATION OF AFRICAN MORA L
TRADITIONS

From the forgoing comparison and discussion a nurobthings become clear. Firstly, that
the liberal paradigm of ethics fails to comprehéidcan moral traditions. Secondly, that
African moral traditions have a communal orientatiand thus are better described by
communitarian interpretations of ethics. Thirdilgat African moral traditions are deeply
rooted inlocal communities and only approaches like Macintyrba tecognise the extended
moral arguments represented in a community’s naesfand traditions will be able to give

an adequate account of these tradition based argame

1.2.7 THE NATURE OF AFRICAN ETHICS: FULLNESS OF LIFE IN THE
COMMUNITY OF BEING

1.2.7.1 VITALITY AND COMMUNITY: THE GENERAL CHARACT ERISTICS OF
AFRICAN MORAL TRADITIONS

In Maclintyre’s model moral traditions are focusedusmd a particulatelos purpose or good.
There seems to betalosthat is common to most African cultures and thasethe well-
known emphases afitality andcommunity(Kasenene 1994: 140-142; Mbon 1991: Motlhabi
1987: 85-100; Parrinder 1974: 167-169). In Africartures, by and large, life is at the root
of everything and inheres everything as a dynamergy. This energy has its source in the
creating god and fills everything bringing everagsr abundance and power. The continual
maximisation of life is seen as the sign that thentic order is in balance and as the greatest
good to which all things should work, especiallyrtan behaviour.

The working of this creative power, however, is erstood in a relational or communal
context. It is not the maximisation of life foryamdividual or isolated group that is the good,
but for the whole cosmic order. There exists armomity of vitality that begins with the high
god and flows down through the gods and spirithéohuman community and the rest of the
natural world. If life is to be maximised for thbesmos the balance of the relationships of the
beings involved in the community of vitality must preserved and it is here that the human
community has a crucial role to play. Human comityuseems to be the linchpin of the

cosmos since human beings can either maintain sirayethe harmony of the cosmos, and
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the growth or decline of life, by their actionshelvitality of the spiritual world is enhanced
by the proper worship of the gods which includes ¢hareful use of those things sacred to
them such as the earth, water, fish, particulamalsg, and so forth. In this area piety and
reverence become important virtues which are suegdoy practices of worship and the
observance of ritual and taboo. The vitality tHan prevails in the spiritual community
overflows into the human community. Similar virsugpply in the human community. Those
who are older and senior in the community are t@yeroached in accord with their status
and authority. Thus respect and obedience beconogatvirtues sustained by a practice of
service. Those who are weaker and junior to oseffsare to be the object of one’s care and
protection. Consequently, responsibility becomesuaial virtue sustained by practices of
leadership in family and communal life and by htadgy. If each person follows the
practices appropriate to their position in life ttermony of the community will be preserved
and life will flourish. Moreover, those who becorpeoficient in these virtues become
ancestors who, as spiritual beings, participatéheabundant life of the community of the

divine.

1.2.7.2 ARE THE ROOTS OF AFRICAN MORAL TRADITIONS R ELIGIOUS OR
HUMANISTIC?

Because all of life and all moral values seem déavffrom the Supreme Being in this manner
many African scholars have assumed that the roadllomorality in African cultures is
“religious” in the sense that it has supernatucalts. It is important to note that in African
cultures there is no separation of ‘religious’ asekcular’ or of the sacred from the mundane
(Ajayi 1988:242-251; Idowu 1994:145; Kasenene 1994t43; Motlhabi 1987:85-100;
Parrinder 1974:169). This appears to be truelgtfacan cultures.

However this “orthodoxy” has been very strongly lldreged in recent years. As early as
1976 the Ghanaian theologian Joshua N. Kudajiegcannection with the Ga-Adangme
peoples, argued that to claim that religion was gbarce of all moral principles was to
trivialise religion on the one side and to ignohe tole of tradition, social solidarity and
prudence as sources of moral principles, on therqudajie 1976). Gbadegesin, writing of
the Yoruba, concurs with Kudajie’'s judgement agigs that the Yoruba live by prudent and
humanistic principles that they enforce with redigs taboos and fear of supernatural
judgement. While taboos and fear of supernatweptisals may religiously enforce moral

traditions it is the social good rather than religithat is their source (Gbadegesin 1998).
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Kwasi Wiredu goes further than both Kudajie and d&ggesin. He argues that values or
principles are only moral if they are based upanuhiversal premise of moral behaviour of
“sympathetic impartiality” (doing to others whatwavould have them do to you) that is
essential for human survival, anything else is myemdocal custom or taboo. Wiredu argues
that it is only possible to speak of morality beingsed upon tradition or religion where a
fundamental confusion is made between morals astbeis. Morals are ideas and actions
that are always right whereas customs are praciidepted by people for cultural (including
religious) reasons. Customs may be consideredlmpmmmoral depending on whether they
serve the good of the universal human communitth@ir particular instances. The Akans,
adds Wiredu, believe that God approves of moréldgause it is good for humanity and not
because he has willed it. God is as bound by mreralirements as human beings (Wiredu
1996:20-79).

It seems that this objection can only succeeddfrttoral community consists only of human
beings (and this is Wiredu’s contention). Buthe fAfrican worldview the moral community
includes the whole cosmic community of gods, ameesthe unborn, spirits and powers, all
of whom are dependent upon God for their being.wduld appear that Gbadegesin and
Wiredu are correct in that there is a communalcethiwork here, but they are wrong in so far
as they overlook the fact that this ethic embraélcesosmic (supernatural) community as well
as the human community. This gives African moraditions a supernatural focus and

therefore aeligiousfocus.

1.2.7.3 WORLDVIEW AND COMMUNITY

This brief survey of the African worldview furtheeinforces the contention that African
moral traditions may only be understood from withircommunitarian framework. At the
human level these traditions focus on the goadlosof the local community which includes
the living, the ancestors, and the unborn. Atdbsmic level African traditions focus upon
the telos of the community of all vital beings. To argueatthhetelosin African morality
concerns the universal human community apart framerovital beings, as Wiredu and, to a

lesser extent, Gyekye insist, would seem to besaaniception.
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1.3 THE CONTEXTUALISATION OF CHRISTIAN MORAL TRADIT IONS IN
AFRICA

1.3.1 OBSTACLES TO CONTEXTUALISATION

1.3.1.1 THE NATURE OF THE PROCESS OF CONTEXTUALISATION IN ETHICS
Having considered the most appropriate approach uftdterstanding established moral
traditions in Africa it is now necessary to turnttee issue of how these ethical traditions
interact with Africa’s Christian ethical traditionsLike the moral systems of traditional
African communities these are linked to the stargt Afe of particular groups and so are also
open to explication by the use of Macintyre’s mootkekthics. It is also important to stress
the point that it is only possible to talk of tharicular Christian traditions encountered by
particular established traditions. While it is@able that there is a ‘meta-tradition’ that unites
the various sub-traditions of Christian ethics\edl as a kind of ‘meta-tradition’ of African
ethics (Kasenene 1994: 183; Paris 1995: 18-26%) ‘thieta-tradition’ is only encountered
through particular sub-traditions such as the QathBeformed, or holiness traditions. It is
these particular traditions with which local esisited traditions interact in a process of
mutual transformation or mutual antagonism. this first process that might most profitably
be regarded as contextualisation as through itracpkar Christian tradition is related to a
new moral situation, to the narrative aetbsof a new people and is changed thereby. This
process is a parallel to the more commonly disaussel understood process of conceptual
contextualisation in dogmatic theolofﬁ'/,but how is it best understood and how will it be

possible to identify it where and when it occurs?

1.3.1.2 THE CONTINUING DOMINANCE OF THE LIBERAL PAR ADIGM

There remain obstacles to such an understandinge fifst of these is the continuing
dominance of the Western paradigm that still issigton a universalised ethics, sometimes
with a Christian gloss, in which context and a camal narrative is more or less irrelevant.
For this approach to ethics any talk of contexsadion is irrelevant as there is only one moral
law. If any moral behaviour has a local definitidnis not moral behaviour (which by
definition must be universalisible) but merely adbcustom. Despite the fact that this
approach is now under attack and that it plainhesdmot do justice to African moral
traditions, it is strangely persistent in morallpsophy and theology in Africa.

19 For a fuller discussion of this issue see Stdrdi985 and Bevans 1992. For a thorough considarat

of how contextualisation applies to the Africaruation see Healey and Sybertz 1996 and llesannt.199
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Those African theologians, that remain attachedthe liberal approach seem to find

themselves caught between their desire to affirmcah moral traditions and their feeling

that ‘real’ ethics must conform to the four criteof the Western paradigm [1.2.2.3]. This
leads to an attempt to show that the ethics ofcAfritraditions are examples of universal
principles (Kasenene 1994: 139; Motlhabi 1987: 86:1Richardson 1997: 374-378). This
obscures understanding of African moral traditicas elements of these traditions are
abstracted from their context in which they migatrbost fruitfully understood and squeezed
into a European conceptual framework. In the fen@lysis, such ‘universal’ principles are
fragments of the European moral tradition. NeuRiehardson goes further and claims that
while most African theologians have an ethical disien to their work there has been little
work specifically on ethics within African theolodRichardson 1997:374). Motlhabi makes
a similar observation (Motlhabi 1987:85). If Rictison and Motlhabi are correct it may well

be that the continuing commitment by African themdms to universality and autonomy is
actually an impediment to developing moral philddep and theologies oriented to African

moral tradition<’

1.3.1.3 PRESCRIPTIVE APPROACHES

The second major obstacle towards an understaraidgpractice of moral contextualisation
are prescriptive approaches. These are approdichesnay be conservative or radical but
which understand contextualisation as the presonptrom above of what is right in a
particular situation. Such approaches see etlmbsio a theoretical framework and have a
weak perception, if any, of how moral traditions arctually formed through the narratives of
particular communities as they respond to the ehgks of their situation.

One of the most striking examples of this appraadio be encountered in Keith Eitel's book
Transforming Culture(Eitel 1986) in which Eitel gives a simplistic @esis of what a
‘Biblical Ethic’ for marriage in Africa should bend then takes a straw poll of African
Church leaders to see if they agree! However, mbshe theologians discussed in this
chapter also give their criteria of what AfricanrShian ethics should do and be. (Kasenene
1994:144-147; llesanmi 1995: 49-73; Okolo 1987981 Richardson 1997:381-384)

Tsele provides a particularly interesting examplesuch prescriptivism as he lays out his
agenda after discussing that of other theologidiselé 1994). Tsele surveys the ethical

20 It would seem to me that Wiredu is also vuln&rab this criticism.
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perspectives of four black theologians, all of whgive their own prescriptions, and then
proceeds to produce his own model of “Black CritiEthics.” To begin with Black ethics,
especially traditional Africa ethics, must guarcaiagt being a status quo ethics justifying
what exists. (Tsele 1994: 131) Secondly Blackostinmust guard against being rationalist in
depoliticising moral issues reducing them to adheseto the right logical and moral
principles, and to the right virtues. This willlpproduce an ‘Africanisation’ of White ethics
and not an ethics of liberation. (Tsele 1994:132)rdly Black ethics will be a critical ethics
which takes a prophetic stance in the light ofirakdown of traditional White ethics which
cannot give guidance to those in a situation ofeggion and suffering. (Tsele 1994:132)
Tsele argues that such a critical Black ethics male the following characteristics:
1. It will be critical of white society and moralit(Tsele 1994:133)
2: It will be contextual. (Tsele 1994:133)
3: Social in the sense of communal. (Tsele 1994:133
4: Be rooted in African tradition:
Black ethics is ...an African ethics premised on dnicAn world-view and
religiosity. To this worldview, the Western dicbaty of the spiritual and
material, the sacred and the secular is foreigrric#n virtues of solidarity,
respect for elders, human life and nature, hosgitednd veneration of the
memory of the dead (ancestors) are central to l@tuks.
However, not everything belonging to the Africanritege is necessarily
liberating and critical. African submissivenessptility and uncritical respect
for authority have resulted in conservatism angpéy. The other problem is
the insensitivity of African male customs to thepmgssion, dehumanisation
and suffering of women. What is needed is a ctitqpgoropriation of all that is

best in the African heritage. The soul of bladkieg is the sacredness of life
in its entirety and in all dimensions. (Tsele 19933-134)

5: A Black ethic will be “rational and aligned withe Enlightenment tradition in so far as it
is critical of absolutism and legalism.” (Tsele 29884). Black ethics will use rationality to
deconstruct old meaning systems and construct mes. §Tsele 1994:134)

There is value in all of Tsele prescriptions, théy have their place as part of a critique of
existing Christian moral traditions that Tsele does really make a significant contribution
to. Without a knowledge of the state of such trads it is not possible to participate in their
ongoing internal argument as Tsele wishes to dwe ather thing that becomes apparent from
Tsele is that prescriptivism seems to be conjowwgld a commitment to the ‘Enlightenment

Project’, especially in its more radical forms.
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Tsele’s ethics can be understood as an ‘emergah@se a response to the post-Apartheid
situation, especially given its antagonism to ‘VEh#tociety and morality,” in which a clear
demarcation between liberative and oppressive tenee in ethics was regarded as essential.
A clear prescription for a liberative ethics wasdgla necessity along with a rigorous critique
of those elements of ‘White’ and ‘Black’ ethics tha&ould succour White racism or
undermine Black identity in anyway. This may wkHve resulted in undue ideological
rigidity in Tsele’s prescriptions and exaggerateiocsms of both European and African
moral traditions. In particular this seems to heagulted in a misrepresentation of traditions
of respect for authority and gender rafésEven so, Tsele’s agenda and critique must be
respected coming as it does out of a long struggle.

However, Tsele’s ethics are indicative that preggme approaches, such as his, arise in crisis
situations in which the community’s processes @icpcal reasoning are interrupted and its
centres of authority are uncertain because the aonitynhas lost contact with its narratives
of identity in which these are based. Prescripttkics are likely to be crisis ethics!
Prescriptive ethics may be seen as a kind of nhdatla They may have a place in times of
an ‘emergency of morals’ but they cannot sustamlifie of a community in the long term.
Prescriptive ethics are only temporary and sertteeeito reorient, rescue or re-establish a
moral tradition. They represent a new startingiptiom which the process of a community’s
moral discourse must start anew. By themselveg thanot possibly sustain the extended
process of contextualisation.

Rather than following abstract prescriptions thetewrtualisation of ethics would instead
appear to be an intuitive process produced as &friChristians, who are committed to
different and sometimes conflicting traditions, ime¢go negotiate their way between the
narratives of which they are part in an attemptetmoncile or resolve the tensions between
them. Clearly, from the perspective of Christiaarah theology this is a risky process as the
Christian narrative and tradition may not be assee as some would prefer. Yet, without
this process there is the danger that Christia@s iAfrican context will be left with a kind of
dual moral identity - committed to a Christian itamh in some areas and to a local tradition

in others.

21 In Akan traditions, for example, respect is gite rulers out of regard for their office. If psople

they fail to display the integrity and honour nessey for their office they can be destooled. Absml
monarchies are, thankfully, rare and novel excegtim Africa as a whole. In Akan society women éav
considerable political and social influence throdigé position of the Queen Mother, the matrilinedleritance
system and through the significant economic rolaygdl by women in the traditional markets. Female
circumcision also appears to be unknown among ttenAincluding among Akan Muslims.
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1.3.1.4 OVERCOMING THE OBSTACLES TO THE CONTEXTUALI SATION OF
CHRISTIAN ETHICS: THE MORAL THEOLOGY OF BENEZET BUJ O

Neville Richardson suggests some guidelines fors@iin ethics in Africa. First of all it must
rest upon narratives patterned after the modehefryths about the ancestors and of an
understanding of narrative theology. (However, dheat difference here is that the narrative
of the Christian community is a historical narratwhile, (Richardson insists) those of the
ancestors are not.) Second, Christian ethics inc&fmust be defined in terms of the
Christian community as the community of those whishwto be disciples and become
servants of all. Third, Christian ethics in Africaust be open to the African situation,
especially the suffering, injustice, and violenecetbe continent. (Richardson 1997 381-384)
Benezet Bujo has actually developed such a cordbséd ethics that largely conforms to
Richardson’s guideliné$as it is based on a true interaction between Afriand Christian

traditions.

1.3.1.4.1 ORIENTATION TO AFRICAN CULTURE
1.3.1.4.1.1 CRITIQUE OF WESTERN ORIENTED ETHICS
Bujo’s orientation to African culture is demonseg@tin his critique of Western ethics. First

of all, he argues, Western moral discourse oftesoimes overly abstract as it searches for

22 Richardson makes a critique of Benezet Bujoitie¥aexplorations into moral theology. Richardson

sees Bujo as one ‘who stands out for his attemppubtogether an account of African Christian ethic
(Richardson 1997: 373) in his collection of ess&fjscan Christian Morality in the Age of Incultuiah
(Nairobi, Kenya: St Paul Publications, 1990). histwork Bujo attempts to create a framework fori§€fan
ethics around the model of the African communityrfded by its particular ancestors and continualtyned
and held together by their traditions and contiguinfluence, in particular their mediation of vigabwer, the
increase of which is the primary good. The lifetbé person is formed through the education andhlst
provided by the community to become a full and oesible member. Bujo builds a Christology and a
ecclesiology around this model. Christ is the @rancestor and mediator of vital power who founke t
community of the church and lays down its tradii@s a moral community. Its rituals, such as thehgrist,
play an important role in inducting people into gbdraditions and challenging them to live up tenth The
Eucharist as a meal is particularly important inAfrican context since it was during ritual meahatt the
ancestors were held to be particularly preseris. it the Eucharist that Christ is present andlehgkes us to be
open to all suffering humanity. Richardson comnsenBujo’'s basic concept but finds it deficient imot
particular areas. Firstly, Bujo has no framewarkd distinctively Christian ethic. He adopts th@versalism
and individualism of the Western liberal moral iteeh. He denies that there are any unique Clristhoral
teachings and asserts instead a universal human eBrcondly, he claims that Christian individydike all
other individuals, must act autonomously in thearah decisions and not in relation to any commumnahority
or Christian moral tradition. Richardson claimattthis is also at odds with the particularity bé tmorals of
African communities and socially defined identiffichardson also questions Bujo’s understandinghef t
Church as, while Bujo rightly recognises that ikisvider than ethnically based traditional Africe@mmunities,
he never clearly defines the basis of the Church @ammunity. Richardson claims that Bujo is @stbiguous
about the future of the African traditions he wishe use as a theological resource; at times hievesl that they
are inevitably fading and at others he argues Meirtdeliberate preservation (Richardson 1997: 378).
Bujo’s later work shows little or no evidence oétfiaws identified by Richardson, rather the regers
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universal principles and definitions that havelditbr no concrete or particular application
(Bujo 2001: 11-24, 66-71). Secondly, the Westewrahtradition has made absolute the
conscience of the individual, completely ignoritg tole of the community in the formation

of the individual's conscience and the impact & ithdividual’s decision and action upon the
community. In the Western model the moral lifeteé community can be held to ransom by
the egoism of the individual who is conceived asingcin a complete vacuum, owing

accountability to none (especially in Situation iEsl. (Bujo 2001:75-95, 107-130) Lastly,

the missionary and colonial representatives oMttestern moral tradition in Africa refused to

acknowledge the moral traditions of African comnti@si and set about systematically
denigrating and dismantling the social and culturithstructure that supported African moral
discourse and practice (in the manner describexkations 1.2.3.2 to 1.2.3.3 above). (Bujo
1992: 37-49)

1.3.1.4.1.2 CHRIST AS ANCESTOR

In line with Richardson’s insight, Bujo presentsriShas the Proto-Ancestor. He argues that
this model best defines the identity and missiobfist for Africans. In his life, death, and
resurrection Jesus became the Hero who foundedwa coenmunity and continues as
Ancestor and the source of its life. Jesus’ Comitgyuthe Church, is not a community of
mere biological life but a community of powerfulisjual life, which includes and transcends
biological life. A person becomes part of this Goumity of Life through Baptism as
Initiation. As a member of Jesus’ community thai§tlan now has a responsibility to act in
accord with the life principle of Christ in his oife and to seek the maximization of the life
principle of Christ as Ancestor on the life of atheChrist is not only the source of life but
also the paradigm and paragon of the meaning olitegBujo 1992: 75-92; 2001: 102-105).
In this way Bujo contextualises the Lordship of §hand the Eternal Life he bestows within

the African perspective of the community of lifedathe place of the Ancestors within it.

1.3.1.4.1.3ALAVER ETHICS
Bujo’s most significant insight into African morgiaditions is to identify them d®alaver

Ethics.?®> In the African Palaver the whole community is engaged upon an inclusive,

23 In contemporary English usagealaver has an ambiguous range of meaning from pointless

controversy and dissention to trouble and diffigulHowever, Bujo uses this as a technical termiescribe the
process of practical moral reasoning through inctudialogue and debate until consensus is reachbd.Sixth
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extended discourse on an issue until a consengesdébed. This discourse is conducted at
the level of families, villages, divisions, andteta It will centre around the relation of the
issue at hand in relation to the life of the comityas received from the ancestors, as lived
in the present, and as bequeathed to the unbdra.réBources for this discourse are found in
the history of the community, the narratives of hiroes, and in its tradition of practical
reason expressed in its proverbs. Each indivittaal the freedom (even responsibility) to
participate in this discourse but once the comnyureaches consensus on an issue he is
bound by that consensus, even if he is the ruleithe event that a community fails to reach
such a consensus the individual is free to actealsefieves best. THealaveris most often
begun and concluded with the word of the ruler, the ruler’s task is to listen to the
community rather than to force the community téelsto him. When the ruler speaks the
final word, it must be the word of the communitgtithe speaks (Bujo 2001: 45-66). Bujo
insists that an acculturated Christian moral tradiwill also need to reach its decisions on
the same basis, involving local and internatior@hmunities in an extended debate on the
meaning of the life of Christ drawing upon the drgtand wisdom of the Christian tradition
(2001: 143-153).

1.3.1.4.2 CHRISTIAN AFRICAN ETHICS: THE CHRIST LIFE AS THE SUBJECT
OF THE CHRISTIAN PALAVER

In defining the terms of Christian moral discouvgéhin the context of African cultures in
terms of Christ understood as Proto-Ancestor aedPtiaver Bujo has set some significant
markers for the development of Christian moralityAfrican contexts. In the first place the
power of Christ’s life becomes the evaluating ppte for all institutions and practices. The
marginalised, especially women and children andséhaormally excluded in African
cultures, receive particular affirmation as thasevhom Christ’s life is particularly manifest.
Rulers are to be evaluated on the degree to whiey are channels of the Christ Life to the
community by ruling according to the example of i€hr Practices, such as female
circumcision and the treatment of twins, are tojin#ged on the basis of whether they
promote or obstruct the Life coming from Christ [81992:87-92, 111-113; 2001: 102-105).

Edition of theOxford Concise Dictionargives the following: “Conference (prolonged dissios), esp. (Hist.)

between African or other natives and traders &(Sykes 1976: 793) It is actually a derivativeaoPortuguese
word ‘palavra’ and probably arose out of the intdicms between the Portuguese and Africans. Giten
etymology and recent (although not perhaps curnesde it does seem an appropriate word here ajudsBu
technical usage of it is justified.
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These same criteria must also be applied to thetsties and practices of the Church with the
Priests and Bishops, especially the Pope, actingSesior Brothers who have the
responsibility to ensure that their siblings reestlieir inheritance from Christ as their divine
father (Bujo 1992: 92-103).

The development of this moral practice and its sujpg institutions is also to take place
through the AfricarPalaver. In Africa Christian Ethics must becorRalaverEthicswith the
issues concerning the Christian community debatetiealocal and international levels by
every member of the community in the light of thie bf Christ which stands at the centre of
the community. This model of moral discourse wilave a profound effect upon
ecclesiastical structures as Christian moral tegchind practice will be formulated by the
community as a whole, and not simply by the thealog who pass it to the priests and
pastors who communicate it to the rest of the conitypu The bishops and the Pope will have
to become rulers who listen and promote the comnseatthe community rather than those

who impose their word from above (Bujo 2001: 14316

1.3.1.4.3 AFRICAN CHRISTIAN ETHICS AND LIBERATION

African traditional religion and morality, Bujo args, was liberative in that it sought to give
significance and security to individuals within tlentext of prosperous and peaceful
communities through the maximisation of the lifetleé ancestors for the present and coming
generations (Bujo 1992: 17-18). So far, he insiStwistian morality in Africa has failed to
be liberative because of its lack of incarnatiod anculturation (contextualisation). The Life
of Christ as Ancestor has not been adequatelyzeshin the life of the poor, disposed, and
victimized because the leaders of the communitytaedChurch have failed to be sources of
the life of Christ to the neighbour and the stran@ujo 2001:132-137). This remains a
challenge for the ChristiaRalaver, especially in the face of continuing war and fiaeni This
challenge will only be met throughpalaverbetween African moral traditions and with the
Christian tradition (Bujo 1992: 130; 2001: 137-143)

1.3.2 DESCRIBING CONTEXTUALISATION

1.3.2.1 THE NEED FOR AN ALTERNATIVE MODEL OF ETHICS : MACINTYRE'S
MODEL REVISITED

Neither universalising, nor prescriptive models édnahown themselves to be adequate to

facilitate an understanding of the contextualisatimf Christian ethics. An alternative
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approach is needed such as that exemplified by Bbjoh relies on interaction and synthesis
between traditions. Macintyre’s model shows itselbe useful in this area as well (indeed
Bujo draws extensively upon Macintyre’s accountvsfue and narrative (Bujo 2001: 24-
33)). Firstly, Macintyre recognises the integatyd uniqueness of particular moral traditions
- they do not need to be validated by referenca tmiversal and necessary reference point.
Secondly, he stresses that moral traditions grather than being legislated, through the
ongoing narrative of a community. Any attempt ngpose on this process by prescription
from above will only create a hiatus. Macintyreiarrative model avoids both of these
difficulties and in so doing provides a far bettesis for tracing the contextualisation of
Christian ethics. This is especially so as coniglidation probably takes place as traditions
modify each other on the level of purpose, exenspland defining narrative (and this is

reflected in Bujo’s moral theology considered aljove

1.3.2.2 MACINTYRE'S UNDERSTANDING OF THE INTERACTIO N OF MORAL
TRADITIONS

1.3.2.2.1 FULFILMENT OF GOALS

Maclintyre discusses the interaction of disparateamwaditions in two of his works. In
Whose Justice? Which Rationality@acintyre discusses the possibility that therghhbe
wholesale conversion from one tradition to anotbecause the ‘alien’ tradition fulfils the
goals ortelosof the original tradition better than it does itseéSuch a conversion would be a
rational and an epistemological decision. Mackatargues that all enquiry constituted
traditions are rational in that they have their ostandards of rationality that have to be
satisfied. Maclintyre claims that all traditionsspathrough three stages. The first stage
ofinitial development in which primary authoritiesnd principles are identified. (Such
authorities and principles are regarded as contingygiths because of their value to the
community in the past.) The second stage is ovehioh important features of the tradition
are questioned. The third stage is one in whiehgtinestions are resolved and the weaknesses
that led to them surpassed (Macintyre 1988: 349-3%8 the process of this development a
tradition develops its own standard of rationalitiiich is neither Cartesian, arguing from
universally valid first principles, nor Hegelian,oming toward an all-embracing final
synthesis. Rather, the starting points of tradiiiostituted enquiry are historically validated

contingents and the development of the traditiorpesn-ended (Macintyre 1988: 358-361).
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Each tradition, MaciIntyre suggests, will face egnsblogical crises arising either from its
failure to answer its questions from its own researor through encounter with another
tradition that might provide a better answer tooien questions than it does itself. Macintyre
sets out three criteria that any resolution of pistemological crisis must meet: 1) Provide a
solution that is systematic and coherent; 2) Explety the tradition had not previously been
able to resolve this problem; 3) Maintain contiguatith the tradition. In situations where a
community embraces an ‘alien tradition’ wholesatdyahe first and second criteria stated
above will be fulfilled. The new tradition shoubd able to explain the failure of the old in

the light of its own epistemological standards (Mage 1988: 361-366"

1.3.2.2.2UNTRANSLATABILITY?

Later inWhose Justice? Which Rationality\acintyre discusses the interaction of traditions
in regard to cultural and linguistic translatioffradition constituted enquiries, he says, are
rooted in particular linguistic contexts and tramis which makes their translation into the
language and use of another tradition, or evendhétte same tradition at a later place and
time, problematic. Maclintyre illustrates this witie example of the way that different names
function in different societies. Translations wiiquire a great use of paraphrase and same-
saying if they are to be successful. MaclIntyrauasgthat aspects of some traditions may be
untranslatable. The only way to ascertain whatnganslatable is to adopt anthropological
procedures and learn the language of a peoplesasamnd language through becoming a part
of the linguistic community and then see what cad eannot be translated into one’s own
first language. Macintyre uses this argument alb@rtslation to emphasise his point that
members of a community may abandon their traditiofavour of another which they find
superior on the grounds that it provides them wésources lacking in their own tradition.
This lack may well be encountered in the areasbfanslatibility in the new tradition - that it

is able to say things that were unsayable but wiialas necessary to say in the old tradition

24 Maclintyre provides another account of this epsilogical displacement when he describes how

Galileo moved from an Aristotelian to a Copernigasition. This was not achieved through a simpjeation

or departure from the old tradition but rather atitgy of the old to its theoretical limits and ceqaently

discovering its inadequacy. Only after this ddes $earch for a new model begin. Once the new hiade

been formulated the history of the failure of the tadition is reinterpreted or retold from thegective of the

new in such a way that the story of the old tradifbecomes part of the new (Macintyre 1990: 118r120
Maclntyre’s concept is entirely unconnected wittmin Sanneh’s and David Walls’ discussion about

the ‘untranslatability’ of the Qur’an.
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(Maclintyre 1988: 370-3882)6. In this case the new, the ‘alien’ tradition wouydcesent an
entirely new conceptual horizon with possibiliti@sknown to the original tradition which is
now shown to be lacking because it did not conceivimese possibilities. The old tradition

is abandoned because it did not even addressgteissues.

1.3.2.2.3 SYNTHESIS

In Three Rival Versions of Moral EnquitMacintyre discusses a third way that traditions
might encounter and interact with each other: thfaa synthesis in which one tradition

corrects the weaknesses of the other. When Ae&otvorks were first introduced to the

medieval world Christians, Muslims, and Jews iflfiaall developed a kind of dualism

26 Milbank challenges Macintyre’'s view of incommarability or untranslatability. Macintyre argues

that some traditions, or at least part of thoseitians, areincommensurable with other traditions as their
translation from one tradition to another woulddtvwe a distortion and betrayal of meaning. Madlety critics
argue that if this were true it would involve incprahensibility rather than incommensurability ag th
mysterious part of one tradition would be comple@baque and unknowable to the other. On the dthed
Maclntyre’s contention rather belies the naturérafslation and interpretation. If Macintyre’s ¢emtion were
true, his critics claim, then one would have tarbgated into the cult of Demeter to understana&k religion,
yet outsiders gain sufficient understanding to hieliigent observers and commentators on a traditit
without commitment to itsnythosthey cannot be full participants. Milbank howevagrees with Maclintyre
that there are areas of untranslatability but tbegur within cultures between different areas oficayn or
activity (or practices). Thus the language and cepts involved in designing a cathedral will be
incommensurable with those involved in designingualear power station. The difference lies in itiuege of
language used rather than the reality describedt tiere is a further possibility that neither Magte or
Milbank consider: that if both discourses are suofesdi under another unifying discourse of spirituatl a
material needs of the good society surely theybapeight to a point of higher commensurability desgieing
separately discrete.

Incommensurability, Milbank suggests, is one @& thundations for Maclintyre’s limited relativism in
which he insists upon the uniqueness of traditiemsh of which rests upon its own narrative. Magchts a
historicist in that he argues that particular gerand their interpretation enythosform societies and their
traditions Milbank argues that Macintyre is only partially &stbricist in that he subordinates narrative to
dialectic. Dialectic is the process of moving framiticism to response, question to answer in agoory
argument in which inadequate positions are dischndéavour of those that more adequately satiséydriteria
of the tradition. Milbank argues that this canami$ narrative and finally freezes it in the histof the progress
of the argument that has reached its culminatiothénpresent. It seems to me that Milbank is missenting
Maclintyre here as Macintyre sees a narrative aacaount of an argument thus far - it is not intehtte close
off further development of the argument. Milbaslattributing to Macintyre a fixed conception ofnadive that
he does not actually hold.

Milbank feels that Macintyre’'s emphasis on didleeiso overlooks the role played by rhetoric amal t
appealing presentation it makesmythos He believes that change occurs because of piiead rather than
because of argument. Thus Milbank questions thiendlation of one tradition by another becausedtiteria of
the one are better fulfilled by the other. Thiswadbmean that elements of the first tradition wstikk active and
therefore were not assimilated by the new, or thatcriteria had now changed to those of the newdition.
This would mean that the contents of the old traditvere now interpreted differently, particulangyols being
emphasised which were hitherto ignored. What Balyrhappened here, Milbank insists, is that oadition is
abandoned in favour of another becausenythosappears more attractive in its rhetoric. But thauld imply
that a decision between traditions is based punebn the image or feeling generated by rhetoricrastcbn any
rational grounds. It seems that Milbank over-stdtis case as even rhetoric would still have taesidissues
and arguments important to the original traditiorbe effective. In other words rhetoric will hateemake use
of dialectic and so the two are not as opposediimik claims. It also seems to me that Milbankstogether
Maclntyre’s fulfilment and untranslatibility modeMlilbank 1990:339-347).
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between the truth of revealed religion and thehtmit philosophy. In the case of Catholic
Christianity this meant a parallelism between thdgsophical theories of Aristotle and the
theological theories of Augustine that were at th@nt accepted as authoritative truth.
Maclintyre describes how Aquinas was able to symbethese two traditions into one new
one by sympathetically discovering the strengthd weaknesses of each tradition and then
using them to correct each other. Thus a new taraecame possible which tells of how
each tradition on its own had conundrums that tld&dmot resolve from its own resources
according to its own standards of truth but whielvéhbeen resolved through the resources of
the alien tradition. Each tradition, in turn, Hesped to resolve issues in the other. The new
synthesised Thomist tradition is thus richer andngier than either the Augustinian or
Aristotelian would have been alone. The Thomeditton was thus able to incorporate both
the Aristotelian and Augustinian narratives insatvn (Macintyre 1990: 105-126).

1.3.2.3 CONTINUITY AND ‘UNTRANSLATABILITY' BETWEEN AFRICAN AND
CHRISTIAN MORAL TRADITIONS

Macintyre, then considers three models of inteoactbetween different moral traditions:
Fulfilment Untranslatability and Synthesis Which of these best describes the
contextualisation of Christian moral traditionsnmssionary situations? Probably all of them
in different contexts; it will all depend upon tleacounter between the traditions and the
degree of continuity between them and to what @xdegenuine encounter between traditions
takes plac§.7' Macintyre’s models can be placed on a continuiat teflects the degree of
continuity between original and alien traditionBhe model that allows greatest continuity is
the synthetic model as the two traditions corrext anrich each other. The next model in
line would be the fulfilment model as the new ttafh still relates to the goals and narrative
of the old: a unity of goals is discovered andnherative of the old is embraced in that of the
new. The Untranslatability model allows little mo continuity. There is little or no point of
contact or understanding between the new tradiioe the old as the two are so radically

27 In situations of conquest one tradition may dimguppress another without any serious effort to

engage with it, forcing it underground or pushingd the margins. (However, even from the margns
subversive encounter of traditions can take placugh situations of conquest, however, may craatanreal
situation as the suppressed tradition does noppléa (for it has not yet failed by its own criggrbut remains
the value system of the conquered, and the livinglmecomes a point of resistance. In this cadealism will
probably emerge in which the conquered will forpaltknowledge the tradition of their conquerorsdmttally
live by their own tradition. In the case where tiristian tradition is the conquering traditionsthwill mean
that no encounter, and no contextualisation @Ketplace, at least until dissent breaks out atex lgeneration.
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different - there are no shared goals and therebeano shared narrative other than one of
abandoning darkness for light. In the case offitlsé two models it is possible to speak of
contextualisation where Christianity as the ‘ali¢rddition reaches an agreement with the
established tradition in which the alien and indiggs traditions enrich each other or in which
the established tradition sees in the alien Chnstradition the fulfilment of its own moral
enquiry. In either case their narratives contireither as part of a joint narrative or as an
aspect of the narrative of the fulfilling traditionit is hard to talk of contextualisation in
regard to the ‘untranslatability’ model as one iiad is merely abandoned in favour of
another without dialogue or agreement between rduditions and the narrative of the first
tradition is simply discarded without any ratiopabcess. In fact this third model occurs only
rarely for four reasons. Firstly, Christian traahis are usually able to find a point of
engagement with the traditions they encou?ﬁeBecondly, if Christian traditions are to truly
contextualise they will need to find points of agreent with the established local traditions
that they encounter so that they can become corapsédfie to those traditions and live in the
same situation that they exist in. This would taik against a complete displacement of the
established tradition. Thirdly, a complete displaent of the established tradition would also
mean a complete displacement of the existing aultu(it is hard to see how this could be
successful. The established tradition would néeefully annihilated and while people may
formally adopt the new tradition they will, inevilgg have a dual identity and implicitly
continue the old. In fact the established traditmight become even more powerful in the
margins as a source of resistance.) Fourth, #rergood theological reasons for rejecting the
‘untranslatability’ model arising from the affirmah of all cultures as avenues of natural
revelation and as the spiritual ‘home’ of particuteeoples. The replacement model would
obliterate the signs of God’s presence in a givdture and deprive a people of their home
and identity by leaving them ‘storyless’. Fromstlpioint of view the synthetic model is the
ideal as it allows the Christian tradition to engagth the received tradition in such a way
that its riches can be preserved and people I¢fftam historical and cultural home.

From a theological point of view the synthetic ayguoh is to be preferred as it allows for
continuity between cultural traditions and betwé&eman traditions and revelation. First of
all, the synthetic approach allows the affirmatafnboth special and general revelation. It

leaves room for special revelation by stressingagpenness of a culture to ‘alien’ traditions

28 Kathryn Tanner’s suggestion that Christianitg In@ culture of its own and is actually parasiton

its host cultures for its means of expression tseexely suggestive and interesting (Tanner 199711383.
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and ‘words’ - no culture can be regarded as seitained or totally enclosed. Special
revelation is, in an important sense alien to @titions (although it is never encountered
apart from the particular traditions that beconsevithicles) and only if cultures are open to
such strange words and are able to receive thanthetr life can God’s Word be inculturated
within them and, they in turn, become vehicles tlois Word. On the other hand, the
synthetic model, because it places an intrinsizevan all cultural traditions, affirms the
words that God has already spoken within each btind affirmed by human beings as they
seek the good. Secondly, the synthetic approdoimafthe value of human moral traditions
and of the human creativity that produces them.trildition is to be replaced or erased as in
the fulfilment or translation models. Rather, tiarative of each tradition and the best of its
values are able to continue as an integral partssradw tradition brought about by a process
of creative negotiation. Nothing that is goodasbe lost; everything that is in the Image of
God is to be treasured. Thirdly, the syntheticrapph is dialogical in that it creates
interaction between cultural traditions allowingeth to enrich each other. It also opens the
way for a dialogue between the Kingdom of God arataitraditions that challenges and
transforms them even as it is inculturated wittian and is given new expression by them.
Benezet Bujo’s moral theology, discussed abova,gsod example of such synthesis in that
if affirms the existing truths and values discodel® the ancestors and passed on in their
tradition. Secondly, it seeks to relate the trathrevelation already possessed by African
cultures to the unique truth of Christ, who tak@samd fulfils the hopes of the ancestors.
Thirdly, the tradition of the ancestors and the @ ®f Christ become part of a ngalaver

that ultimately seeks to embrace all traditions.

1.3.3 GYEKYE'S ACCOUNT OF TRADITION

1.3.3.1 GYEKYE'S DEFINITION OF TRADITION

Kwame Gyekye also gives a significant account aflitton that complements Macintyre’s
and emphasises further the process of synthesisebptcultures that is the ideal outcome of
their encounter. Gyekye argues that a traditioa ¢alltural value (or set of values) that has
been made available to and accepted by at least tipenerations. He rejects terms like
transmission or “handing-on” as to persist a caltwalue it has to be found worthy of
acceptance by a new generation, and in the pratesay be transformed or given a new
theoretical grounding so that it makes sense iavaage. Gyekye notes the overlap between

culture and tradition. Culture gives the framewdok tradition and it consists of many
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traditions and, as a whole, functions like a tiadit but not everything within it is a tradition
(Gyekye 1997:219-221).

A new definition | propose is this: a traditionasy cultural product that was
created or pursued by past generations and thainghdeen accepted and
preserved, in whole or in part, by successive gdiwars, has been maintained
to the present. (Note that “present” here meansrtaia, a particular present
time, not necessarilyur present, contemporary world) (Gyekye 1997:221)

1.3.3.2 TRADITION AND CULTURAL CHANGE

New cultural values may be created in the faceew? mircumstances or because individual
reformers and visionaries expose the inadequatielsl @alues and insist upon new ones. No
culture has a fixed and unchanging tradition. Hasvewneither does a culture experience
wholesale change as in a “cultural revolution”las ¢complete destruction of a culture and the
end of its development. Cultures do not simply @ndchange in this way. Change is

piecemeal and evolutionary (Gyekye 1997:221-224).

1.3.3.3 INTERCULTURAL ENCOUNTER AND CULTURAL CHANGE

Change, Gyekye notes, comes also from encounténsalien cultures. No culture develops
in isolation. Important changes in cultures oftacur through contact with an alien culture
(that is non-indigenous to the host culture) in ekhelements from the alien culture are
incorporated into the indigenous culture. In thegarty of cases this cultural borrowing is a
voluntary transaction in which the indigenous cadtaelects the aspects of the alien culture in
which it finds itself deficient and assimilates rinanto its life. The success of such
assimilation depends upon the ‘adaptive capacitih® indigenous tradition to so incorporate
the elements of the alien tradition into its life that indigenous practitioners will be able to
understand and develop these elements from will@rcontext of their own tradition and be
able to transfer the fruits of this understandioghe donor tradition. Insofar as people are
able to appropriate such elements in terms of them tradition they will have considerable
appreciation and commitment to them. Impositioncbntrast, generates little appreciation
or commitment. Where elements of an alien tradiaoe imposed, the indigenous tradition
has no opportunity to appraise, select, and assienihe foreign elements and make them its
own. As a result there will be no real comprehemsf, or commitment to, them and these

elements will be practised in a superficial andfasad manner (Gyekye 1997:224-225).
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Gyekye sees this as an indication of the universdlre of human culture and that,
ultimately, humanity forms one universal culturanumunity that can exchange cultural
values.

A patrticular cultural creation will thus have twacgs: a particular face - when
the appreciation of the cultural creation is coafirto its local origin- and a

potentially universal face - when that appreciaticanscends the borders of
the environment that created it. The appreciati@y be passive - when no
attempt is made to appropriate the cultural creatimotwithstanding one’s

enjoyment of it - or it may be active - when somteerapt is made to

appropriate the particular creation and allow itstoape life and thought.

(Gyekye 1997:226)

Gyekye argues that once a value has been assiilatie a tradition it has become the
property of that tradition and it makes no sensastothereafter where it came from (Gyekye
1997: 226-232).

1.3.3.4 ASSIMILATION AND SYNTHESIS

Gyekye’s concept of “assimilation” is broadly siaritto MacIntyre’s idea of synthesis and is
basically supportive of it. Where Gyekye is momdplful is in his analysis of the two
conditions necessary for a good synthesigoijintary adoptiorby the indigenous tradition of
elements from the ‘alien’ tradition that ii) thedigenous traditiordeems to be inherently
valuable and lacking in itself Forced acceptance of alien cultural values ttatarbiters of
tradition do not understand or are not convinced they need, will fail to produce a creative
synthesis. However, in Gyekye’s model of traditdevelopment the arbiters of tradition
make their selection on the basis of their own wstdeding of thetelos - he does not
entertain the thought that a tradition might becomeriented around a netelos while
retaining its existing cultural forms and even esu Such a reorientation is surely the pattern
or goal of the contextualisation of Christian motaditions and Macintyre, appears to,
develop a better account of this. This is paréidylseen in his description of the manner in
which the Thomist tradition affirmed both the Adwlian and Augustinian traditions by
developing aelosthat genuinely embraced those of the other twdittoens. The Thomist
synthesis provides an actual example in which tvavamtraditions quite separated by both
language and time were brought into a dialogidatieship that produced a new and distinct
tradition that preserved the best in the narratases values of the previous traditions. This
would appear to be closer to the ideal outcome h&f process of Christian moral
contextualisation in which an ‘alien’ Christian drdon and an established ‘indigenous’
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tradition form a dialogical relationship which prass a new contextualised Christian
tradition. Bujo’s identification of Christ as tHeroto-ancestor who becomes the source of
liberative life within the context of the AfricaPalaveris also an example of such a synthesis
between traditions. Gyekye’s approach does ndiyrabbow for this kind of synthesis, as the
only options he allows is for the alien traditiankte absorbed into the indigenous tradition or
be rejected. While Gyekye allows that traditionsymadically change through an encounter
with an alien tradition such change is purely in&dr the essential identity of the tradition
does not change. However in Macintyre’s syntheibciel something new and unique is born
from the creative meeting of traditions. Gyekyallseonly allows for continuity whereas the
Word of God born along in different traditions lggabout new creations. It is this that
Maclntyre is rather better able to embrace.

Maclintyre’s account of the elements that develog sumstain a tradition is also richer and
allows for a deeper analysis of traditions thant tpeovided by Gyekye. However,

Maclintyre’s understanding of tradition also neealb¢ enriched by Gyekye’s account of the

authority of the contemporary generation in therfation of traditiorf>

1.4 METHODOLOGICAL IMPLICATIONS

1.4.1 THE STUDY OF THE TRANSFORMATION OF CHRISTIAN TRADITIONS IN
AFRICA

What are the methodological implications of thesféections? First of all it means that study
will have to begin with particular moral traditiorthat have come into an interactive
relationship. There is, though, some difficultytiwing to study received or established pre-
Christian moral traditions in Africa. These werneersations orally preserved in proverbs,
and parables and while the contemporary state wéldement of these traditions can be

described, any attempt to reconstruct them in tfegiginal purity” prior to the arrival of

29 Kathryn Tanner has a similar understanding efdbntemporary formation of tradition only she sees

this as the particular task of the theologian witthie Christian tradition. She gives the theologia almost
Olympian position free to draw on whatever resosirebe deems necessary from within and without the
Christian community (Tanner 1997:159-167). Whikenfier recognises that there has to be a cultuagingf
point she assiduously avoids defining this as shepposed to anything that might limit the freedofrthe
theologian, the diversity of sources that theolpgianight draw upon, or the diversity of forms ofriStianity
that they might produce. (Tanner 1997: 167-175nhriEa believes that Christian identity lays in a attment
to continuing the argument about the meaning ofigiian discipleship. The danger of the diversibe s
advocates is that Christian discipleship couldlgdsigment into a number of discontinuous arguraehat no
longer recognise each other and mutually excludb ether. There is also the danger that she go@great a
role to the theologian as a privileged individuaite expense of the role of the whole communitthaprocess
of the formation of tradition.
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Christianity, remains problematic. A more strafighward approach is the comparison of a
Christian tradition literally preserved in conceptsd cases before and after its habituation to
an African context through a comparison of textd eecords. If a genuine synthesis between
the Christian tradition and the established indagenmoral tradition has taken place, this will
be evidenced by changes in the African varianhef@hristian tradition. These changes will
signify the contributions made by the establishdition. A prior study of the established
tradition as it now exists in its present (and likerevious) form will assist in the
identification of such changes and contributioris. practical terms for the purpose of this
dissertation this will mean the study of one paittic Christian moral tradition that has been
established in the life of one particular West #dn people group over an extended time.
These investigations should reveal the manner ictwla Christian moral tradition has

synthesised with an established tradition and tdonsextualised.

1.4.2 THE HIGHEST GOOD(S) AND SUPPORTING NARRATIVES, EXEMPLARS,
VIRTUES AND PRACTICES OF EACH TRADITION TO BE IDENT IFIED

Maclintyre’s model will remain the basic tool fovastigating this change. This means that
an attempt will be made to identify and describe tlonceptions of the highest good(s) as
framed by the traditions’ defining narratives, Wgues and their sustaining practices that

arise from these narratives, and the figures thatnglify these virtues.

1.4.3 THE INTERACTION OF SELECTED TRADITIONS TO BE STUDIED IN THE
COMMUNITIES THAT SEEK TO RECONCILE OR SYNTHESISE TH ESE
TRADITIONS IN THEIR LIVES

To further this investigation it will be necess#éoyconsider the (continuing) interaction of the
established indigenous and incoming Christian i@ in the lives of those communities
and individuals that seek to relate the argumehtheotraditions they inhabit and to identify
the form of this attempted reconciliation: an aklmmdg of the indigenous tradition, the
acceptance of the Christian tradition as the fuléiht of the indigenous tradition, or the
synthesis of the two into a new, local, Christieadition.

The next step in this research, considers the ifagng) processes of interaction between
established ‘host’ traditions and incoming ‘gue&thristian traditions in the lives of
communities and individuals that seek to relate ringratives and arguments of the moral

traditions that they have adopted. An attempt adento identify the manner in which
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communities and individuals seek to relate thesditions in terms of Maclintyre's models of

abandonment, fulfilment or synthesis.

1.4.4 EVALUATION OF CONTEXTUALISATION

The final step in this process will be to evalutitese processes of interaction, where they
occur. To what degree are these processes, amgwhéraditions that they produce, faithful
to both the community’s established tradition amel mew Christian tradition? In what ways
may they enrich other African moral traditions aheé ‘meta-tradition’ of global Christian

ethics?

1.5 CONCLUSION: STEPS FOR FURTHER STUDY

These methodological considerations have inforrheddevelopment of this study. In order
to test the model of moral contextualisation sutggesn these pages it is necessary to study
the interaction between a major Christian traditeord one of the main people groups of
Ghana over the extended period of time that mighttnsidered necessary for change to
occur within a moral tradition. The Methodist Ctlurhas been present among the Akan
people of Ghana (who constitute 49.1% of Ghangsiljation (Nukunya 2003: 214) for one
hundred and seventy years. The moral traditionsotti Methodism and the Akan are well
documented (see Chapters Two, Three and Four) whigkes it possible to explore the
influences that they may have had upon each otheparticular if it is found that the Akan
tradition has significantly influenced the develaprm of the Methodist moral tradition in
Ghana this would clear evidence that a synthesobeurred, at least, between the Methodist
and Akan traditions. It might also indicate asaimn of some elements of the Methodist

tradition on the part of the Akan tradition. Thesearch focuses mainly on the Finsub-

30 The Fanti (also spelled Fante) are part of the §peiaking Akan group of Western Sudanese peoflesy
are concentrated in the coastal districts of theti@eand Western regions of Ghana between WinaeldaAxim
(GhanaHomePage/tribes/fanti, 2006).

It is believed that the Fanti peoples migratedhis area around the early sixteenth century agjtbat West
African empires of ancient Ghana, Mali, and Sondfegjan to decline. By the end of the seventeegtiucy
they had formed a number of independent minor longsl whose economic base was variously agriculture,
fisheries, hunting and forest products and traldae to their position on the coast the Fanti cdietdothe trade
routes to the north and exploited their opportesitby acting as middlemen between the Europeanghend
inland states, especially Ashanti. This sometitedsthem into conflict with their European ‘guesssid their
Akan neighbours until finally the Fantis found thestves caught between the British and the Ashahtie
Fantis endured several damaging wars and occugdbipthe Ashantis and were finally declared a jtorate
by the British in 1873. While all the Fanti statesre autonomous they would, at need, form a canédibn to
act in their common interest, especially in theefa€ an external threat. In the late 1860s thidexeration was
given a more formal structure with a written hybeihstitution that included both traditional rulensd elected
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unit of the Akan people who largely inhabit the €ahand Western coastal regions of Ghana
(Nukunya 2003:93, 186, 214) because of their loqmpsure to the Methodist tradition.

representatives from each of the states and reifgilipsfor education, agricultural development,catrade as
well as defence. Sadly, this experiment in innweagovernment was brought to an abrupt end in 18fF&n
the British assumed direct rule of the Fanti lagilsin 1971: 1-26; GhanaHomePage/tribes/fanti, 2006)

Methodism arrived in the Fanti lands in 1835 aad & profound effect on the life and culture of the
people. Christian faith and practice became widesghr The education and literacy that was also ptednby
the Church became highly prized and contributethéogrowth of an educated middle class of cledachers,
merchants, and Church leaders.

In 1993 the Fantis numbered over four million (BhldomePage/tribes/akan, 2006). Like other Akan
peoples they mostly observe a matrilineal pattéinteeritance and succession.

Fuller details of the Akan culture and religioragdd by the Fanti and the development of Methodism
among the Fanti peoples will be found in Chaptexs,TFour and Five
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CHAPTER TWO: THE CONTOURS OF THE AKAN MORAL TRADITI ON

2.1 INTRODUCTION: RESEARCH AND THE NATURE OF THE AK AN MORAL
TRADITION

2.1.1. RESEARCH AND TRADITION

The purpose of this chapter is to give a survethefmain characteristics of the ARamoral
tradition in order to discover possible points oheergence and challenge or conflict with
Christian traditions Without such a study it will be difficult to delop clues or hints as to
the likely shape of any Akan Christian moral tramfitthat may have emerged out of the
interaction of Akan and Christian traditions thatld then form the basis of criteria for field
research. A modest body of literature exists oarAkthics largely based upon the fieldwork
of its authors. The authors made their researaimesg different Akan peoples from a period
spanning the 1920s to 1990s. My main sources ferdhapter are Danquah (1944; 1951),
Ackah (1959; 1988), Gyekye (1987; 1996), and Ephifionkor (1997). J. B. Danquah
based his work’he Akan Doctrine of Godn anthropological researches he made during the
1930s. Sadly, this material, along with studiesaigious ceremonials and proverbs were all
lost in a fire in 1940 (Danquah 1944: i-x)'he Akan Doctrine of Godias to be the third
volume of a much wider work, drawing together thet§ of Danquah’s research in a closing
survey (Danquah 1944: ix). Danquah’s work shouddrbspected as resting on a deep
foundation of empirical research even though tlsearch has been lost. C. A. Ackah
completed his research in the late 1950s for hitadal thesisAn Ethical Study of the Akan

! The Akan consist of a group of peoples setttedauthern Ghana west of the Volta and in south

eastern Ivory Coast united by a common language)(@md by common culture. The groups comprisirg th
Akan include the Ashanti (the most powerful andlebwn of the Akan peoples), the Fante, Brongjfow
Wasa, Denkyira, Sehwi, Assin, Adansi, Akyem, Akwapihkwamu, Anyi, and Baule. Traditionally, the Aka
gained their livelihood from fishing, if they weom the coast, hunting and agriculture in the foaesa, small
scale mining for gold and trade, especially wite European ports on the coast. The Akan were elividto a
number of small states that were assimilated uBdiésh and French colonial rule from 1870 to 191he last

of the Akan states to lose its independence wag\#anti Confederation which was finally conquebsdthe
British in 1901. The majority of the Akan follownaatrilineal pattern of inheritance and successia passes
through the maternal uncle to his nephews (Wad@86: 7-10). However, there are also a number of
communities that follow a patrilineal pattern suah the Larteh and Anum in Akwapim and the Effutu of
Winneba. The discussion in this chapter concezgrapon the traditions of the matrilineal Akan,ezsally the
Ashante and Fanti.

2 | need to express my thanks to a number of kedgdable Akan friends who read and commented
upon an earlier draft of this chapter among them Reverend Apostle Dr. Opoku Onyinah, President of
Pentecost University College and a fellow doctstabent in the Department of Theology of the Ursitgrof
Birmingham, Mr Joseph Nsiah, Vice President for demics Ghana Christian University College, and\tbey
Reverend Dr Foley, Senior Lecturer in Theology, héelist University College. Their remarks have muebv
most crucial in making a number of significant s@ns. Any errors, however, remain my responsiilit
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Tribes of Ghanahat was submitted to the London School of Ecomsnm 1959. Ackah
subsequently revised this work and finally publisiitein 1988 under the title dikan Ethics
(Ackah 1988: v). Kwame Gyekye drew upon the inglf a number of Akan chiefs, elders,
and experts in traditional wisdom during the 19@0Ad 1980s in his preparation fan Essay

on African Philosophical Thought: the Akan ConceptBchemg1987: ix-xiii). This same
research is reflected in Gyekye’s more popular wafkican Cultural Valueg1996). While
Gyekye presents this latter work as a survey oicAfr cultural values as a whole he bases his
reflections quite firmly on the Akan tradition tha¢ presents as representative of all African
traditions (Gyekye 1996: xiii-xiv). For this reasthis text is used in the current chapter as a
source for Akan traditiofs Finally, Ephirim-Donkor conducted extensive dielesearch
largely in the Gomoa and the Awutu-Effutu-Senyatraitss from 1986 to 1993 (Ephirim-
Donkor 1997: 5-6). The work of these researchersdd to represent the views of
traditionally minded Akans, however none of thessearchers have reconstructed pristine
“pre-Christian” Akan ethics that might have existbde hundred years ago before any
encounter with Christianity nor does this seem &awehbeen their purpose. Rather, they
generally present the Akan tradition as a way fd, Idistinct from Christian practice in
preference or in parallel to the Christian life jtagas practiced at the time of their researches.
Gyekye indicates that change, at least in the Akaral tradition, is negotiated piecemeal by
the moral community in response to new situatiors rsew ideas arising from cross-cultural
encounters. If this is so then the main elemeh#skan ethics such as the family and the role
of the elders have probably been constant throlglyénerations but one has no guarantee of
this (Gyekye 1997: 219-232). In any case thisotsaf ultimate importance for the discussion
here as it is the Akan moral tradition in its mostent forms, with which Christian moral
traditions have interacted, not that which exigtatf a millennium ago, that is the concern of
this chapter. With this in mind, a synthetic vieivthe main elements of the Akan moral
tradition has been developed from authors who somsttake drastically different positions.
These researchers all approach the Akan moraltibadirom different perspectives. J. B.
Danquah was concerned to understand the Akan altradition as a whole, especially in its
moral and religious aspects but he was also coadetm interpret this tradition to a wider

audience for which reason he presented many ohaisl ideas in the categories of western

3 Gyekye’s approach in this work reflects his emibn that a number of similarities or commonedti

can be found between African cultures making itsile to speak of a common African philosophy anituce.
(Gyekye 1987: 189-212; 1996: xiii-xiv) for more this issue see the discussion above in 1.2.5-2.7
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philosophy. Later commentators have wondered tatwlegree Danquah modified and re-
interpreted Akan ideas in the process, making ésults invalid (Dickson 1968: vii-xxiii,
Thomas 1981: 36-44). It is impossible to resolliese reservations in the absence of
Danquah’s research material, but in the light & pmofound scholarship and knowledge of
the Akan tradition on which Danquah’s presentabbthe Akan moral perspective rests there
IS a strong case for accepting its conclusionskahts approach is much more specific as he
concentrates upon moral language, behaviour, astdutions from a strongly sociological
perspective. As a result he uncovers relationsduigsdevelops insights that Danquah seemed
to overlook (although it must be said that Ackafithupon Danquah’s work as they reviewed
and critiqued each other’s scholarship (Danqual#184 Ackah 1988: vi).) The weakness of
Ackah’s account, however, is that it is not alwaysficiently existential (Obeng 1992: 281-
282). Gyekye’s concern is not dissimilar from Daaly's in that he seeks to place Akan
thought and insights within the context of contenapy philosophical debate. The difference
between him and Danquah is that Danquah was atiegniat set Akan thought within the
great metaphysical schemes that flourished in #nly éwentieth century (Thomas 1981:42)
whereas Gyekye’s interpretive framework is analptidosophy that is suspicious of any all-
encompassing scheme of metaphysics and focusesspgaific problems and their possible
solutions. For this reason Gyekye tends to hawareower focus than either Danquah or
Ackah and so seems to discuss ethics in isolatmm bther aspects of the Akan worldview.
He concentrates particularly upon behaviour andragitier without paying any particular
attention to institutions and practices (Gyekye7.986-153). Ephirim-Donkor, on the other
hand, is concerned to chart the moral and intelldaevelopment of persons within the Akan
community from the perspective of the Akan worldviéEphirim-Donkor 1997: 3-9). This
results in a more holistic approach than that feid by either Ackah or Gyekye as Ephirim-
Donkor seeks to set the moral development of theopein the context of religious ideas and
practices as well as in that of the family and camity. He is deeply concerned with what it
means toexistas an Akan adult. In the course of this endea#plirim-Donkor seems to
confirm Danquah’s findings on many points, espégitiie relationship between the Akan
religious quest and the Akan moral tradition. e tfollowing discussion the work of by
Danquah and Ephirim-Donkor will be favoured as thh have a more comprehensive
approach and mutually confirm each other.

These authors have been used here in preferenmthido more influential scholars such as
Rattray (Rattray 1923, 1927, 1929) and Busia (BdS&l) because they interpret the Akan
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moral tradition from the point of view of philosaphl or religious ethics. This contrasts
sharply with the anthropological approach takenRajtray and Busia in which morals are
reduced to mores and laws associated with staiosptand ceremony. Writers following this
approach tend not to yield much insight into theaAknoral tradition as a tradition oforal
discoursé'

The rich Akan proverbial tradition has also beerplyed, where possible, to illustrate and
support the argument in the following pages. Eshgtranslations of Akan proverbs are given

in italics. The translation is always that of #odolar interpreting the proverb.

2.1.2 THE ROOTS OF INDIVIDUALITY AND COMMUNITY IN T HE AKAN
TRADITION

Kwame Gyekye in his outstanding works on the Akaltucal and moral tradition claims that
Akan ethics gives balanced stress to both indiviguand community (Gyekye 1987: 154-
156; 1996: 55-64; 1997: 36-70). This claim is ayrqpported by the examples of communal
practice that he furnishes and the proverbial exadethat he cites (Gyekye 1987: 154-160).
However, he does not seem to indicate the basithisradmirable negotiation between the
roles of the individual and the community. The reeuof this modified communitarianism,
may well lie in the Akans’ complicated spiritualdametaphysical anthropology that gives
each individual a unique identity and dignity but the midst of his other relational
connections. It would also appear that the strmmmgmunitarianism of Akan ethics is most
likely sustained by the religious framework of tAkan worldview. These matters are the

concern of the pages that follow.

2.2 THE PLACE OF THE INDIVIDUAL IN THE AKAN MORAL T RADITION

2.2.1 INTRODUCTION: ETYMOLOGY AND MEANING

In order to understand the Akan moral tradition @uest it is important to examine the
Akans’ understanding of the moral anatomy of thdiviiual. Although this understanding
has many metaphysical aspects it is important [sec#uprovides a map of the social and

religious relationships and responsibilities of ifividual. Discussions of the Akan concept

4 These practice the sameduction of moral discourse to social functions noted ifi.2.and 2.3.2.

John Mensah-Sarbah, another notable commentatans@heSarbah 1968) does take the Akan moral traditio
seriously as anoral tradition. However, his interest is in the expresf this tradition as jurisprudence and
case law. This contrasts with the position takerelwhich concentrates on the expression of then Adaalition

as moral philosophy and theology.
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of the self are usually dominated by the etymologyifferent words and the consequences
of this for the metaphysical status of differerpexgs of the person (Danquah 1944: 111-119;
Ephirim-Donkor 1997: 11-15; Gyekye 1987: 85-103puch an approach is sometimes
problematic, as etymology does not always disdbsaneaning of a word as it is used at any
particular time and place. Furthermore, a metaphlsaccount of the person does not
particularly provide an insight into the Akan unstanding of the moral constitution of the
person as end and agent. Therefore, a differgmmbaph is offered here that seeks to interpret
the various elements of the Akan se#flationally within the limits of their accepted
meanings. This approach sets in relief the Akadetstanding of the different moral

connections or contexts of the person.

2.2.2 ORIGIN AND NATURE OF THE INDIVIDUAL IN THE AK AN MORAL
TRADITION

2.2.2.1 ORIGIN IN GOD (OKRA AND NKRABEA)

An important Akan proverb statesAlt human beings are the children of God, nonehis t
child of the earth”. (Opoku 1997: 11 (No. 41)). For an Akan each gerdas his
fundamental origin in God. At the heart of eaclnspa is his divine soul, higkra that is
really a spark of the divine (Danquah 1944: 111:Hghirim-Donkor 1997: 71-73). Hidden
within the okra is the individual’'s destiny from God; hikrabeaor message from God that
he must discover and endeavour to fulfil in thersewf his lifé (Danquah 1944: 113-115;
Ephirim-Donkor 1997: 74-76; Gyekye 1987:107-11After death theokra returns to God to
give account of itself and, eventually, be re-uhiteith the divine essence from which it

came.

° Gyekye disagrees with Danquah’s claim that thk@rmhave a concept of double destiny: a person’s

destiny being set by both God and their soul. @gekas three grounds for objecting to this: - intcadicts
proverbial evidence which only speaks of God’sidgdteing unchangeable; Akan myths give no indarathat
individuals are able to choose the circumstancetheif lives; the idea of a double destiny makedauical
sense, especially if the soul is entering an unknstate of existence. It makes much more serSedfchooses
the soul’'s destiny and it is this view that GyeHiyels that his field research supports. (Gyekye71982-114)
However, if Gyekye's contention is true, that Godkes an immutable decision concerning each person’s
destiny, little room is left for personal resporiliiyp and little point in the individual’'s moral ahspiritual quest

as its outcome has already been determined. Tiee s&f purpose and endeavour encountered in tha Aka
tradition that is presented in these pages would te favour Danquah’s opinion over that of Gyekye.

60



2.2.2.2 ORIGIN IN THE EBUSUA (MOGYA)

The majority of the Akan peoples follow a matrilahepattern of inheritance so that
inheritance and family identity proceed through tamale line rather than the male line.
Thus themogyaor blood a person receives from his mother defaperson’s social identity
and relationships. The community to which theyhgl and which forms them, is tebusua
or matrilineal clan. Thesbusuaassumes responsibility for the nurturing, wellngeiand
guidance of each one of its members and eachumréias the responsibility to build up the
ebusuaand seek the welfare of their matrikin (Ephirimsior: 1997: 27-47).

2.2.2.3 PATERNAL ORIGIN (NTON, ROOTS OF PERSONALITY)

Akans believe that each person receints), spirit or energy from their father. This means
that they stand under the spiritual protection béirt father's spirit when children.
Disobedience to one’s father, then, is spiritualngerous, as this would remove a person
from the covering of his father’s spirit. Evenlater life it is believed that any rift with one’s
father is an obstruction to prosperity in life. eTimfluence of the father’s spirit is so powerful
that it defines the personality traits of the indual since the personalitygynsun of the
father is also the personality of the child urttié tchild matures sufficiently for his own fully
developedsunsunor personality to become independent of his fathHris influence of the
father over his children would seem to be the nedsehind his right to name his children
(Ephirim-Donkor 1997: 39-53).

2.2.2.4 THE ROOTS OF THE SELF

In Akan metaphysics it seems that the self is farntlerough its social and religious
connections. While Akans place a strong emphgsis the individual, the individual person
has no autonomous existence but is defined thalistio terms of his moral purpose in the
world (nkrabeg, matrilineally in terms of his social identity érexistence riogyg, and
patrilineally in terms of his personalityton). It would seem that a person only has existence
within the conjunction of these three realities (@tam 1962: 59-6MViredu 1996: 125-129,
157-161).
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2.2.3 MORAL GROWTH OF THE INDIVIDUAL IN THE AKAN MO RAL
TRADITION

Despite this Akans place great moral responsibiityeach person for the development of his
character. Each person is born good (Danquah 84; Ephirim-Donkor 1997: 53-54, 71-
73) and each person’s clan and parents endeavdombogood character in their children by
encouraging positive virtues as indicated by theowang proverbs: “If the yam does not
grow well we should not blame it, it is due to fod.” and“As the knife is, so is its sheaf.”
Ackah 1988:52). It is for each person to build migbis positive legacy by continuing to
grow in virtue by constructively living in the conumity and seeking its good. Thus if a
person develops a bad character with a number adsvit is his own fault as he has
undermined the start given him by God and society ia held responsible for what he has
made of himself as indicated in the following prdxe'One is not born with a bad “head,”
but one takes it on the earth(Gyekye 1996: 65) Likewise a person who had cultivated a
good and honourable character is praised and hdiijh esteem. Consequently, each person
has the duty to develop hisunsumso that it becomes weighty and virtuous through
habituation. (Ephirim-Donkor 1997: 107-110)

The Akan regard strong and virtuous character esctiinerstone of morality Social laws
and rules by themselves are insufficient to prodgeed behaviour so each person must
possess the virtues that will issue in positivéoastand so be received as valued member of
society (Gyekye 1987: 146-153). The moral liferaanbe built upon weak character. In the
words of another proverbtf you use grass for beams what can you placeamdf them?”
(Ackah 1988: 60) For this reason particular attents paid to the formation of a virtuous
character in children and in adulthood people amderaged to habituate virtues regarded as
socially valuable (Ackah 1988: 106-107; Gyekye 1989%-66). Gyekye gives the following
list of such virtues:

Now, what are some of the moral virtues (good dtteratraits) that are
particularly valued in the African moral life? Tketues mentioned here are

6 This proverb would tend to undermine Gyekye'steation against Danquah and Sarpong that the

destiny of the individual is fixed, or a least fikin a negative sense. The individual, and not,@&orksponsible
for his character. There would appear to be aidarisetween divine predestination and human respiiihs
within the Akan tradition.

Gyekye prefers the worsuban“character”, instead of Danquahdbra “conduct, behaviour”, as the
basic designation for ethics in the Akan philosocphiradition as Akan thinkers, he insists, whegytdiscuss
morality do so in terms of whether persons andrtheiions reflect a goo§) or bad b6ne character. The
Akan understanding of ethics is closer to the Anci€reek éthosmeaning “character” antle ethike“the
science of character”) Gyekye thus translatesgtinto Akan asuban ho nimdeer suban ho adwendwgen
“studies or reflections on character” (Gyekye 19847-146.
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not necessarily common to all African societiestoessed to the same degree.
But any list of what are considered good charatteits would include:
probity, patience, kindness, fairness, humility,atgude, moderation,
temperance, generosity, contentment, hospitality, ersgverance,
trustworthiness, truthfulness and honesty, resparciolder people, chastity
before marriage, and faithfulness in marriage. tMidshe moral virtues that
are stressed are other-regarding; that is, theuppuns practice of them has
beneficial effects on other people, directly oritadtly. They are highly
valued for their effect on the well-being of otherBven some moral virtues
that might be considered self-regarding, or selfdbiéing, such as
contentment, moderation, and temperance (self-anttan benefit others,
directly or indirectly: a content person, for exdeyps unlikely to steal from
others or to commit some other act that is morailgng. Thus, in terms of
their beneficiaries, some self-regarding virtues ymappropriately be
considered “mixed”, for they do in the long run bBasther regarding benefits
as well.

Such a perception of moral virtues that focuseseaiately or ultimately, on
the well-being of others is surely linked to theciab character of African
ethics, itself animated by humanist and communiabsetof African society.
(Gyekye 1996: 68)

Akans evaluate people by the objective fruit ofiticbaracter: a person who acts virtuously is
regarded as good and a credit to his family. Ohe wacts viciously, on the other hand is
regarded as a wicked person and a disgrace to éiassand their kin (Gyekye 1987: 146-
153; Sarpong 1972: 41-42). In addition to thiguaris seen as the key to success in life as
Akans believe that only those with strong (goodreleter gubanpa will achieve their goals

in life by staying the course (Ackah 1988: 60).sily Akans also regard strong character as
the basis of a stable and harmonious society (Ad@#0: 179). Only if individuals are
virtuous will society and the state function faidyd with justice. Only good individuals
acting in concert can guarantee that the life efdbmmunity will be worthwhile. According

to the proverb;The decline and fall of a nation begins in its hesh (Gyekye 1996: 67).

2.2.4 THE CONCEPT OF DESTINY IN THE AKAN MORAL TRAD ITION

At the heart of the individual’s quest for morabgth is the discovery of their destiny or
purpose in life. This destiny is hidden from tlenscious self, theunsumin theokra, but
the sunsumwill be troubled and encounter all kind of obsggcin life if it follows a course at
odds with its own fundamental destiny. Thus fos bivn well being the individual must
discover the nature of his destiny and live it ewthin the context of the community
(Danquah 1944: 113-11%phirim-Donkor 1997:107-116; Gyekye 1987: 107-1129-122).

Ephirim-Donkor suggests that the community can hd individual discover him/her self

63



through the various rites of passage it provides,rmbmore obtuse cases the family will have
to consult a traditional priest or diviner who hthe power to question a persomkra to
discover itsnkrabea(Ephirim-Donkor 1997: 110-112).

2.2.5 THE QUEST OF THE INDIVIDUAL TO LIVE WELL

The moral quest of the individual is made up okéhinterrelated tasks that arise from his
origins. He has to live as a full member of éisuafurthering its interests and fulfilling his
obligations towards it (Ackah 1988: 121; Ephirim+#ikor 1997: 27-47; 107-110). He must
develop a strong and virtuowsunsumin order to positively realise the potential of hi
paternity (Danquah 1944: 115-119; Ephirim-Donko®71:939-54; Gyekye 1987: 146-153).
Lastly, he must discover and realise hisabea(Danquah 1944: 113-115; Ephirim-Donkor
1997: 110; Gyekye 1987:119-122). These three tas&snecessary aspects of the single
moral task to live well. It is only through theramunity that one can develop virtue or
discover one’s destiny. Then again, only the v person will really be able to serve the
community both in representing the community andjurding its development. One Akan
proverb says:When virtue founds a town, the town thrives andleddi (Gyekye 1996: 67).
However, if one does not discover one’s destinyohlhese efforts will be frustrated as one
cannot act against one’s destiny. As another pbowesists God’s destiny (assigned to you)
cannot be changed(Opoku 1997 No. 13). The nature of a person’simggsn Akan thought

is not clear. Some traditions suggest that on@sd®m a destiny for oneself (Gyekye 1987:
112-114). Other traditions suggest that God maag lggven a person a bad destiny (Ephirim-
Donkor 1997: 74-76) (in which case whatever onesdome’s life will be wretched). A
further group of traditions indicate that destimnsists in living up to the standard set by the
ancestors in some particular way so that one migjfirhately join their number (Danquah
1944 83-84, 113-123; Ephirim-Donkor 1997: 140)hisTlast interpretation finds support in
proverbial wisdom:l am doing the good [thing] so that my way to thwerld of the spirits
might not be blocked{Gyekye 1996: 18-19)Perhaps it is truer to say that one qualifies to
join the company of the ancestors by discoverimgjfatilling, by virtuous effort, the purpose
that one’s soul has agreed with God or that Godakagned to one’s soul (assuming that it is
a positive destiny) rather than imitating the atmesas such. After all, none of the ancestors
were present when the soul agreed or receivedigsion from God‘When one was saying
farewell to (his) God nobody else was thejelt is arguable that the position and authority o

the ancestors themselves must rest in the facttiiegt are in the process of fulfilling the

64



divine purpose for their lives. This finds supportthe Akan concept of re-incarnation in
which a person continues to be reborn, usually thear own family, until they reach the
degree of moral perfection that will qualify themmldecomepart of thenananom (community
of elders and ancestors) (Danquah 1944: 82-3, 9EpBirim-Donkor 1997: 27-47, 59-60,
74-76, 136-141; Thomas 1981: 37-38, 38-39, 42).

2.3. THE MORAL PRACTICES OF THE AKAN PEOPLES

2.3.1 IDENTIFYING MORAL PRACTICES

Alasdair MacIntyre argued that a community’s maratlition would be made up of a number
of practicesthat would lead to or support particular morallgodf this is correct it should be
possible to identify such a range of practiceshm Akan moral tradition. Ackah who made
an intense study of the moral behaviour of the Akathe 1940s and 1950s, particularly of
moral vocabulary and language, identified six staidsd or principles at the end of his study
which he felt constituted the main substance of Ak@an moral tradition: the ‘family
standard’, theNanastandard,’ the ‘standard of reciprocity’, the fedard of generosity’, the
‘aesthetic standard’, and the ‘marriage standakdkéh 1959: 216-230; 1988: 119-130). On
closer examination these six standards all havefdhmal characteristics of Macintyre’s
practices as they have one overall goal or goodaguatticular range of skills and virtues that

sustain this good.

2.3.2 THEEBUSUA PRACTICE

Ackah’s first standard is the ‘Family standard’ k&b 1959: 216-218; 1988: 121 c.f. Gyekye
1996: 75-92F By family Ackah means the Akan extended family or matrilinelan
(ebusua) This consists of those united by a single idiatfitie maternal bloodline with a
common female ancestor and would consist of hddrem and the children of her daughters.
Succession and inheritance, however, would not frass mother to daughter but between
brothers of the same mother and then on to theinew@s. Property rights and prerogatives of
authority, consequently, remain in the hands ofntiade members of the family, although the
more elderly women of the family exercise a gredluence over the affairs of the clan.
Members of the clan are expected to manage thdyfagsources in a way that benefits all.
This means sharing in the raising of the familyhddren, finding employment that will raise

8 For a detailed discussion of the framework aofiifa relations and obligations within the legal

traditions of the Fanti people see Sarbah 1968t®B3-

65



the status of the family, increasing the rangeiwodricial resources available to it and the
range of economic, educational, and social oppditsnopen to its members. Family
members will also contribute to the needs of theailfa as a whole, especially toward
educational, health, and funeral expenses of fambmbers. Each member has the
responsibility to maintain the harmony and unitytted family, to further its welfare, and to
promote its good reputation. The virtues necesgathis range of activities are obedience,
industriousness, patience, loyalty, ambition, depbility, gratitude, generosity, and
integrity. The indolent, complacent, fractiousdaelfish would meet with the disapproval of
the family because they would be considered to Iséned their obligations and tarnished
the name and reputation of the family. The ovargdyood of this practice is the continued
life of the family in prosperity and noble reputati This practice is also essential, as was
indicated in section 2.1.2, to the Akan personissseof moral identity and existence. The
ebusuas the community to which or®elongs Existence within thebusuawill always have

a different quality from existence in the wider aoomity where one simpliives and has a
different range of moral obligations. Hence thetseent of this proverb‘A child resembles
his or her father, but he or she belongs to a farfebusua)’(Opoku 1997 No. 194).

2.3.3 THENANANOM PRACTICE

2.3.3.1 THENANANOM PRACTICE DEFINED °

The Nananomstandard is the second standard described by Agkelkah 1959: 218-219;

1988: 121-122). Ackah describes two aspects & pinactice. The first is observing the
customs and wishes of the previouenanomof the ebusuawho are now ancestors (Ackah
1959: 218-219; 1988:122). The Akan believe that departed continue to live in
asamand¥ a spiritual world similar to the temporal world,daparallel and connected to it at
many points. The deceased are able to observaffines of the families and intervene in
them when they are concerned. The ancestors halee@ interest in the affairs of their

families and are concerned to ensure that theyease in numbers, prosperity and honour.

° | use the termNananomPractice’ to describe the sense of fellowship leetwthe community’s living

elders and its departed elders who have becomestange The living elders look to the example anshes of
the ancestors to guide them in their leadershipdenisions. The living elders do this in the htipe they will
adequately fulfil their role and destiny and sajtie community of ancestors themselvé&nanomis related
to ‘nana’ which may be translated as ‘grandfather’ or ‘grantimar’. Grandchildren may also be calleghaif

they resemble a grandparent who is believed to hatwgned to the community of the living to compléheir

nkrabea

10 Also known in Fanti asamanadzevhich is reflected in Ephirim-Donkor’s usage.
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They have supernatural powers that they will use¢He sake of their descendants whom they
will also chastise when they consider that theylmtaying the best interests of the family.
The living will be careful to honour the ancestarish prayers, libations, and gifts of food,
but also by observing their customs and wishes.ns€guently, tradition plays a very
important part in the life of the family. The sadoaspect of this practice is that the ancestors
are regarded as exemplars of moral behaviour wexaeple is to be followed as part of the
way to the good life (Ackah 1988: 121). A thirdpast of this practice, described by
Danquah and Ephirim-Donkor, is the endeavour toolmec anana and subsequently an
ancestor oneself (Danquah 1944: 121-127; Ephirimkdoo 1997: 129-141). The basic
gualifications to be regarded as an ancestor alave married, produced children who will
bear one in grateful memory, have lived an exergplde, and died of natural causes.
Danquah and Ephirim-Donkor appear to add two furtpealifications. Firstly, that one
achieves the status of an eldernana(Danquah 1944: 120), and secondly, that one fulfils
one’s destiny (which includes becomingang (Danquah 1944: 120; Ephirim-Donkor 1997:
142-145). One becomes rana by being selected by one&busuaas the ruling elder
(ebusuapanyinof the family. Succession to leadership of tleaoes not merely pass to
the next eldest male. Rather the family is freechmose from among the men of the
appropriate status and maturity. Ideally, they widminate the man of the greatest wisdom
and virtue (Danquah 1944: 121-123; Ephirim-Donk@®7: 118-120). To be invited to
become thebusuapanyimf one’s family is thus a great honour as welagsosition of great
responsibility. To become the head of one’s limealyo gives one a seat on the council of
elders of one’s town or village that will usuallgrsist of several clans. This opens the way
to further influence as one may then be among itngnkakers of the community, division and
even state. This would give one influence oveemubppointed at these levels. Kings and
provincial chiefs of Akan states are believed tpresent the ancestors and speak for them,
while the ancestors guide their decisions and thafstheir councils (Ackah 1959: 5-20;
Ephirim-Donkor 1997: 120-124). Ephirim-Donkor ists that Akans believe that those who
reach such positions are already immortal. Eldesdiate between the living community, the
ancestors and God, and as such he asserts, theyah@ady become spiritually powerful
beings (Ephirim-Donkor 1997:124-127). Those wheupy any position agana require
good skills of psychological insight, mediation, rgesion and argument — requiring

knowledge and insight into the use of the traddionvealth of proverbial wisdom,
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reasonableness, and the virtues of justice, inglidyti compassion, integrity, and nobility
(Danquah 1944: 123; Ephirim-Donkor 1997: 124-127).

2.3.3.2 THE ROLE OF PRACTICAL REASON IN THE NANANOM PRACTICE
Proficiency in the Akan proverbial or wisdom traoiit is a particularly important
qualification for eldership. All elders, but parlarly chiefs and linguistsakyeamg™* are
expected to be experts in this tradition as itsisis® important element in discussions of the
council of the community’s leaders.(Ackah 1988: E§hirim-Donkor 1997: 120-124). The
ebusuatherefore will always seek those with a provertkreecord in their use of wisdom
who will be a worthy and skilful representative the family (Danquah 1944: 121).

The wisdom tradition, however, is much more thanrtétitation of proverbs and stories. The
wisdom tradition is actually a continuing debateractical reasoning concerning the good of
the community with specific presuppositions andigiéas one proverb indicatesiisdom is
not like gold dust that should be tied up and puag’ (Ackah 1988: 27; Abraham 1962:71-
72: Ackah 1959: 166-167; Gyekye 1996: 137, 142-148)y given proverb, Gyekye insists,
is the particular contribution of an individual nnker to the communal debate and
incorporated into the collective tradition (Gyeky@87: 24-29, 51-57, 1996: 141). As an oral
tradition the Akan wisdom tradition does not give the names of those thinkers who
contributed to its formation nor the details ofith@guments and debates. We have their
summations and conclusions represented by thewepns (Gyekye 1987: ix-xi).

The proficiency in the wisdom tradition required kiders requires a skill in practical
reasoning rather than the mere ability to reciteverbs. Elders need to be able to apply
proverbial wisdom to new problems in their debatesl, if necessary, to find original

1 The Linguist orokyeame(plural akyeamg is the public spokesman for the traditional ruded his

council. The requirements of this post would reggiome facility in languages, but more so in th@munity’s
historical, proverbial and rhetorical traditiondn particular he must be conversant with the conitgisn
traditions of practical reason.

Practical reasoning, expressed in aphorismspaoderbs seems to be a vital part of any culture’s
moral traditions. Gyekye argues that such practeasoning is the beginning of philosophical d&stan in any
culture, including African cultures (Gyekye 198R-29, 44-57 c.f. Wiredu 1996: 113-119). This judgris
confirmed by Maclintyre who shows Whose Justice; Which Rationalilylacintyre 1988) that practical reason
seeks to move from value to action in the tradgitwe discusses according to their conception ¢icpig1-11,
124-145, 183-208, 260-280, 300-325, 346-369). rAilar pattern may be discovered in the Akan traditin
which the leaders of the community seek the gooth@fcommunity and its members within the contdxhe
vital balance of the cosmic community that defipedice within the Akan tradition. Danquah alsdatbthese
same parallels in practical rationality and acti@tween African and ancient European cultures (Dand.944:
123-127). This process of practical reasoning atstforms to the pattern of Benezet Bujdalaver’ Ethics
discussed in 1.3.1.4.
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solutions to those problems that will be summedrumew proverbs reflecting innovative
insight beyond that of their predecessors (Gyel@@61163-167). This emphasis is indicated
in the following sayings‘Times change”(Gyekye 1996: 166).“The resting place of the
ancients, we no longer rest therdGyekye 1996: 166).“A person cutting a path does not
know that the part that has been cleared behindikigrooked” (Gyekye 1996: 167). True
wisdom lies in being able to continue the traditiather than in simply preserving it (Gyekye
1987: 3-24; Wiredu 1996: 114-119).

The ideal elder onang then, is not merely an elderly person with a gooeimory for
proverbs, but a person, young or old, skilled i@ tommunity’s tradition of practical reason
in Palaver. This is reflected in this proverbWisdom is not in the head of one person”
(Gyekye 1996: 144). Ideally, the community’s leadeshould be practical moral
philosophers. While there may be many who fallrsbbthis ideal, both Wiredu and Gyekye
insist that such identifiable moral philosopheryehand do exist (Wiredu 1996: 114-119;
Gyekye: 1987: 58-67). They are honoured with itle: tNyansafo(wise people) and are
highly regarded and widely consulted by communiti#reer than their own (Ackah 1988: 27).
Insofar as théNananompractice is related to the final purpose in lifeeach and every
individual it is connected to the divine aspectled human person. As the soul achieves its
nkrabeait become fitted for the community of the ancestand eventually for reunion with
God.

2.3.4 THE PRACTICE OF YI MA

Ackah'’s third standard is that of reciprocigy (na— receiving and giving) (Ackah 1959: 221-
223;988: 124-125 c.f. Gyekye 1996: 36-47, 63-64). Thatent of this practice are the
numerous daily and mundane social exchanges tloat &fe in community to flow freely.
This is illustrated by the following provertdS:he left arm washes the right arm and the right
arm washes the left arm(Gyekye 1996: 37). The tortoise says: The hand goes and a hand
comes”(Gyekye 1996: 64). This would include obligatidosone’s family but has a wider
focus including neighbours and even strangers father Akan communities. (Danquah
1951: 6-9). In rural communities this would be mgsed in helping to build a neighbour’s
house, helping to harvest each other’s crops, sigpwractical sympathy to the bereaved,
cooperating in community projects, and in offermagpitality to travellers. In urban areas it
would often mean a continuing watch and interesheaffairs of one’s neighbours (Ackah

1959: 174). The characteristic virtues of thiscice would be respect and regard for others,
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tolerance, interest and concern in the affairs tbeis, humility so that one might receive
advice and gifts from others, gratitude, and gesigro The aim of this practice would be to
develop a worthwhile life in the framework of comnity. This theme is the subject of a
number of proverbs'!A man must depend for his well-being on his fellman;” “Life is
mutual aid” (Gyekye 1996:45) Akans would not consider that any truly human Wieuld be
possible outside of community as is indicated iro tiurther sayings: When a person
descends from heaven, he ... descends into a hsmeaaty...” (Gyekye 1996:36). A person

is not a palm-tree that he should be self-compléléGyekye 1996: 37).

2.3.5 THE PRACTICE OF OMA

Discussion of the practice of reciprocity leadsunaity to the consideration of Ackah’s fourth
standard, that of generositygnja- giving) (Ackah 1988:125). Ackah considers thats of
generosity to any one in need are typical of tharAkharacter and can range from individual
gifts to endowments to the whole community. TheaAk express this through another
proverb: “It takes one man to kill an elephant, but it iswdole town that consumes it”
(Ackah 1988: 51). Ackah argues that the roots wthsbehaviour are to be found in
communal setting of the Akan home in which childaga trained to treat each person present
as a mother, father, brother, or sister with gesigr@and compassion. Having been raised in
such a fashion, he suggests, Akan people comeatigtto treat all people in this manner
(Ackah 1959: 223-224). Ackah considers that gesigras the true root of reciprocity and its
goal, quite simply, is love of all human beingsheTlove of humanity is a frequent theme in
the Akan wisdom traditionlt is the human being that counts; | call upon dpit answers
not; | call upon cloth, it answers not; it is theman being that counts(Gyekye 1996: 25)
“Humanity has no boundary.(Gyekye 1996: 27)“Any man is a friend to any other man.”
(Ackah 1988: 111)

2.3.6 THEAHOOFE PRACTICE
The ahoofeor aesthetic standard concerns beauty. In hisiiktig studies Ackah found that

Akans described as beautifahoofg anything that had pleasing form and served itp@se

13 The Akans regard a palm tree as being totalffiysséficient and therefore independent of any othe

creature.
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well aside from things that they found beautitibr their own sake (Ackah 1988: 26, 46-47,
123 c.f. Gyekye 1996: 125-133). In the proverlrabition human beings are considered
beautiful because of their uniqueness and intringith: “A human being is more beautiful
than gold” (Opoku 1997 No. 45). Virtuous behaviour is alscalbed as beautiful and
appreciated when it serves well the ends of orteepractices of the Akan tradition or when
virtue and goodness are appreciated for their cake.s A virtuous character and generous
and noble acts are perceived as things of pretieasty and so Akans make this exhortation:
“Endeavour to develop a beautiful characte(Ackah 1988:26). In contrast immoral and
contemptible behaviour is described as ugly, and fasting (Ackah 1988: 123: Gyekye
1996: 132-133). It is important to tledusuathat the character and behaviour of each of its
members be found beautiful by others becausel@atsfon their status and reputation (Ackah
1959: 170-171, 220-221; 1988: 48, 89-90). Suchaffinmation is also important to the
individual for it means that he is developing hignocharacter in a positive way and growing
in his own moral quest (Ackah 1988: 43; Gyekye 19816-153; 1996: 65-70). Having said
this the goal of this practice would seem to bedy@ss as an end in itself (Ackah 1959: 141-
149; 1988: 111-112).

2.3.7 THEAWAR PRACTICE

Ackah’s last standard is that of exogamy in magiggwar) (Ackah 1988: 125-126}
Traditionally Akans have considered it essentialntarry outside of theebusuaand the
father’'snton tradition. To marry someone who might be congdeoo closely related was
felt to have serious biological and spiritual daisgéhat could lead to either physical
deformity or to a harmful spiritual situation. Hewer, this practice was also socially helpful
to theebusuaas it brought new wealth into the family in thenfoof bride wealth, extended
the relationships and connections of the familyd amsured that the family gained fresh
spiritual energies. However, it was important thabple married from within the matrilineal
Akan peoples in order to preserve matrilineal ithace. Exogamy serves tebusuawell
and it might make greater sense to see it as paneecbusuapractice. (Ackah 1959: 5-20;
Ephirim-Donkor 1997: 27-47).

14 The Akan word for beautfe has parallels with its Greek counterpkatios in that it indicates an

instrumental judgement of the value or utility bings and behaviour and things.

For a legal perspective on marriage among thei Bee Sarbah 1968: 41-57 and for a comparison
between Fanti customary marriage law and Islamiciage law see Buaben 1985.
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Marriage in the wider sense, though, is such arortapt institution to the Akan that it could
almost stand as a distinct practice by itself. islseen as the normal state of life for all
individuals (Gyekye 1996: 76-81y.The goal of most childhood training, especiallygafs,

is to prepare them for married life (Ackah 1988:8& Ephirim-Donkor 1997: 91-104). Men
and women are not truly viewed as adults until taeymarried and have begun to tackle the
tasks and challenges of life as husband and wiphi(En-Donkor 1997: 112-116). Marriage
too, is regarded as the proper setting for promeao that children may be clearly entitled to
receive a name from their father and be provideti tiie proper training and care from both
parents that Akans believe to be necessary taapeeghildren for life (Gyekye 1996: 83-85;
Ackah 1988: 79-80). Thus the Akans sgfParental] absence does not bring up a child”
(Gyekye 1996: 85).

2.4 THE SUPREME GOOD OF THE AKAN MORAL TRADITION AN D THE AKAN
RELIGIOUS QUEST

2.4.1 WHAT IS THE SUPREME GOOD OF THE AKAN TRADITIO N?

Having, with Ackah’s assistance, described the tpmes of the Akan moral tradition it now
remains to identify its supreme good which shoukddiscernible from these practices if
Maclntyre’s hypothesis about the nature of humamality is to have any veracity. Ackah

is helpful in this area as he attempts to discewdch of his standards has the highest priority
by the simple expedient of finding which standarevpails when there is a conflict between
different standards. He found that in every cases the family standard (Ackah 1988: 127-
130). However, there is no unanimity among otleenmentators. Wiredu (Wiredu 1996 61-
79) and Gyekye (Gyekye 1987: 143-146) both seethancement of human life through life
in community as the overriding goal of Akan ethacgl so they tend to define matters more in
terms of the practice of reciprocity. For Ephiribonkor and Danquah the situation is less
clear. Ephirim-Donkor sees the family as the maeghirim-Donkor 1997: 4, 107-110, 124-
127, 143-144) of moral practice but tends to seeéatorship’ as the final goal of the Akan
moral quest: “We must understand that the ultingatal in life is to lead the ideal life and
become an ancestor.” (Ephirim-Donkor 1997: 140)an@uah in one place quite plainly
states, “What the Akan take to be the good is &nalf.” (Danquah 1944: ix). Like Ephirim-

16 For this reason, both homosexuality and celifasypracticed by the Roman Catholic priesthood) ar

regarded as profoundly irresponsible practices thdaermine the life of the community since theytnixg the
expression of the life-force in a new generation.

Note the discussion of Maclintyre’s traditiorseéd approach to ethics in 1.2.4.
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Donkor he sees ascension to the status of an anaestcrucial to the Akan moral quest
(Danquah 1944: 120-123) but he sees QégaMmé as the supreme exemplar of the good
(Danquah 1944: 152) in whom all humanity moves tolwaunity as one family oebusua
with Nyameas their single or great ancestor:

God, therefore, is conceived to be creator, thenale ancestor. As such He is
head of the greafbusua Family which, as we saw, is that for which the
ethical good is good. Every human family is portaf the one Family which
makes God a Head. (Danquah 1944: 183)

For this reason the Akan often refer to GodNasa Nyam&'Grandfather God’).

Ephirim-Donkor and Danquah both seem to relate singreme good of the Akan moral
tradition to its religious dimension and so to teeahis question of the final goal of Akan
morality it will be necessary to discuss the relaship between morality and religion in the

Akan worldview.

2.4.2 THE DEBATE ABOUT THE RELATIONSHIP BETWEEN REL IGION AND
MORALITY

Danquah in his seminal workhe Akan Doctrine of Godad suggested that Akan morality
was largely based upon Akan traditional religiomBuah 1944: 78-80) but a number of later
significant students of Akan ethics have been sdyeritical of this assertion. Ackah makes
a careful analysis of this issue in his work. khel$ that religion touches upon ethics in three
areas. Firstly, the ancestors watch over the famgilide its leaders, confer material benefits
upon the people, and punish those who break tdéitnas they have established or who work
against the good of the family (Ackah 1959: 218-21988: 121-122). Secondly, religious
rituals such as the pouring of libation to the ataes at the\daeandAkwambdestivals give
unity and solidarity to the community (Ackah 195224-225). Thirdly,Nyameand his
numerous subordinates, tledosomor divinities, abhor evil and will visit supernaal
retribution upon evil doers who break the ruleshaf community, especially where these are
taboos (Ackah 1988: 98-99). Ackah believes tha tNananom standard’ is really
subordinate to thebeisuaas the ancestors really seek the good of the yaanill so cannot be
regarded as an independent (supernatural) sounadusds (Ackah 1959: 229-23B988: 131-
134). Ackah says the same of the rituals surronthe Adaefestival (Ackah 1959: 233).
They constitute no new set of values but only writd values already established by the
practice of reciprocity in the community (Ackah $9%224-225). The only moral function

that Ackah leaves to supernatural beings is thar@fiding sanctions against breaches of the
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moral standards of the family and community (Ack&88: 131-134). In fact Ackah goes
even further and claims that Akan traditional neligis not an independent source of moral
values. Rather, it provides a way for the livingrian community to implore God, the deities,
and the ancestors to provide them with materiakpeaty and protection from disease,
misfortune, and spiritual and physical enemies @hck959: 232; 1988: 134).

It may, therefore, be concluded that the indigenligion of the people has

some relation to their morals, particularly in tiede of departed ancestors as
guardians of morality, but that the idea of obtaghmaterial benefits with the

help of the supernatural powers appears to be a prominent purpose of this

religion. (Ackah 1988: 133-134)

Wiredu and Gyekye make similar arguments to thds&ckah which seem to arise from a
common secular emphasfs. Both argue that Akan ethics are humanistic stiounded in

the life of the community and based upon a commauaih version of the categorical
imperative (Wiredu 1996: 42-79). Wiredu appearscomsider that the Akan are virtual
materialists and atheists so that God and the torseare basically an irrelevance to a

pragmatic and humanistic lifestyle (Wiredu 199691P5)*° Gyekye does affirm Akan

18 Ackah, Gyekye, and Wiredu all share a commomchthent to Western empirical-analytical

philosophy that appears to dispose them to a seanthhumanistic emphasis in their ethics. Thisllddend to
explain their scepticism concerning religion a®arse of moral values and their rejection of anypernatural’
realities. See the extended discussion on foott@teelow.

English and Hamme (1995) take issue with Wirsdiaim that Akan morality has a humanistic base
by arguing that traditional Akan society had supéuralist emphasis in at least three areas:

(1)Traditional Akans used beliefs about the auth@nd action of spiritual entities to
an overwhelming extent in teaching and enforcirgjrtinoral principles. These beliefs were
designed to influence people who typically viewadieonmental order as fragile. The beliefs
were meant to shape an individual’'s thought so higabr she could feel at peace with ever-
present spiritual entities only if he or she coaped in maintaining social harmony. This
meant obedience to extant moral principles. (2kéacessors to departed leaders, traditional
chiefs (especially thAsantehenewere regarded as the living humans most ablaterdede
with spiritual entities for general social welfar&his was a primary source for the secular,
political power of traditional chiefs. (3) By virg his apparent success in contacting spiritual
entities, Komfo Anokye, had the secular power tetidy the most important symbols of
political authority in the Akan member states, theiyal regalia. Likewise, he had the
authority to present the seventy-seven laws thaedeas the basis of traditional Akan moral
thought. English and Hamme (1995: 414-415)

English and Hamme’s first point reflects the supéural sanctions of Akan morality already noted by
many scholars including Wiredu, however, theirdhpoint indicates a supernatural source of mordl sotial
values and their second that these values ardrsegtay a cosmic community in which human commesitind
their leaders are a part. These authors consdgubritadly support the argument pursued in thigptér and
rightly question the substance of Wiredu's assestiiEnglish and Hamme 1995: 415-416).

In response to this Wiredu argues that Englishidachme have not understood the distinction that he
makes between morality and custom and they confuwality with custom. Some customs, Wiredu consede
are indeed based upon the whims of “extra-humaimigsebut this is not morality as such - it only tains some
elements of morality. He repeats his claim thaars understood the difference between morality arstiom
and that their moral proverbs are evidence of tMereover, not all “Akan customs” were observedaliyAkan
peoples. Wiredu also insists that moral thoughthis work of particular individuals and not of a old
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theism but stresses that it is a ‘natural religidghat has no defining revelation and
consequently no supernatural ethic based uponalsdmmand (Gyekye 1987: 68-78)He
also disparages the role of ancestors seeing anc&steration and the entrenched tradition it
perpetuates as major obstacle to moral progressk{@y1996: 167-168).

In contrast to this Ephirim-Donkor affirms Danquslview and locates Akan moral practice
very firmly within the Akan religious quest thatdmes with the divine origin of the person
and ends with the home of the human spirit in theeatral community (Ephirim-Donkor
1997: 3-9, 141-149). How is one to choose betwibese divergent opinions? Perhaps the
difference lies in the presuppositions of theireggsh. Ackah, Wiredu, and Gyekye all seek
the sources of Akan ethics but because of theurlaeand humanistic assumptions do not pay
particular attention to the wider worldview in whichis ethical tradition functions. In
contrast, both Danquah and Ephirim-Donkor are djpethe role of transcendent realities.
This openness allows them to take a broader viel@uncover the spiritual framework and
roots of Akan ethics. In so doing they appearduehdiscovered the basic coherence of the
Akan moral tradition that only appears as a whdbenwiewed from a religious perspective.

2.4.3 THE RELIGIOUS FRAMEWORK OF AKAN MORALITY

2.4.3.1 THE MORAL POSITION OF THE PERSON

The moral position and quest of the individual foe Akan make greater sense if viewed
from a religious perspective. First of all thewalbf the human person rests upon a religious
foundation. It is because all human beings arkelidn of God and share a spark of the divine
that they are valued as moral ends. Both Wiredd Gyekye (Wiredu 1996: 157-161;
Gyekye 1996: 150-151) believe that this forms thsid of human rights for the Akan. It
entails that individuals cannot be sacrificed foe good of the community and that each

person is equal whatever their status or rankvarether they belong to the Akan community

community in its customs. Wiredu stresses thatbegnises that supernaturalism is only one stiraidestern
thinking, but it is particularly Western as thetifistion between natural and supernatural doexist in Akan
thought. He argues that Akan scholars who do ddbepexistence of “spiritual” beings in the Akaosmos
have been subverted by Western (colonial) cultutéeir thinking (Wiredu 1996:191-200).

English and Hamme show, from their survey of Akgmbols and rituals, that Ashanti culture (at [past
was defined as a whole by supernaturalism andttigavery difficult to separate ‘morality’ from testom’ in the
way that Wiredu suggests (Hamme and English 1998:444). Secondly, Wiredu is unable to cope with
evidence of the role of ‘supernatural’ beings inaAkmorality and his only response is to plead aousr
monism and to impugn the intellectual integritytbbse who disagree with him. It cannot be said Wiaedu
has successfully defended his position.

In saying this Gyekye overlooks the role of dation in Akan religion, especially where this ihxes
relationships between the living human community #re ‘cosmic’ community of ancestors and deities.
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or not. The instance of these scholars that Akhic®is non-religious lacks credibility in the
light of their recognition of the theistic basis fmiman rights in Akan thought. Akan ethics
may be humanistic but the reason that it valuesamubeings and seeks their good through
the communal life is because in the Akan traditioey are regarded as children of Godll
human beings are children of God; no one is a cbflthe earth”(Gyekye 1996: 190). Akan
humanism is thus a religious humanism and, by exenit should surely be recognised that
Akan ethics are also religious in the same manner.

The individual is also constituted as a moral aghrdugh Akan traditional religion. Akans
consider that each person has the God given refildpgo discover and fulfil hismkrabea
(Danquah 1944: 113-11%yekye 1987: 114-122; Ephirim-Donkor 1997: 74-7@he only
way in which this may be done is through the mdif@ by developing the character,
conscience, creativity, and maturity of onsisnsumand by participation in the life of the
community. To fulfil his full potential in life amdividual must become a responsible moral
agent fully involved in the affairs of the commuyni(Ephirim-Donkor 1997: 107-110).
Secondly, those who may be influenced by thoughtthe afterlife will seek to fulfil the
moral standards and examples set by the ancestorslér to be able to join their number in
asamando Akan traditional religion thus plays an impotta@rt in constituting individuals
both as moral ends and as moral agents (Danquadx 124-123;Ephirim-Donkor 1997:
110-112, 129-130). In the light of these consitlens the assertion that the root of Akan

ethics are wholly secular becomes a little diffi¢olsustain.

24.3.2 THE MORAL POSITION OF THE ANCESTORS: THE HUMAN
COMMUNITY AND THE COSMIC COMMUNITY

It is arguable that Akan traditional religigslays a similar role in the moral life of the
community. Against this Ackah contends that thactans that the supernatural beings
provide against evil acts are sub-moral becauséy“tmoral behaviour is produced only by
inner disinterested motivation (Ackah 1959: 239-22988: 111-112§" In addition to this
the petitions offered to the Supreme Being, thendies, and the ancestors are said to be
devoid of moral content as they seek only matdsiaksings and physical and spiritual
protection (Ackah 1988: 131-134).

21 This emphasis may well betray a Kantian biashenpart of Ackah. The difficulties of this positi

are thoroughly discussed in 1.2.7.2.
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The first difficulty with Ackah’s perspective is dhit represents a truncation of the moral
community to the community of living human being#jereas to the traditional Akan the
moral community would most probably have includée tancestors, the divinities, the
spiritual forces that inhabit nature, as well asi@assimeng 1999: 41-48). The exclusion of
these supra-mundane beings in this manner is fugthidence of a secularist bias in Ackah’s
thought, as it is hard to explain this omissionamny other grounds. Additionally, Akan
people would probably regard God, the divinities] éhe ancestors as moral ends and agents
in a manner similar to human beings. Thus whemasopundane beings visit punishments
upon those damaging the life of the community ®irthcts or omissions it israoral action
parallel to that of living human rulers when thegsp sentence on an offender in order to
preserve the life of the community (Assimeng 198855). Moreover, material blessings are
moral goods in so far as they enhance the lifeheffamily and the community (Danquah
1944: 90; Gyekye 1996: 18-19). The supra-mundagirgs are petitioned to fulfil their
moral responsibilities and duties to the family @oedhmunity just as the elders of thleusua
and community would call upon their members toilftitfeir obligations to their relatives and
neighbours in order that all might live the gode [[Gyekye 1996: 14-18; Wiredu 1996: 42-
60)?* In the Akan worldview it seems that the supra-dame beings should thus be
understood as contributing to, and included in, wie#l being of the community as moral
agents and ends themselves (Gyekye 1987: 135-188)s not merely the balance and
harmony of the human beings that have to be cormeidéut also that of the cosmic
community (Assimeng 1999: 51-55). Thus ancestax®ihe task of mediating between the
human community and the cosmic community in a simiay that they mediated between
individuals and families when they were elders umlan communities. For this reason
libations are poured at any family, community, tate functions to welcome the ancestors
and to invite them to be part of the moral delibierss (Ephirim-Donkor 1997: 139-140).
God rules over the cosmic community seeking to dalhwnto the just and good life and uses
the divinities, ancestors and natural forces toieaeh this end (Abraham 1962: 48-59;
Ephirim-Donkor 1997: 69-71).

Akan ethics have been described as “rationalisigt ts to say they work deductively from

metaphysical beliefs to particular actions, esplgorth regard to taboos. This means that it

22 Both Wiredu (Wiredu 1996: 42-60) and Gyekye (GyeK987: 68-76, 138-143) describe theral

role played by the divinities but fail to make the ceation that in playing such roles the divinities de facto
moral agents as far as the Akan worldview is cameer
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is more likely that an Akan will allow his belieiis the wishes of the ancestors and the taboos
of the divinities to govern his moral actions rathban act pragmatically (Abraham
1962:106-107; Sarpong 1972: 43). This also meaaisthe supernatural beings are taken as
real members of the moral community for Akan pe@pld so they have a profound influence
upon their behaviour in ways analogous to that rdfuéntial human members of the
community (Abraham 1962: 46-51; Sarpong 1972: 410k 1974: 8).

These considerations tend to indicate that the Akemmal community ought also to be
regarded as a religious community and that thedavonot really be separated (Vecsey 1981.:
161-164).

2.4.3.3 THE SUPREME GOOD OF THE AKAN MORAL TRADITIO N: THE LIFE OF

THE COMMUNITY

What then is the supreme good of the Akan morditican? In the light of the discussion in
the previous section this good cannot be definednerrowly. If it is theebusuathe living
dead and even the unborn must be included along thé living. If it is the well-being
produced by the community this must be that ofctbemic community and not just that of the
human community. A common thread in both of theseal goals is the harmony, balance or
justice, and prosperity necessary for maintainimgy @nhancing either the life of the family or
community. In the Akan social and religious ordevas the task of the elders and ancestors
(who had previously been elders) to establish tivasges in the community. THeanaas
both elder and ancestor sought to preserve ancheatiae things most valued by the Akans.
In fulfilling this task theNanaseems to have become a symbol of these prizedsgvetsey
1981:165). In the light of this it becomes easymnaerstand how eldership became the most
highly regarded role in Akan society and the armssexalted as exemplars of the good. It
does seem that thd&Nananompractice” embraces the values that are the gdailseoother
major practices of the Akan moral tradition in sclvay that one might tentatively identify
theNananomas the highest good of Akan society.

2.5 IMPLICATIONS FOR ENCOUNTERS WITH CHRISTIAN MORA L
TRADITIONS

2.5.1 IDENTIFYING POINTS OF CONNECTION AND TENSION

As Christianity became established in the Akan satite Akan moral tradition encountered

and interacted with the Christian moral traditionits various forms. What interaction took
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place between the Akan tradition and this ‘aligadition? Did any synthesis between Akan
and particular expressions of the Christian traditirise from this interaction resulting in the
formation of a new moral tradition that could bgaesled as both Akan and Christian? To
assist in answering these questions it would befllelo map the different points of possible
connection or tension between these traditionse durpose of this exercise is to identify the
likely areas in which the two traditions might cechwith each other because of similarity of
concern, perspective, and purpose or where theyntnbg in tension because of serious
divergences in these areas. This review may divescas to thdéikely shape of a possible

synthesis between Christian and Akan traditions ¢ha serve as a guide for identifying such

a synthesised tradition.

2.5.2 POINTS OF CONNECTION AND TENSION IN AKAN MORAL
PSYCHOLOGY

2.5.2.1 THEOKRA

The Akan believe that each person has a divineromgthat they carry a spark of the divine
within themselves. The idea of a divine origintleé human person finds a ready parallel in
the Hebrew and Christian idea of thieago Deiin which human beings are akin to their
creator usually in the areas of personhood, créat@and moral agency. For both traditional
Akan and for Christians this divine origin is thasis of the value and rights of individual
persons. However, the Christian understating ofidmity differs from the Akan conception
of the relationship between humanity and God. <iams generally see human beings as
creatures, distinct from their creator; sharing ynah His attributes but not any part of his
essential being. The Akan, on the other handebelthat human beings do share aspects of

God’s essential nature.

2.5.2.2 THENKRABEA

The Akan belief innkrabeafinds a counterpart in the Christian doctrine [efcgon that is
particularly strong in Reformed traditions. Electiincludes not only predestination to
salvation (or perdition) but also to specific are&service. Finding one’s proper vocation in
life has been as much an issue for many Christiagpecially Protestant Christians, as
discovering one’s destiny has been for the Akame @rea of challenge to any interaction
between Akan and Christian moral traditions is @t&istian idea of original sin. Akans

believe that th@kra is essentially good and remains so even ifstimesumembraces vice and
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evil behaviour. The result is that the human mefirincipally in spiritual conflict with itself
rather than separated from God by a sinful natanqQuah 1944: 82-87; 1951: 14: Ackah
1959: 214-215; 1988: 60; Gyekye 1987: 146-153).is lalways possible for a person to
change his conduct and seek virtue and so restophtitual harmony. This seems to be the
thrust of the following proverbilf you do good, you do it for yourself{Ackah 1988: 60).
Christians emphasise the necessity of being relsmheiith God and of God’s forgiveness
and grace if the sinful nature is to be overcomw(has 1981: 37-38, 43-44). However, even
with grace the transformation of a person’s natsra slow and difficult process unless one
admits of a “second work of grace” as in the Wemeyradition. While for Christians the
priority lies on the divine rather than human mtitre there are points of connection between
Christian and Akan ideas of divine grace. The Akam deeply aware of the fragility and
limitations of human life and believe that nothican be accomplished without the blessing
and assistance of the creator God. This is exptessthe common response to greetings
Nyame Nadorr ‘By the grace of God;’ in the request in the mog of libation at funerals for
adom(grace) andonfakye(forgiveness) and even in the popular slogan ofesn on vans
and trucks ‘Unless God!"Gye Nyameé!While the Akan believe that human beings are
essentially good they also see them as weak aneédla This means that, in practical terms,
the Akan concept of grace is not too distant frohmigian ideas. This would be especially
the case with the Methodist tradition with its diint understanding of the effects of original

sin and its greater emphasis on the capacity ofmueings to respond to the divine gréte.

2.5.2.3 THEMOGYA

A person’smogyaor blood is his inheritance from his mother anéirees his social identity
through his mother’s line of descent. While mokti§tian moral traditions have developed
within cultures characterised by patrilineal cussoai inheritance, succession and identity,
and reflect this in their moral practices, it isdh#o think of coherent reasons why a Christian
moral tradition should not flourish in a matrilinealture also. Virtually all Christian moral

23 While the Methodist tradition accepted the Aumian belief that original sin led to the total

depravity of human beings they did not share Augea& conclusion that human beings are unabledpard to
divine grace and that only a limited progress inctification was possible before death. On thetraoyp,

Methodism taught that while human nature was caoedijit the capacity to freely respond to God’sifystg

grace and to attain an ‘entire’ sanctification hich a person would act only out of love) befoeaith was
possible on the bais of previenient grace (Tay®48: 164-171; Dunning 2003: 50-61). Referencauhbe
made to the discussion of Wesley’s anthropology.thl.1 below.
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traditions would also affirm the solidarity and éepence of children upon their mother that

is expressed in the Akan ideambgya

2.5.2.4 THENTON

The observation that children share the persongtitys of their parents is common place
around the world but the Akan concept of tihen or spirit that one inherits from one’s father
goes further than this by insisting that the mataracteristics of the father is determinative
of those of his children. This, too, need not bebfematic from a Christian perspective
unless the spiritual influence of the spirit of ahier were to be perceived as rivalling or
obstructing that of the Holy Spirit in the moratfoemation of the human person. If the
father’s influence were interpreted as one of attyhover his children then the concept of
ntonwould find broad acceptance in certain Charism@ticistian moral traditions that place
a great emphasis on male “headship” and “coverir@i the other side Akans may well find
Christian suggestions that a person should seeaketelop personal traits in imitation of
Christ that might differ from those of his fatherdahisnton succession to be in tension with
paternal identity. Unless, perhaps, it is seeh @@l in Christ has now become the person’s

‘father’ or ancestof?

2.5.3 POINTS OF CONNECTION AND TENSION IN AKAN MORA L PRACTICES
2.5.3.1 THEEBUSUA PRACTICE

Most Christian moral traditions would affirm theose and supportive family network formed
by the Akanebusuathat encourages the highest standard of behainats members, spurs
them onto the highest achievements, and expecthiginest degree of mutual obligations.
However, the prior loyalties required by tBbBusuamay be problematic to Christians as the
fraternity they would feel should be shown towastidw Christians and to all human beings
are sometime challenged by those that are traditipmeserved for one’s maternal kin. In
recent years Christians have been outraged by #men in which a man’sbusuawould
abuse the customs concerning inheritance and apa®p@ll of his property upon his death,

even those things his wife and he produced togetlkaring his wife and his children

24 This would make sense atonis a spiritual rather than a physical successibhis is also probably

the reason that thekabohasf the Musama Disco Christo Church (The Army of @mss of Christ, an Akan
African Initiated Church that emerged out of thethlist Church in Ghana in the 1930s) follow a ifin&al
pattern of succession rather that the matrilinkeat is usually common among the Akans. (Asante-AG880:
102-109)
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destitute. However, this is an abuse of the ti@ui system which has equally offended
many traditionally minded Akans as it is the respbility of the ebusuato care for the
widow and children of one of their deceased malatives(Mensah-Sarbah: 41-64; 100-
113)% On the Akan side, the Christian demand that aopesfiould not give thebusuahis
final loyalty could well be perceived as weakenitig fabric of family life and as a
discouragement to family members fulfilling theandily responsibilities. Yet, there is no
reason why the Akaebusuarooted in faith, could not be a vehicle for thevelepment of
Christian virtue and leadership just like any fam#tructure?® There is already a
convergence here with those Christian moral trawiti that place a great emphasis on
nurturing groups, such as the Methodist Class Mgefais both seek to cultivate the potential

and virtue of their members.

2.5.3.2 THENANANOM PRACTICE

The sense of care, responsibility, openness, atability, probity, and dignity that are
among the virtues of leadership enshrined inNBeanompractice are equally valued in the
practice of leadership in the Christian church.thBwaditions value high standards of virtue
and performance in their leaders. On the othed harany, especially Protestant Christians,
while appreciating and embracing much of Akan awstnd traditional wisdom, find the
dependence of Akan elders upon likeng community of ancestors a stumbling block. Many
traditionally minded Akan also find the rejectiof the community of the ancestors by
Christians, and especially Akan Christians, as aialleof the identity of the Akan as a
spiritual community. However, there are possibdes of convergence with tigananom
practice in the Christian tradition The first isthe communion of saints and the ‘great cloud

of witnesses’ of the ancestors of the Christiathf@ideb. 12:1); this is generally the approach

25 Buaben reports that in Fanti customary law hg@isually maternal nephews) inherit obligations as

well as property and thebusuasupervise his exercise of these responsibilitielse heir thus has responsibility
to discharge all the debts of the deceased. Helas to assume the responsibilities that the dedehad
toward his wife and children. These include engythat they are housed, clothed and fed. He wbale to
act as a father toward the deceased’s childrenriegsthat they had an occupation to support theveseland
arranging their marriages. This gives the wife ahiddren of the deceased some limited rights bEiitance
which consist in the right of accommodation in tleeeased’s house and the right to work the lardhieg had
worked with their husband or father. Buaben 1985:108) Furthermore, anything that the widow olxdin
through her own independent effors remained heusl(Bn 1985:107-108) and any gifts that the huslaad
father gave to his wife and children from his peedoproperty (as opposed to family property) alsmains
theirs provided this is done with the knowledgehef family. (Buaben 1985:108-112)

My field research presented in Chapter Five sstgthat this is exactly what has happened, esdpeci
in the case of thebusuaof Methodist ministers from royal lineages.
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of the Catholic Church (Brosnan 1988: 62).The second is in regarding Jesus as the
Ancestor of those who have faith and whose wisdothe basis of a new tradition and whose
living presence and guidance is the true authofitgil Christian leaders (Bediako 1995: 223-
230)%

2.5.3.3 THE PRACTICES OFYI MA, OMA, AND AHOOFE

There is scarcely any Christian moral traditiont theuld not affirm these practices and
indicate parallels in Christian fraternity, servi@nd charity. Akans, however, might well
wonder why Christians, especially Western Chrigtjato not engage in these practices more
wholeheartedly. In particular the lack of morakbty among many Christians is a moot
point, especially in the light of whom they profassrepresent. This represents a point of
critical interface as these are practices prizetidin Akan and Christian moral traditions and
the Akan tradition is well placed to present aigué of Christian implementations of these
practices and to furnish models and examples waoothgmulation by Christian traditions
(Ackah 1959:213). However, a possible area of Gilan critique is the exclusivism with
which reciprocity is sometimes practised. Strasgand foreigners who seek to join a
community or settle within its geographical space #&equently pushed to the margins
(Danquah 1951: 8-9, 14). However, such casesargazlictions of the most prized values
and virtues of the Akan tradition in whi€¢humanity has no boundaryand“Man’s brother
isman” (Gyekye 1996: 190). Moreover, Christians are gigiity of such lapses when they

limit their generosity to those of their own denaations and religion.

2.5.3.4 THE PRACTICE OFAWAR

2.5.3.4.IEXOGAMY

Some Christian moral traditions have their own picas of biological exogamy but these are
arguably just as much products of local culturéh@sAkan practice. Of greater consequence
is the instance of Christian traditions upon maeiavithin the Christian community often
across ethnic boundaries. The limitation to takiigans as marriage partners might well
occasion actual conflict. However, Akans would seeriage within the Akan people groups

as essential to preserving thleusua one of the fundamental pillars of the Akan waylifa.

27 The Sierra Leonian Anglican theologian Fashal&d has also equated the ancestors with the

communion of saints (Fashole-Luke 1974).
Bujo has developed the Christ/ancestor symb@®Zland 2001). This paradigm was also reflected
among the Christian traditional rulers intervieveedof the field research for this dissertation.
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Any Akan Christian tradition would be unlikely togitively encourage its members to marry
outside of the Akan ethnic community although itukh) most likely, encourage them to
marry other Christian Akans. Even so it is hardde how such a practice could be absolved
of the charge of ethnocentricity moreover if emphds placed upon the creation of a
Christian ebusuahen the preservation of the tradition of faittheax than of ethnic identity
becomes primary. This is also an area in whichisian practice can be questioned as
sometimes denominational differences become oligingcto a choice of marriage partner.

2.5.3.4.2POLYGAMY

Polygamy was widely practiced in rural areas amthiegAkan in the early twentieth century
for economic and social reasons (Ackah 1959: 22H-22 While churches promoted
monogamy and colonial legislation discriminated iagfapolygamy it was hard, even for
Christians, to adopt monogamy while these conditipersisted. However, as economic
circumstances have changed the practice of monodamsyincreased and it is now the
preferred and more highly regarded form of marriageong the Akan (Ackah 1959: 211-
213). Despite the fact that Christian teaching tlesrly influenced and modified Akan
practice in this area polygamy still persists ahne old rules that prohibit polygamous men
from becoming or remaining Church members if theyehmore than one wife are still
enforced’?’

2.5.3.4.3 BRIDEWEALTH

As Akan and Christian traditions interact one miggo expect a discussion over bride
wealth. Akans never regarded bride wealth as ¢eefér buying a wife but as a sign of
appreciation and gratitude to his betrothed’s fanfdr the gift of their daughter. It also
served as a guarantee that a women’s suitor watldimply abandon her and renege on his
responsibilities (Gyekye 1996: 76-8Bphirim-Donkor 1997: 112-116). However, in more
recent times some families seem to set the briddtlveo high that it becomes an impediment

to a properly recognised marriafje.

29 One traditional ruler who | interviewed had beewrery active Methodist layman but once he took a

wife ‘for the stool’ (i.e. for his position as rujehe was removed from the membership list of thei®y and
denied Communion.

The reasons for high bridewealth in many Africagieties are complex. Factors effecting thellefre
bridewealth may include the general economic dinatthe relative statuses of the bride and grotimair
different economic potential in terms of their ediign and profession, the character of the groonh ks
family, the kind of relationship that the groom ides to have with his bride when they are marridduller
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2.5.4 CONNECTIONS AND TENSIONS IN THE RELIGIOUS FRAMEWORK OF
THE AKAN MORAL TRADITION

2.5.4.1 THE QUEST OF THE INDIVIDUAL

The Akan person is committed to a religious andahquest within the context of his or her
family and community. The information provided BDanquah and Ephirim-Donkor in
particular suggests that this quest has two p#iitstly, to discover and fulfil one’s particular
destiny (Danquah 1944: 82-83; Ephirim-Donkor 1984-76, 110), and, secondly, to aspire to
become ananaand eventually an ancestor (Danquah 1944: 107-&pRBirim-Donkor 1997:
124-127, 129-130, 143-144). Both of these tas@sire the development of the individual's
sunsumin terms of wisdom, character, and conscience. ctMaf this quest would be
compatible with Christian goals of spiritual fornoet and discipleship.  However,
traditionally minded Akans could see the idea afjioal sin and the general rejection of any
form of rebirth found in most Christian traditiomes impediments to their quest. Akans
believe in moral perfectibility and that each perdas a God-given responsibility to strive for
such perfection (or beauty). The insistence ofes@hristian traditions upon sin and human

helplessness is seen as undermining this taslegge¢hder much moral effort futile and even

1978; Mulder 1995; Bell and Song 1994) Brideweahih also provide evidence that the groom is aoresiple
adult and that he and his family can support thdeband her future children (Reyna 1984) (as, pghan
Jacob’s case when he was required to work for éeurtyears for the hand of each of his wives (GerL.5230)).
The practice of bridewealth among the Fanti cowddriterpreted similarly. The suitor and his famitake a
number of graduated donations to the bride’s faittibt mark different milestones in the courtingqass. In
each case the donation is symbolic of an agreefbetween the individuals and families involved. The
beginning of courting is marked anobuensgmouth opening drink) paid by the suitor to thedbfis father
whose acceptance of the gift represents his agmeimethe suitor to court his daughter. The it the next
stage, the ‘engagementtgnsa(head-drink) which is paid by the suitor's fattefather of bride and indicates a
commitment to proceed with the marriage with thprapal of both families. Several further gifts gresented
on the occasion of the marriage itsetipawmu bodzéknocking fee) paid by the suitor to gain pernassior his
wedding party to enter the hougsiadze(bridewealth) paid by the suitor to seal the naayei legally (if the
marriage breaks down this is returned to the grodampboba(gift to the mother)bowdotowa(gift to the
father); akotan sekar{brother-in-laws's knife) gift paid to brothers rieacognition of their power of protection
over their sister. (Buaben 1985:71-74) All ofseg@ayments are symbolic of the agreements madedethe
individuals and families at the different stagestioé courtship. In Fanti culture agreements wefteno
confirmed with payments of small amounts of moneyally to buy drinks that would be consumed td gea
agreements. In no wise were these payments rejasithe selling or purchase of a bride. Traditilgnsuch

an idea is abhorrent to the Akan who regarded thbms, whether men or women, as freeborn. Morgover
Akan women generally held a higher status tharomesother African cultures in that they had an pedelent
economic status and they and their families conitlate divorce proceedings if they were unhapguashie
insists that these gifts were always modest, eafpgdn the case of wealthy and educated familié@uashie
2002: 59-62) The heavy payments required in mecent years may have come about through variouaedamf
modernism and globalisation that Quashie desciiibaghich families find themselves in precariousafigial
circumstances and women found themselves reducéidetstatus of docile commodities through a growing
patriarchialism, partly arising from Christian thawy as well as Enlightenment rationalism (Quagie2:72-
104). These influences are, of course, at oddstwatitional practices and their intent.
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irrelevant® Having said this other Christian traditions swahthe Anglican, Methodist,
Catholic and Orthodox stress other New Testamexis téhat emphasise the believer’s
responsibility to respond to the divine grace arahginto ‘the fullness of Christ’ (Eph. 4:13)
which have a far greater empathy for the Akan tesise on the need for each person to take
responsibility for their moral and spiritual devefoent. This would be especially true of
Methodism with its emphasis on holiness and ‘ClamsPerfection’.

The rejection of rebirth also seems unjust to traal Akans as individuals are deprived of
the opportunity to compensate for their moral deficies with further experiences of life and
therefore may never finally discover and fulfil theestinies as this enterprise may take
several lifetimes (Danquah 1944: 82-84; Ephirim-Ban1997: 74-76). Worst of all, the
possibility of becoming an ancestor is denied a@tbgr in many Protestant Churches.
However, the quest to become an ancestor doesaficmlinterpart in the quest for holiness

and perfection through the enabling of the HolyriBthat exists in some Christian traditions.

2.5.4.2NYAME

Akans have a monotheistic understanding Nofame the Supreme Being whom they
understand as the creator, judge, saviour, andigeowho is good and loving, who
encourages the good among human beings, and psnibkewicked and unjust. This
understanding of the Supreme Being is fully conipatwith the view of God found in most
Christian traditions to the extent that many Charsttheologians identify God withyame
and argue that the Akan have always worshipped (Gadquah 1951: 6, 14; Dickson 1968:
xxv). Certainly, both play similar roles. Wiredupwever, claims that there is a significant
difference between the moral functions performedhgySupreme Being in Christianity and
Akan traditional religion (Wiredu 1996: 42-79). d&IChristian God is believed to have
revealed a moral code that Christian believereapected to follow. The ethics in this code
are good because God has commanded them, not begftlweir intrinsic merit. Christian
ethics is thus religious and particularistidéNyame on the other hand, has no system of
revealed commands but commends virtues and comldatcare intrinsically good. Thus the
Akan, Wiredu, insists believe thityamesanctions their humanistic ethic that is basechupo

universally valid principles. Wiredu argues thdtriGtians seek to impose an idiosyncratic

31
32

And even suspect to some Evangelicals as “wogkgeousness.”

This is, perhaps, less of an issue for denomoinaiike the Anglican and Catholic Churches thateh
a more inclusive view of the ‘Communion of Saintghich embraces the noble ancestors as well asffhith
Christians. (Brown 1994)
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ethic upon the Akan based upon particular religioustoms. Yet, as has already been made
clear above [2.4.3], the Akan moral tradition isrendeeply rooted in cultural and religious
specifics than Wiredu seems willing to admit. Tscussion in this section also indicates
that there might be a greater degree of possiblmexiion between Akan and Christian
traditions than Wiredu allows.

2.5.4.3 RATIONALISM

Ackah observes that the influence of Western celaurd Christian faith have already worked
to humanise the rationalistic outlook of the dedigcAkan moral outlook, which traditionally
maintained a very strict correspondence betweeralmoansgressions, consequences, and
punishments, by introducing variations of culpabiind punishment and greater leniency in
implementing different moral imperatives (Ackah 29%97-202).

2.5.4.4 THE COSMIC COMMUNITY

The other elements in the ‘cosmic community’ othieain God: divinities, ancestors, and
natural forces, are also important factors in ttk@ammoral tradition, as they are perceived to
be significant moral ends and agents. The rolehese entities is problematic for most
Christian traditions as they are generally regardedbjects of idolatry and challenges to
God’s absolute sovereignty. More often than notPmotestant traditions they are either
equated with demonic spirits that seek to redugedmbeings to spiritual bondage or their
existence is denied altogether. Catholicism, aeddin section 2.5.3.2, takes a different
approach in the Communion of Saints. Despite ithisill faces the same dilemma as other
Christian traditions over the nature of the divest and the natural spirits or forces.
However, the Akan vision of the cosmic communityesidind a parallel in the Christian

vision of the Kingdom of God in which the wholereflity is united by faith and love in the

realm of justice and peace.

2.6 CONCLUSION

2.6.1 SUMMARY OF THE AKAN MORAL TRADITION

Two things have been accomplished in this chaptérst of all, the contours of the Akan
moral tradition have been delineated from existegparch and literature. This tradition has

33 See sections 2.3.2 TEbusuaPractice and 2.3.3 THdéananomPractice above.

87



the following general characteristics: Firstly, ilghit is highly communal it gives an
important place to the individual as indicated tsydefinition of the identity of the human
person through his relations to the divine, to $usial context and inheritance through his
maternity, and to his personal attributes throughgaternity. Secondly, the Akan moral
tradition consists of the followingractices the life of the family, leadership, reciprocity,
generosity, the achievement of moral beauty, andiage. Thirdly, these practices are
closely related to a religious metaphysics thatnésf both the moral quest of the individual
and the life of the family and community. Thisigedus metaphysics concerns the endeavour
of the individual to fulfil his destiny and join éhcommunity of the ancestors after this or
another life. The community of the ancestors foargart of the cosmic community of the
Supreme Being, the divinities, the ancestors, hubgangs, and natural forces or spirits. The
members of the cosmic community are either morahtgg ends, or both, of the harmony and
increase of the cosmic community, especially, mitanly, in its human aspects, benefits all
and which is sought by all. Three important goadse from the Akan tradition: the life of
the family, the communal life, and the task of trenaor elder. As the task of the elder
embraces the conduct and virtues vital to sustgittie other goods of Akan morality with
regard to both the human community and (as angestdhe cosmic community, and also
forms the focus of the individual's religious andnal quest, it seems that the role and
example of th@anaprobably constitutes the chief good of the Akarrahtradition.

2.6.2 SUMMARY OF AREAS OF CONNECTION AND TENSION BETWEEN AKAN
AND CHRISTIAN MORAL TRADITIONS

In the second place the possible areas of conmeatid tension or conflict between the Akan
tradition and Christian moral traditions have beedentified. The areas of possible
convergence were found to be the value and thetusdirquest of the individual, the
importance of family and community life, the praetiof charity, the role of leadership, the
morality of the reign of God, the role and necgssftgrace in human life. Areas of tension
or challenge were identified as the Christian cpte®f sin and human depravity, the Akan

concepts of rebirtnd the cosmic community, and the extent of farilg community.
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2.6.3 POSSIBLE CHARACTERISTICS OF AN AKAN CHRISTIAN MORAL
TRADITION

The discussion in this section makes it possiblmaie a tentative indication of the features
that might be expected to define a moral traditioat might develop out of the interaction
between Christian and Akan traditions. Such ahsgised tradition would probably be
distinguished by a strong sense of the role ofdhaly, a strong daily practice of communal
living and generosity, a high view of leadershipheightened understanding of Christ as
leader and king, a greater concern on the partdividuals with their vocational and spiritual
condition and, above all a deep sense of gratiamdiedependence with regard to God’s grace.
However, such a tradition will also inevitably qties some central values of the Akan
tradition such as its exclusiveness, its focus wpematural beings other than God, and its
concern with ancestorship. Rather than creatirgstors, a Christian Akan moral tradition

might seek to create saints.
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CHAPTER THREE: THE METHODIST MORAL TRADITION IN BRI TAIN

3.1 INTRODUCTION

3.1.1 THE SHAPE OF A MORAL TRADITION REVISITED

3.1.1.1 PRELIMINARY REMARKS

The main purpose of this chapter is to considerfdnmation and shaping of the Methodist
moral tradition in Britain during its definitive ged under John Wesley (1703-1791 Jhis

is a preparatory stage to understanding the denedop of the Methodist moral tradition in
the Gold Coast and its interaction with the Fardrahtradition. This will set the scene for an
analysis in the next chapter of the manner in whi#thodist missionaries and national
leaders further developed the tradition on the GOMlmhst, particularly among the Fanti

people.

3.1.1.2 THE SHAPE OF A MORAL TRADITION

In the previous chapter the Akan moral traditionswaterpreted according to Alasdair
Maclintyre’s tradition model of ethics that holdatimoral language is only intelligible if it is
interpreted in the light of particular traditionsethical conversation. In Chapter One it was
noted that moral traditions are characterised lopracept of the supreme good or end that
holds the tradition together, a cluster of virtubat support that end, and a number of
practices that nurture and sustain these virtu€bkis chapter will consider the Methodist

moral tradition as it first developed in Englan@@ming to Maclntyre’s modél.

! John Wesley began his work against a backgrofigdeat social change in eighteenth century Britai

as society moved from a hierarchical largely agraociety towards a capitalist, industrial angjésy urban
social order. At this time, England lacked in b@hurch and State the spiritual and moral resoucaepe
with such a transition. Formalism and moralism @@ted the Church, and scepticism, moral indiffeesrand
great extremes of wealth and poverty charactengddr society. Wesley felt that the nation wasiparlous
condition and his response to the situation wasadagurate a programme of spiritual renewal whittiuded
the development of a moral tradition that affirntkd dignity of even the most ‘lowly’ person and lelea them
to rise to the challenge of the times. (Semmell419-22)

Ray Dunning anticipated such an interpretatibbVesley's ethics in 1979 (Dunning 1979) Dunning
discusses how the rules that Wesley developechéoMethodist societies were not legalistic codes dkefined
and judged behaviour but were advisory guides desigo lead people to full sanctification in whithe
overflow of love rendered all rules redundant. other words the Rules of the Societies promotedouar
practices and virtues that would promote Weslagles of attaining the divine likeness expressed inlessf
love. Dunning later developed these insights popular level irReflecting the Divine Image: Christian Ethics
in Wesleyan PerspectiBunning 2003). This text has not been extensiushd in this work as it is written at
a introductory level and does not include an extensxegesis of Wesley's works. Moreover, Maclatgr
approach followed here makes room for the conneaifathe Rules with the various practices of thethvddist
societies with the virtues that they promoted aohgrehension of how these are oriented to the mggood
of perfect love.
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3.2 THE SHAPE OF THE METHODIST MORAL TRADITION IN E NGLAND

3.2.1 THE SUPREME GOOD OF THE METHODIST MORAL TRADI TION:
HOLINESS

3.2.1.1 WESLEY'S ANTHROPOLOGY

The background to thdelos of the Methodist tradition is found in John We&ey
understanding of creation and humanity. As a Huglurch Anglican Wesley was heavily
influenced by the Fathers of the Eastern Churctomtrast to the majority of Protestantism
who primarily drew upon Augustine and the WesteathBrs (Merritt 1987; Alichin 1991;
McCormick 1991;Bundy 1991; Christensen 1996)The Eastern Fathers tended to stress

3 The Greek or Eastern Church Fathers from thergkto the fifth century received greater attention

the Anglican Church than in any other Protestanur€n Anglican theologians saw the Greek fatharaa
resource in their attempt to chart a middle patiween Catholicism and the more radical forms otéstantism
such as Lutheranism and Presbyterianism. Oneeofdinding theologians of Anglicanism, Thomas Cranm
drew upon Chrysostom and the other fathers of th&l€h age in his influentidHomilies. This emphasis
reached its peak with theologians working during thign of Charles the Second such as Lancelot ewelr
Wesley's father Samuel stood in this tradition amged his sons to read authors such as Cave aretiBge,
who are also dependent upon the Greek Fathersth@en@reek Fathers themselves, particularly Chyosost
(Bundy 1991; McCormick 1991; Christensen 1996; Wiakd 1998)

John heeded his father’s advice and soon develbgedwn attachment to particular Greek Fathers,
especially Clement of Alexandria, Ephraem of Sydiahn Chrysostom, and Pseudo-Macarius (whom Wesley
believed was Macarius of Egypt but was actuallyaa® monk, heavily influence by Gregory of Nyssigting
in the fifth century). (Christensen 1996)

While each of John Wesley’s favoured authors hadr bwn theological nuances, there were common
themes in their anthropology and soteriology. Fitessed the original destiny of humanity to becamsome
sense, divine through an increase in moral andtglirperfection which was, in part, lost when hunibha
snatched at equality with God. Even so humanifgfiswas not total, as divine grace working througiman
conscience, ensured that some knowledge of Godpftiet good, and the ability to seek both, reniimethe
human heart. The purpose of Christ's incarnatind aork of redemption was to restore humanity teirth
divine destiny. All of Wesley's regarded fathersuld agree with Athanasius’ statement: ‘For He j&thmwas
made man that we might be made God ..."” (Athanasd@¥1341) As God in Christ had participated in amm
life, so men could participate in the divine lifaraugh fellowship with Christ. Theosis(divinisation or
participation in the divine life) was to be achidwhrough a process in which the divine energyratcg and
love was communicated to the soul through the saengs and in which the soul sought to immersefiteghe
life of God through the spiritual disciplines ofager, contemplation, the practice of asceticisnd, almove all,
the practice of love. (McCormack 1991; Christens886)

Wesley reinterpreted and adapted this theologsetoe the purposes of his own situation and agenda.
Wesley's primary concern was the spiritual and rhoeBorm of the English Church and nation and he gz
Greek Fathers’ emphasis on holiness as the kelyigobtit he believed that this was given throughative
grace of God working through faith. In contrastthe Fathers Wesley believed that this grace pdexte
through a crisis experience that have to be soimifaith. Wesley reinterpreted ‘conscience’ @gventing
grace in which the soul could have a sense of sin aednied of salvation and so it could seek pardon and
justification on the basis of Christ’'s death. Végsheld that such knowledge was possible for unmexgde
humanity as what had been lost in the fall wastloeal image of God rather than thaturalimage. The latter
was preserved though God's grace and was the diaisie knowledge that could lead to salvation. sTitriought
Wesley in to confrontation with Calvinism which w#sen widespread in Britain. Calvinism insistecitth
humanity was so totally depraved that no free raspdo grace was possible and therefore salvatamomly
possible through divine election. Wesley felt thiais actually undermined the progress of graceckliiie
understood to be participatory rather than passiVais optimistic view of the possibilities of humaature
combined with a participatory model of grace forntkd basis of his concept of perfection in whiclidwers
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love as God'’s purpose in Creation and ‘divinisdtias the final destiny for humanity. This
contrasts with the Augustinian stress on divineeseignty and human depravity that
dominated the theology of the Reformers (Semmel2i®6-99). The effect of this is that
Wesley sets the drama of human creation and redamyithin the story of Creation as the
arena of God’s love more than His glory. The Gogagxists as an expression of the divine
love and humanity exists to participate in and dbtile community of divine love within the
created order (Reist 1972; McCormick 1991). Acocwdo Wesley, Adam was a perfect
being, who had the complete knowledge and undetistgmecessary for his rule and wholly
loved and obeyed God. However, Adam was overtaleself-will and fell. As Adam ruled
creation as God’'s steward, the purpose of creatias frustrated because humanity ruled
creation for its own ends and creation became lbo&ti humanity. The more profound
changes, though, take place within human natuedf.itSNVesley believed that the image of
God in humanity was an expression of God’s relatigm to human beings and the task He
wished them to fulfil and the destiny they werehi@mve (Wesley 2005E; 2005G). In his
perfect state, Wesley believed that Adam had imatioyf the knowledge and power to rule
the creation, and moral holiness - the ‘naturgdglitical’, and ‘moral’ aspects of the image.
Above all theimagowas an expression of human destiny - humanitytwdecome Godlike.
According to Wesley, the ‘natural’ and ‘moral’ asfeof the image of God in humanity are
lost while the ‘political’ aspect is severely coraprised. Human knowledge, understanding,
and power over the creation were greatly limitekrathe Fall but were in part preserved.

Wesley also held that in the ‘natural’ state hurbhaimgs were devoid of all moral conscience,

could collaborate with God by seeking and strugghior holiness and perfection through faith. Tharge of

Pelagianism could not be advanced against Wegb@giion as humanity is enabled to respond to thep@l by

prevenient grace rather than by human ability. Myebelieved (in contrast to the Fathers and histhar

Charles) that the Holy Spirit would meet such sgfegand yearning with a further crisis experiencéhis life in

which the soul was so overwhelmed by the divineslthat all its motives, intentions, and actionsvééd from

love and were freed from sin. Wesley shied awaynfcalling this blessintheosisor divinisation as he felt it
was unscriptural but his ‘Christian perfection’ @ssentially the same thing. In elaborating hiche®sy on

holiness, Wesley believed that he was simply gjatihat was implicit in Anglican teaching and that Wwas

articulating the ‘third alternative’ approach tatifiaand works based upon the teaching of the Gfatiers.

(Bundy 1991; McCormick 1991; Christensen 1996)

While Wesley ‘corrected’ much in the languagelad Fathers that he felt was unbiblical, to all i¢e
and purposes his spirituality and discipline folmlvthat recommended by them very closely, espgciall
Ephraem. His lifestyle was highly ascetic and édygelibate and readings from the Greek fathengpart of
his spiritual exercises (Wakefield 1998). His modean ideal Methodist (Wesley 2005AC) was baspdru
Clement’sTrue Gnostiq(Clement 1997: 1053-1125; Bundy 1991). Like Ephmalohn, along with his brother
Charles, believed that the deepest insights ofi fegiuld be understood and communicated throughnpeed
hymns (Christiensen 1996; Wakefield 1998). Indady discipleship Wesley was more attuned to thet&rn
rather than the Western tradition.
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however no one lives in the natural state as alliluminated by the ‘Light, which lighteth
every man’ (John 1:&JV). He argued that one of the fruits of Christ'sr@ment was a
prevenient grace that teaches all people the diffex between good and evil and gives an
inkling of the existence of God. This same gralse allows people to hear and accept or
reject the Gospel. Thus while Wesley believesthigory, in the total moral depravity of
human beings, he did not believe it in fact. Maerp humanity’s destiny to be Godlike
remains, salvation is nothing less than the fudbxery of the divine likeness. Following the
Eastern Fathers Wesley believed that this was tingoge of Christ's coming ‘God became
man that men might become God’ (Wesley 2005F; RE3®R). Wesley's view of human
nature was thus more positive and optimistic whentrasted with much of mainstream
Protestantism, which under the influence of Augwestand Calvin, had a deeply pessimistic
emphasis on total depravity and human inabilityn{8ell 1974: 13-19).

3.2.1.2 JUSTIFICATION AND SANCTIFICATION

For many years, the Wesley brothers believed thatimage of God could be gained by
human effort in self-denial, good works, and loeGod and neighbour on the basis of
prevenient grace. Good works, they thought, wdekd to perfection or sanctification
understood as pure love to God and man. Santitficavould then result in justification.
From their student days in the 1720’s until 173BnJand Charles laboured toward this goal

with a growing sense of futility and frustrationtilithey encountered the Moravidnaho

4 The Moravians grew out of the persecuted renmahthe Unity of the Brethren or the Bohemian

Brethren, the reforming Church in Bohemia that weatablished by the ministry of John Huss in thdyear
fifteenth century. From 1600 a wave of persecutioove the members of this movement out of Boheamig
some, after many other migrations, arrived in M@aan 1722 where they were allowed to settle ong$iate of
Count Nicholas Ludwig von Zinzendorf and estabbsteligious community. Zinzendorf was deeply imseer

in Pietism having studied at a boarding school &li¢{ one of its theological centres, under Audtrsincke one

of the movement’s principle leaders. (Pietism wasiovement of personal spirituality that stressersgnal
faith, earnest prayer, practical Bible reading, amatks of Christian love and service that aroséNorthern
Europe in the eighteenth century following the iyidof the strictly doctrinal emphasis of Protedtan
scholasticism and the bitterness of the wars afioel.) Zinzendorf took responsibility for the caomnity
settled at Herrnhut, not only as their landlord;, &sitheir pastor. In 1732 Zinzendorf attendedctivenation of
the king of Denmark and while there met conversnfiGreenland and the West Indies. These encolilteds
him with a concern for the missionary extensiohef Gospel which he communicated to the other mesniife
his community at Herrnhut. In the years that fethal members of the community were sent around tivédvas
missionaries (Mulholland 1999: 221-224). (The Maaaig were also among the first Protestant missiesdo

the Gold Coast in 1769 (Debrunner 1967: 35-83).wdss in this guise that John Wesley encountered the
Moravians on his voyage to America aboard 8immmonsin 1735 to take up a post as a clergyman and
missionary to the native Americans in Georgia. @ight the ship was buffeted by a severe stormraost of

the passengers, including Wesley, feared for theis. Not so a group of Moravian missionaries were also
making the passage who spent the night in prayémamship. Wesley never forgot their faith and posure.
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emphasised the Protestant doctrine of justificaipriaith. John Wesley later expressed the
fruits of this encounter in the following words:

Q. What was the rise of Methodism, so called?

A. In 1729, two young men, reading the Bible, shey could not be saved
without holiness, followed after it, and incitechets so to do. In 1737 they
saw holiness comes by faith. They saw likewisat then are justified before
they are sanctified; but still holiness was th&imp. God then thrust them out,
utterly against their will, to raise a holy peopleWhen Satan could no
otherwise hinder this, he threw Calvinism in the ywaand then
Antinomianism, which strikes directly at the roodt @l holiness. (Wesley
2005AB)

The discovery of justification by faith by Weslegused a revolution in his theology and
experience. First, Wesley's emphasis passed framah effort to obtain the result God
desired, to faith that one may receive a resultltdt God has already accomplished. Second,
ecstatic religious experience now became vital tfee normally rational Wesley as he
accepted the Moravian insistence on the neceskay experience of assurance to guarantee
one’s justification before God. Third, the orddr sanctification and justification were
reversed. Whereas before the pious soul had uggle toward sanctification in the hope of
justification now justification opened the way tanstification. Prevenient grace was now the
basis of justification not sanctification as it gr@d people to ability to understand and accept
or reject the Gospel. Sanctification began atnimenent of justification and would proceed
as a gradual process that could be punctuatedyatnament by an experience of ‘entire
sanctification’ followed by further growth. Themerience of ‘entire sanctification’ should be
sought in faith and would be attested by an inniémess of the Spirit as well as by a change
in outward behaviour. Wesley understood sanctiboato be an increase of love in the life
of a disciple to the extent that sin is driven obhtire sanctification’ was an instant flooding
of the believer’s heart with the divine love and tiesulting death of sin in the same moment.
Wesley taught that this event usually occurred tbhdrefore the Christian’s death but he
insisted that there was no reason why it couldhapipen at any time if people had faith that
God would do this and earnestly sought it. To lm#ivated only and completely by the love

On his return to England, his ministry to Georgitaidure, Wesley sought out the Moravians livingLiondon
and at one of their meetings in 1738 he had anreqpee of personal faith and justification himselVesley
later acknowledged that his earlier faith was bageoh law and was that of a ‘servant’. His newegignce
enabled him to experience the love of God as $asley learnt a great deal from the Moravians asoh espent
time at their community at Herrnhut but he latesKkar with them over their passive view of faith ahdir low
view of the sacraments. (Wilson 1977 )
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of God and man, for Wesley, constituted holinespasfection and the renewal of the divine
image in humanity (Moore 1985; Staples 1986; Kisk#93; Lodahl 1997).

3.2.1.3 THE POSSIBILITY OF PERFECTION: RENEWAL OF T HE IMAGE OF
GOD IN HOLINESS

Like the Eastern fathers Wesley believed that hufp@imgs could be perfect by sharing
God’s moral nature as love. However, Wesley intoedl all kinds of qualifications to this
‘perfection.’ It did not imply perfect knowledgdisposition, insight, or ability. All kinds of
‘errors’ could arise from natural ‘infirmities’ thaould be interpreted as sins as they fell short
of God’s requirements and therefore required Ceregbnement. The perfection that Wesley
taught was one of intention and he argued thattlamyght or behaviour that flowed from an
intention of ‘pure love’ was not sin. Moreovergthtate of perfection could also be lost if the
‘perfected’ saint fell into temptation. Thus, teervas the need for continued watchfulness
and spiritual growth to gain better knowledge, jmaémt, and ability. However, the fact
remains that Wesley believed that human beingsdcbatome perfect in love and this for
him constituted the renewal of the divine imagéniman beings. This was the true goal of
religion. If justification was the door of the rsmy holiness was its interior. For Wesley the
goal of the Christian life was holiness definedpasfect love and this was attainable by
perseverance and faith (Wesley 2005AL; 2005I; $4adP83; Rack 1989: 333-342; Maddox
2001).

3.2.1.4 WESLEY'STELOS. THE RENEWAL OF THE IMAGE OF GOD

The supreme good of the Wesleyan moral traditicas the full renewal of the image of God

in human beings through Jesus Christ. It was densd that some limited progress could,
and should be made in renewing the ‘political’ andtural’ aspects of the image through

learning, work, and medicine but these aspecth@fimage would not be restored until the
New Creation. However, the moral image could armlkhbe restored by the growth of the

love of God and man in the heart both gradual asthntaneous. All of Wesley's efforts, and
those of his preachers in nurturing and discipfestere focused on this end.(Wesley 2005S;
Dunning 1970; Knight 1980; Johnson 1983; Cubie 1888 ning 1988: 498-504).
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3.2.2 THE VIRTUES OF HOLINESS

What virtues sustain love other than love itséliesley stressed some particular virtues that
seem to be essential to his vision of the natudewa and these tend to recur in his writings.
The common thread that seems to run between thegesvis that they are necessary to the
cultivation or maintenance of ‘pure’ love (Wesle6§0BAC; Bundy 1991).

The foundational virtue iself-denial The original sin was self-will leading to pridéf the
image of God is to be restored self-will must beken. This can only be achieved by
denying self and its desires so that one is egtsetrendered to the will of God and cease to
be distracted from the worship and service of Gpdilbthe creaturely things desired by the
self, that result in the worship of the creatiothea than the creator (Wesley 2005A).

The breaking of the will should lead ebedienceo God expressed in obedience to the moral
law found in Scripture and to the Christian leadergerson has accepted as his/her spiritual
guides (Dillman 1977).

If the will is broken so is pride and in its plawemility will be found. Humility has a number
of attributes: it entails that people will not seek place themselves or their opinions in
control of others; it entails that they will havecautious estimate of their own abilities and
maturity; and it entails that they will be operrézeive correction from their brethren.

A counter-part of humility isneekness By meekness Wesley seems to mean a gentleness of
manner bordering on Anabaptist non-resistance.reTsleould be no hint of violence in one’s
thoughts, actions, or words. One should not red@mgressively to one’s persecutors nor to
those caught in sin. Rather one’s response shoeldesigned to explain, reconcile and
nurture. Those who ridicule faith should be eneged to believe and those who err should
be gently corrected.

Methodists were also to be distinguished ibglustry and austerity. These virtues were
necessary for restraining sin and for expressimgbalence (Wesley 2005AD). The savings
made through industry and austerity were to be usedctive charity or benevolencen
assisting the poor and vulnerable. Wesley anddiiswers expressed these virtues in very
direct and personal ways. They did not merely goveharitable foundations but themselves
went to visit and tend the sick and the imprisortedgach the illiterate, and take food to the
hungry (Rack 1989: 447-449).

All of these virtues were rather sombre and res¢échi They were rational virtues that had

been practiced by many other groups, both Chrigtrmhnon-Christian before Wesley's time.
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What really distinguished Methodist holiness wdre emotionally charged virtues néal
and enthusiasm One serious difference that Wesley had with Eastern fathers was his
attitude to passion. The fathers believed thasipaswas distracting and dangerous and
should be restrained. Wesley, on the other haalieved that nothing could be achieved
without passion as a motivation. There should dsd both for righteousness and expressing
love to God and neighbour. Wesley encourageddiiswers to be passionate in serving God
and seeking the welfare and salvation of their msogrrs. He also encouraged ‘enthusiasm’
in religious experience for only thus could the exg@nces of justification and sanctification
be received and fervent prayer be offered up. ds whese two last virtues that made the
Methodists so effective and caused them to be \dewiéh such suspicion (Semmell 1974:
13-19).

Wesley regarded both rational and emotional viragesital for the growth of love. The first
were nurtured by Wesley’s spiritual ‘Method’ and Isiystem of meetings and the second by

worship and prayer.

3.2.3 THE PRACTICES OF HOLINESS

3.2.3.1 THE WESLEYAN METHOD

The Wesleyan Method that evolved from the studeysdf the Wesleys was designed to
support the ‘rational’ virtues of self-denial, hdityi, meekness, industry, austerity, and
charity. It rested upon three important pillate self-discipline of the individual, the support
of a community of mutual discipline, and leadershipat could prove exemplary,

inspirational, and directive.

3.2.3.1.1 THE DISCIPLINED LIFE

The Wesleyan Method begins with the motivationrafividuals regardless of whether they
are seeking justification or sanctification. Dicky really desire to show their love for God by
living a life that pleased him? Repentance andd#sre for holiness needed to be shown in
‘works that make for repentance’ in the individgatiaily life and in his pursuit of God.
Neither justification nor sanctification, insistédesley would be gained by works, they were
both gifts of God’s grace to be received by faitdowever insofar as the works of a moral
life demonstrate commitment and sincerity Wesldgo atressed that God’s gifts would not
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be given apart from such works.(Wesley 2005X; 20@580ppedge 1980; Rack 1989: 437-
443; Momany 1993).

In terms of daily life, this meant keeping God's/laf loving God and one’s neighbour. For
Methodists the love of neighbour could not be satear from the love of God, as it was love
for and from God that lead to love of neighboutheTove of God, at the very least, entailed
the study of the Bible and other inspiring worksteaded times of prayer for the salvation of
the lost and for the progress of one’s own soul. particular, this entailed rigorous self-
examination, repentance and new resolve, which aése signs of zeal and enthusiasm
(Dillman 1977). The love of God also meant livimgdjfe pleasing to Him that Wesley taught
entailed a particular lifestyle marked by the ma#ibvirtues of moderation, industry and
austerity (Wesley 2005R). To prove industrious Iivbelists were to work diligently in an
occupation where their skills were adequately eygdo They were not to work so hard and
long as was injurious to their health nor distrddteem from their other duties in their family,
in the Methodist Society, or in doing good (Wesk®D5C). However, they were to gain as
much as they could, save as much as they couldrder to give as much as they could
(Wesley 2005B, 20050). Austerity was to be achdetveough a plain life that avoided self-
indulgence and frivolity. Wesley urged his followeéo have no more sleep than they strictly
needed, eat only simple food for nourishment, thkalthy exercise, and dress plainly.
(Wesley 2005Q; 2005A0). All ‘worldliness’ was tce bavoided in the form of plays,
alehouses, idle reading, frivolous conversationptbier irrelevant pursuits. Each moment
was to be spent constructively in work, prayer,upi@r useful study, discharging familial
duties, in society meetings or in aiding the pddesgley 2005K). Neighbours were to be
shown practical love (though not necessarily fregmgd) wherever possible (Wesley 2005J).
Sometimes this would mean a word of rebuke orithegs of the Gospel (Wesley 2005H) at
others it would be gifts of food, clothing, or meidie, and at yet others prayers of exhortation
and encouragement. Neighbourly love was to be shimnall, especially to the poor and
dispossessed. Wesley believed that this requirédeat personal involvement upon which
Methodists needed to be ready to spend their tindesabstance, hence his insistence upon

the stewardship of time and substance (Semmell:1RI7Z9).
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3.2.3.1.2 THE DISCIPLINING COMMUNITY

The rigours of the Wesleyan method would have lB@&ating even for the most disciplined
and ascetic individual. For most Methodists thestyle recommended by Wesley would
have been impossible without the support of a comiywf mutual discipline. Small groups
meeting for edification and prayer have been aufeadf the Christian Church in all ages but
Wesley made a special use of theniThere was a tradition of small groups meeting to
encourage their members in the spiritual life ighHiAnglicanism and the Wesley brothers
and their friends formed such a society in Oxfdrat tearned the nickname of the ‘Holy Club’
because of the earnest piety of its members. Hwody‘'Club’ was a group of tutors and
undergraduates who met for prayer, mutual spiréxaimination, discussion of Biblical texts
and spiritual books, and encouragement in good sydik example members of the group
took it in turn to pray with condemned prisonerfiem spending the night before their
execution in the cells with them. It seems tha tHoly Club’ did not long survive the
departure of the Wesley brothers from Oxford bgeitved as a template for later small group
meetings (Rack 1989:83-96; Hunsicker 1996; Whit@120

The first Methodist Societies in Bristol and Londsgem to have been fairly loose affairs of
people who gathered in Methodist preaching housewdrship, prayer and exhortation.

The more intimate organisation of the class syskad its roots in two events. A new
preaching house was built in London and to payhafdebt its construction had incurred, one
of the wealthier members suggested a donationp&Enay a week from each member. The
proposer undertook to call upon twelve poor menseifmand make up whatever they could
not find out of his own pocket. This suggestiorsi@ken up and generally applied in all of
the Methodist Societies. ‘Classes’ of twelve meavuld be regularly visited by their leader

who would collect their membership regular duesnfithem. (Wesley 2005W). These visits

5 While the Holy Club was probably Wesley’s modiet the small groups that were later to be so

important in the Methodist movement he would ateost likely have been aware of, and influenceddilger
antecedents in European pietism, Catholic mystia@sah the religious society movement within Anglicamn.
However, Wesley also build on what he received kaking a number of innovations. Firstly the Mettsbdi
groups were ecumenical and evangelistic, openl tetad sought salvation and discipleship. Secondlgsley
organised his groups for discipleship with geogregily basedtlassesand pastorally oriented bands to cater for
different situations and stages of discipleshifirdly, Wesley made provision for the developmefnhis small
group leaders through regular meetings with a n@nigRack 1989, Albin 2003; Stafford 2003: 42-43)bin
notes that a large part of the success of the Mighamovement lay in its provision for a commurotysupport
and voluntary mutual accountability for those degirto be seekers and disciples (Stafford 2003: 43mall
groups marked by these characteristics have playednportant role in many Christian movements from
Wesley's day to the present (Albin 2003) My owmgregation, for example, has both Alpha groupsgidy
equivalent to Wesley'$rial Bandand Home groups, roughly the samédasds.

99



soon took on a pastoral dimension as the leadgranbthe regular practice of enquiring after
the spiritual and material welfare of the membées facts of which he would then relate to
the preacher or minister. The shift from visitatim meeting seems to have followed an
initiative by Wesley in response to a group of nseeking salvation and holiness asked him
to advise and exhort them. He set a regular tionghfem to meet as a group following a
similar model to that which he and his friends leamdployed many years previously in the
Holy Club. This precedent and the difficulty ofitog able to meet with people privately in
their homes led to the re-organisation of the s#Sto regular meetings.

There were three levels of groups in the Methagbsiety. The first was the class itself. This
was a meeting of any who sought to ‘flee from thrattvto come.” The primary aim of those
involved in the classes was to gain an assuransaledtion, but as a pious life was one of the
outward signs of justification they were also caneel with the constant struggle against sin
(Wesley 2005X). Once people had received an espeei of assurance of salvation they
became part of a ‘band’ whose particular concera t@again perfection through prayer and
faith or by gradual degrees (Wesley 2005W; 2005¥05Z). Those who experienced
‘perfection’ were in turn grouped into ‘select set@s’ to assist each other in resisting pride
and continuing in love (2005W). Lastly, in manyisties there existed a group for penitents
who were guilty of ‘backsliding’ into sin and whoeve seeking restoration. (2005W: 276-
277) These groups differed in their goals, spalitexperience and intimacy; the bands and
select societies in particular requiring membersliszlose the most personal details of their
lives to each other.

Albin suggests that the groups were organised dowpto Wesley’s view of the operation of
God’s grace and the focus of human faith expregsedsponse and participation (Stafford
2003: 42). Theslassor trial band was for those who had received an awareness @r&in
the need for salvation on the basis of prevenieatey Thebandswere for those who had
received the experience of justification and weoe rtommitted to live as disciples and so
were organised into segregated groups accordiggrder and marital status in order to gain
support in Christian living in their particular @ition. Theselectband was for those who
were seeking or had experienced full sanctificatiorhis group was unsegregated on the
premise that perfect love brought full maturity agiality (Stafford 2003: 42-43).

Albin comments:
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The focus of the class meeting is on the mind ptred meeting focuses on the
will, but the formational focus of the select sdgiés the heart. The early
Methodists would see the select society as spirgdalthood. You've given
all of yourself at a different level. (Stafford 2004)

The groups were all similar in their method andcpdures. The meetings would usually
begin and end with hymns and prayers and included¢hding and perhaps study of a Bible
passage. But the core of a Methodist small grogetimg were the testimonies that each
member was expected to make of their experiencésoaf temptations, and successful or
unsuccessful struggles with sin, the confessionrapdntance from sin, and the criticism and
advice that each member was expected to receiwetfite other members of the group (Albin
2003; Stafford 2003).

3.2.3.1.3 THE DISCIPLINE OF LEADERSHIP

The Methodist Society was heavily dependent ondesidp at every level from the class to
the district, to the Conference (Wesley 2005W).e Goalification for leadership was not just
ability but also spirituality and zeal:

See that all the Leaders be not only men of souddment, but men truly
devoted to God. (Wesley 2005AB)

Leaders were expected to be driven by a concerthésalvation of the lost and the spiritual
welfare of their charges to successfully ‘guidenth® heaven.” Pride and the desire for
control or self-advancement had no place here (®YyeX)05AB).

Wesley demanded high standards from his leadersey Tvere required to be people of
prayer, study, and pastoral commitment. The requénts for travelling preachers were
particularly onerous (Wesley 2005AB). First of tiley were permitted to do no paid work
apart from the ministry, indeed the duties requibéthem would have left little opportunity
for such diversions. Wesley recommended that tiseyearly at four and spend two hours in
prayer. To allow themselves an hour for breakéast then spend the morning until twelve in
study, their afternoons to be spent in visitatiow dield preaching and their evenings in
meeting with the society and its various groups.esldy recommended a fairly ascetic
lifestyle. Preachers should take no more sleep thain body required - six or seven hours,

eat simply and sparingly, dress simply, have zeatHe task but be meek in manner. These

6 Albin uses a different nomenclature for the Metist small groups. He takes ‘class’ as a gerterai

which embraces all of these groups but identifiesdeeker’s group as théal band the disciples’ group as the
bandand those seeking or living in full sanctificatiaaselect band¢Stafford 2003: 42-43). The terminology
used here is based upon an independent reading@sieWs rules for his societies and so is retained.
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are Wesley's requirements for all Methodists wetge as he clearly intended that his
preachers should be models of the life and marrmerscommended for all.
In his ‘Rules for a Helper’ Wesley offers this aclwvito Methodist leaders:

You have nothing to do but to save souls. Thees$pend and be spent in this
work. And go always, not only to those that waoti,ybut to those that want
you most. Observe: It is not your business to grescmany times, and to take
care of this or that society; but to save as mayfssas you can; to bring as
many sinners as you possibly can to repentancewahdall your power to
build them up in that holiness without which theanoot see the Lord. And
remember! A Methodist Preacher is to mind evempntp@reat and small, in
the Methodist discipline! Therefore you will neall the sense you have, and
to have all your wits about you! (2005AB)

While there might be a number of tasks in leadershich as preaching, administration and
organisation, and visitation, they all have one,aito bring souls to salvation and lead them
to holiness. Methodist leaders are not to allogntkelves to be distracted from this singular
task no matter how worthy the distraction. The hausiness of the Methodist enterprise
was to make people holy through the increase o Exwd this was also the ultimate goal of
leadership (Wesley 2005U).

3.2.3.2 EXPERIENCE, WORSHIP, AND SACRAMENT

3.2.3.2.1 EXPERIENTIAL RELIGION

As well as being a rational, disciplined, and asa@ovement Methodism was also emotional
and experiential, an example of what Wesley's aoptraries called ‘enthusiasm.” For
Methodism, it was essential that a person beliexgdgust in their mind but also in their heart,
a conversion not only of the intellect but of theations. Because of this, it was expected
that grace would be the subject of experience dsageassent. Thus, the justification of
anyone who could not testify to an experience suemce was doubted, especially in the
early years of the movement. It was expectedtticge who received the gift of perfection
would also receive it as an ecstatic experienceeaig overwhelmed by a sense of love for
all, that they could describe and put a date am.addition to the two crisis experiences of
justification and sanctification, it was expectbdttthere would be many other experiences of
grace as the Holy Spirit worked in the heart of bieéiever and the believer sought God in
earnest prayer, meditation and worship. The ematidimensions of Methodism would have
been one of its major attractions to its poor aehsr and the point at which they would

experience sustaining joy, but the defining chanastic of Methodist religious experience is
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that it was controlled by the centtalosof Methodism which was holiness. This was to be a
matter of the affections and experience as muclaszetic discipline (Wesley 2005H,;
Semmell 1974: 99-101; Lodahl 1988).

3.2.3.2.2 WORSHIP

Methodists sang their faith and so their worshigs \ecrucial practice by which their moral
conversation was propagated. The hymns of Chabkesley celebrated every aspect of
Methodist faith and practice and constituted a péweducational tool that John was careful
to oversee (Nicholson 1970). In particular, thengctions of the Wesleys concerning
holiness were expressed in these hymns and werg aod affrmed week by week by
Methodist congregations (Wesley 2005AL).

Extemporary or spontaneous prayer was an impop@ntof Methodist meetings and it was
not uncommon for a service to continue as a praesting once the formal elements of the
liturgy had concluded. Chief among the topics @&yper would be prayers for assurance of
salvation and for the blessing of perfection. kdidlethodists were encouraged to earnestly
pray and fast for these experiences, the end ¢f lbeihg holiness (Staples 1972; Rack 1989:
407-409; Knight 1997; Wesley 2005G).

3.2.3.2.3 THE MEANS OF GRACE

The worship of the Methodist preaching house tentetde informal because it was not
conceived as a Church service. Wesley remainetkat mf the Church of England, he saw
Methodism as a renewal movement within the Chunetd ancouraged his followers to
continue to attend the services of the Church afi&d, especially the Eucharist. As a High
Churchman Wesley had great faith in the sacran@raptism and Eucharist as a channel of
God'’s grace. He encouraged frequent communionagsoivmeeting with God and receiving
divine grace. Indeed, Wesley insisted that pedyd received the experiences of the
assurance of faith and entire sanctification whdeeiving the sacrament (Rack 1989: 402-
407).

Sadly, Methodists often found themselves at oddh Wieir parish priests whom they felt
were ungodly or who discriminated against them.r Nould Wesley, until latter, allow his
preachers to baptise or celebrate communion. Twere very few priests of the Church who

were disposed to Methodism and so whenever Weslegne of his clerical associates
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celebrated the Eucharist great crowds attendedst Mothe time, however, the Methodists
were cut off from the regular sacraments of thelisag Church. In response to this situation
they invented their own forms of celebration (Ra&i89: 409-420).

Methodists tended to look upon their chapel sesyipeayer, and class meetings as ‘means of
grace’ that all were expected to attend if theydwbpo grow in holiness. To these existing
meetings they added new ones (Momany 1993).

The love feast developed as an unintentional dubstfor communion. This was a simple
meal of water and a plain cake preceded by a timeasship that included prayer and
testimony of assurance and increasing holinesss édent was open only to society members
in good standing (Wesley 2005W; Parkes 1997).

Another innovation was the watch night service rffr@ight until midnight) that again
included preaching, testimony, hymns, and pray#raias begun by the miners at Kingswood
as an alternative to the usual Friday night regslthat took place in the community (Wesley
2005W; Parkes 1997).

The last innovation the Methodists introduced was tCovenant Service’. This was a
service of confession and repentance of sin anmdredwal of the vows of holiness that were
implicit in baptism and conversion (Parkes 1997).

All of these services were emotionally charged smas when the worshippers would pour
out their hearts to God and when they would expacecstatic encounter with the Divine.
They were occasions when the people would expegigme joyful touch of the Holy Spirit.
They were also, like the rest of Methodist practméented toward furthering holiness in the
participants (Staples 1972; Semmell 1974: 13-1@kR&89: 407-409, 427-428).

3.2.3.3 MARRIAGE AND FAMILY LIFE

Marriage and the family usually occupy a centracpl in Christian moral practice as a
relationship of intimate companionship and theisgttn which children are nurtured and
receive their religious and moral formation. Wegsleowever, had an ambiguous attitude
toward marriage. While he formally rejected Ron@Gatholic teaching on the celibacy of the
priesthood he favoured the single life as he maeiathit provided greater opportunities for
service, fewer distractions for the worship and/iser of God, and greater opportunities for
holiness. Where possible he encouraged single ameh women to set up segregated

households on the model of Acts 2:42-47. He tedtt the married state was particularly

104



unsuited for the itinerant ministry that was onetltd chief features of Methodism (Wesley
2005AM; 2005AN; Coe 1996: 57-62, 68-72).

Despite Wesley’s preferences Methodists were nak&is and marriage continued amongst
them and so it was a practice he had to addrdss teaching (Rack 1989: 257-269). Wesley
laid down fairly strict rules about entering thermed state. Methodists should not marry
unbelievers, preferably they should marry otherhddtsts (if marry they must!). Members
were encouraged to seek the advice of the bretbhmetheir choice of partner and preachers
were required to do so (Coe 1996: 84-92). Weslkeheved that the primary purpose of
marriage was for procreation but he also sougkniploy it as an instrument of holiness, not
least in restraining sexual temptation (Coe 199655). Marriage was to be monogamous
and lifelong, adultery being the only grounds fovotice (Coe 1996: 22-29, 55-57). The same
discipline and asceticism that characterised flestile of single Christians ought also to be
applied in the Christian home with regular habifspeayer, simple, living and spiritual
conversation. Not a moment was to be wasted enelis or trivial pleasure (Coe 1996: 99-
113)/

Wesley agreed that the nurturing of children was ohthe purposes of marriage. It was not
possible to train children into faith, but it wagssgible to prepare them for it by stifling self-
will and worldliness. Wesley identifies three wayfsdoing this. The child’s will is to be
broken, first in infancy by leaving its cries untded and then as the child grows by refusing
to acquiesce to its demands and by constantly iingrthe child of his or her duty. Wesley
believed that a child was never to be praised,tti® would induce pride, but should be
encouraged to progress in life and be remindeti&f heed to constantly depend upon God.
Secondly, children were to be raised ‘plain’ withtoys or delicacies, or time to play nor any
fancy or colourful dress. Such things were celyanot to be offered as rewards for doing
their duty or they would learn to wrongly value riheand in adult life seek vain things.
Thirdly, children were to be constantly exposedrétigious conversation and religious
instruction. Wesley believed that the greatesttambss to children’s moral and religious
growth were ‘tender’ parents who indulged theilatan (Wesley 2005AS; Wesley 2005T).

! Wesley's attitude to marriage is probably reééddn his own sad romantic experience. Two, gesha

three, engagements ended in hesitation and hezak land when he did marry for companionship, hexdou
himself in a very bitter relationship. The facatWesley allowed himself no simple joy in his nege and he
continued to take long preaching tours may welleheantributed to the failure of the union. Challéssley, on
the other hand, contracted a very happy and suctesarriage but withdrew from the itinerant mimisimuch
to his brother's disgust (Rack 1989: 61-83, 251-2Z&# 1996: 29-37, 72-79, 113-130).
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Wesley was a strong advocate of raising and edwgathildren outside of their family
situation altogether. In the school for boys th&sley set up in Kingswood parents were
asked to leave their children in the care of thestera from the age of six until they were
twelve. Wesley deliberately established his schoan isolated situation to minimise the
number of corrupting influences to which the cheldrmight be exposed. The children
themselves were always to be supervised by a mastenever left alone. Nor were they
ever to be idle but always engaged in work, stpdgctical learning, worship or prayer. They
were certainly not to be allowed to play for ‘hatplays as a child will play as a man?”
(Wesley 2005AQ; 2005AP; Rack 1989: 353-360).

On the other side it must be said that the childvene comfortably housed and adequately
fed (even if the fare was monotonous) and the aulrm they followed was more
enlightened than others of its time having greatéention to the difficulty and quality of
texts and with greater attention to the sciencHse purpose of education for Wesley was to
undo some of the damage done to the image of Galeblfall; by increasing knowledge and
skills in the children, by increasing moral andgielus awareness, and by breaking their will
so that they might be open to do God'’s will. Wedglel not believe that education could save
or create faith, but it could encourage the coadsgifor faith. Faith and holiness themselves

were to be the result of the extensive religiofesdi the school (Wesley 2005A&).

3.2.3.4 BENEVOLENCE AND REFORM - THE PUBLIC EXPRESSION OF LOVE
3.2.3.4.1 ENGAGEMENT WITH THE WORLD

While private acts of love and charity were an im@ot part of the discipline of the
individual life of the Methodist, Methodism as a vement also had a significant engagement
with society as a whole in a number of public, ofteganised acts of love. Such engagement
posed a problem for Methodists. They were to lilmeworld but they were not to be friends
with the world. Wesley's stern injunctions againgiridliness and friendship with the world
could have led to isolation on the model of the telidins or even Moravians. Such a
development, however, would have both been immalctor the majority of Methodists and
alien to the nature of their movement (Wesley 2Q080Q050). Most Methodists were

industrial workers, artisans, and people of comereremoving themselves into agricultural

8 Wesley later lamented the fact that his expemimeeducation had proved unsuccessful in his own

terms. The worst of it was that the children wdlevaed to play! (Wesley 2005AP)
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enclaves would not have been economically feastslehem. Secondly, the Methodists saw
themselves on a mission to an apostate Churcharwhrthat was to be called back to its true
faith and identity. The Gospel was not only tongfarm individuals but also societies and
thereby create further bridgeheads for the Gospksley was noted for his own private
practice of charity but was not formally a membdr amy charitable foundation or
campaigning body, although he publicly supportethstauses and encouraged Methodists to
be involved in them (Rack 1989: 437-443).

3.2.3.4.2 THE ALLEVIATION OF POVERTY

The focus of much of Methodist philanthropy was ple@r. This focus had two thrusts. The
first was aimed at self-help and the second wagwmdence. The greatest service that the
Methodists felt that they could do the poor wapreach the Gospel to them and bring about
a change in destructive lifestyles. Many of thetideist were poor themselves but
effectively changed their circumstances throughWresleyan method. Whereas before they
might have been drunkards, violent, gamblers, aastnels, once they joined the Society they
became self-restrained, gentle, honest, industricaared dutiful spouses and parents.
Moreover, they had an immensely strong peer supp@tem to keep them that way. This
immediately altered their circumstances and thdsher families, particularly the children
who were clothed, fed, healthy and educated. Tinglss wealth Methodists generated was
not all given away to the poor. Some of it wasdusemutual assistance in rotating funds,
and some in investment in the business of fellowthddists. The result of this was that
Methodists generally became more prosperous. Arttmagiore fascinating accounts of self-
help that are to be found are those of common pcwsemunities. Wesley came upon one
group of single miners who were about to be evidieuin their accommodation. He
encouraged them to band together and arrange acodation for themselves in which they
could live a common life. The Methodist lifestytaused them to become prosperous as a
group which created no little concern for Wesleyhassaw any surplus wealth as a great
temptation to worldliness. He urged his followargive away all that they could but he still
despaired for the next generation (Wesley 2005B5%0, Rack 1989: 444-446).

Alongside their own self-help and mutual aid Metistel sponsored and participated in
organised charity to the poor. Such efforts inellithouses for the poor being established by

the Stewards of the Methodist societies, ‘Strarggard Societies’ aimed at assisting vagrants

107



who were supported both by Methodists individualyd by their Societies. Lastly, the
Methodist Societies were charitable institutionsntiselves and the Stewards were instructed
to offer the poor whatever help they could withgence and dignity. Wesley urged them to
at least not insult the poor if they could not higslem (Wesley 2005W; Rack 1989: 362-368).

3.2.3.4.3 SERVING THE AFFLICTED

Methodists also sought to address the situatioas ldd to poverty such as sickness and
imprisonment. Their care for the sick includedibamsirsing care for people in their home
and herbal remedies that were recommended by Whesteelf (Wesley 2005W).

3.2.3.4.4 THE REFORMATION OF MANNERS

Methodism was not a world denying sect and saw pitmmotion of public, as well as

individual, holiness as part of its mission. Thexere three reasons for this public
engagement. Firstly a sense of duty to call Emyllaack to its Christian heritage (Wesley
2005AK)? Secondly, a desire to seek God's blessing anitlgudgement on the nation

through public righteousness (Wesley 2005AJ; 200pAKThirdly, to make the Gospel

attractive to ‘heathen’ nations by the example afjland as a ‘Christian’ nation (Wesley
2005H; Hynson 1988). To these ends Wesley andymgpathizers sought to curb certain
public expressions of immorality such as ‘Sabbatmaking,” public drunkenness, brawling,
prostitution, gambling, obscene and blasphemougukage, and corruption in public office.
Wesley believed that Christians had a duty to rebtlleir neighbours over any improper

behaviour with ‘meekness’ but with firmness andspence and encouraged his followers to

o Wesley described a highly secularised societthis address. What, he asks, are the charaaterist

manners of the English? While luxury and sloth@raracteristic of the upper classes they aremof the rest
of the population who are industrious and modesh@ans and lives. The main characteristic of thgligh,
Wesley claims, is Godlessness. He identifies timoldk of godlessness. A passive godlessness grdundke
ignorance of God that sees events as the reshitimfan effort or natural causes and not as the ¢geoce of
God who guides all things. Consequently, they dbatknowledge Him or worship Him. In this thewba
sunk lower than the heathens who do acknowledge@edprovidence over all things:

So much the good people of England in general kob@od their Creator! And high
and low, from the meanest peasant to the gayewrbytat court, know just as much of God
their Governor. They know not, they do not in thast suspect, that he governs the world he
has made; that he is the supreme and absolute $2ispb all things both in heaven and earth.
A poor Heathen (though a Consul, a Prime Miniskeg@w Deorum providentia cuncta geri
that the providence of God directs all things. (1&¢2005AK)

The second kind of Godlessness is active and psesged in perjury in which oaths taken in God's
name are easily set aside as a reslut of whichsGuathe is blasphemed. (Wesley 2005AK)
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do so (Wesley 2005H). He also supported the dietsvof the Society for the Reformation of
Manners that had a high incidence of Methodiststsnmembership. The policy of this
society was to ensure that existing laws on Suridading and public order were enforced
and that corrupt officials who turned a blind eyere exposed. Their usual practice was first

to warn offenders and if they continued in thefente to prosecute them (Wesley 2005D).

3.2.3.4.5 FREEDOM AND JUSTICE

In accord with his High Church and Tory roots Wgshkas a strong monarchist and political
conservative. He was a strong advocate of civil eeligious freedom. By civil freedom
Wesley understood the right to hold property, fwllone’s occupation, hold and express
one’s opinions, and have bodily freedom withoutngedisturbed by the authorities. By
religious freedom he meant freedom of consciencktla@ right to associate for worship and
religious exercises with whomever one chose. Wesi®mngly believed that all Englishmen
enjoyed these freedoms under King George |ll wrambainistration had also brought peace
and prosperity to the land. Wesley did not corrsitde right of the majority to choose their
leaders or to vote an essential freedom; ratheaheit as a recipe for the kind of anarchy and
barbarism that prevailed in France. Consequeh#yopposed all moves for democratisation
within Methodism and in wider society. Thus, hgpoged campaigns to enlarge the franchise
and the demands of the American colonies. All lidse Wesley regarded as dangerous
attempts to subvert proper, divinely instituteddesr (Wesley 2005AD; Wesley 2005AE;
2005AF; 2005Al; Semmell 1974: 56-71; Rack 1989:330).

However, Wesley was far from conservative in higtuate to the slave trade. He supported
the abolitionist movement in a public and whole rteth manner preaching and writing
against slavery. In the first place slavery viethiall the rights and freedoms Wesley held
essential; deprivation of civil liberty and frequlgrdenial of any religious choice at all. One
of his most trenchant criticisms of the Americaitoogsts in their dispute with the crown was
that they sought liberties that they denied to gtted complained of ‘slavery’ while being
slave holders themselves (Wesley 2005AH).Secondly, slavery was an outrage to all

humane and Christian values as it involved unspg#akzarbarity and physical and emotional

10 The work of the society was brought to an abauwut after they lost a lawsuit. (Editorial commignt

Wesley 2005D)
11

Wesley regarded American slavery as particuladipus the ‘the vilest under the sun.” (Rack
1989:362)
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cruelty. Lastly, slavery was an insurmountabletatis to the spread of the Gospel as
Christian missionaries would have no credibility lemds in which ‘Christians’ raided
communities, kidnapped innocent people, and inaigdhbours to go to war with each other
in order to sell each other into slavery (Wesle§28G; Rack 1989: 360-362).

3.2.4 EXCURSUS - WESLEY ON CULTURE AND MISSION

3.2.4.1 WESLEY'S ATTITUDE TO HUMAN CULTURES

3.2.4.1.1 PRELIMINARY REMARKS

At this point, it is necessary to deviate a liiled consider Wesley's attitude to human culture
and cross-cultural missions. This is importantduse it sets the context of the attitudes of
Methodist missionaries to the Gold Coast, and @AFican cultures that they encountered
and greatly influenced the way in which they trda#frican peoples and their moral

traditions.

3.2.4.1.2 PREVENIENT GRACE, CONSCIENCE, AND THE KNOWLEDGE OF GOD
Wesley’s attitude to human culture is ambiguouse iRkists that after the Fall humanity
forsook the knowledge of God and of good and eRiéople are now ‘naturally’ atheists and
immoral having inherited Adam’s tendency to reloglliagainst God and to sin. (Sin being
understood as the transgression of God’s lawsyeder no person actually lives in this state
of total depravity because of Christ’'s atonemert @re prevenient grace that flows from it.
Wesley argues that this grace is nothing less tharight of Christ that illumines peoples’
hearts so that they have a rudimentary knowledg&ad’'s nature and his law, have an
awareness of the difference between good and &eih @nown as ‘conscience,” and are able
to make and act upon moral choices, including aougmr rejecting the Gospel when it is
heard (Reist 1972; Hynson 1972).

3.2.4.1.3 THE QUESTION OF SALVATION

While all human beings possess this rudimentarywvkedge of God and goodness Wesley
felt that it was inadequate for true morality, nedkoy his ideal of love and holiness. He
seems to have allowed that there could be humah@ianhbehaviour on the part of ‘heathens’
but it did not measure up to the standards of keBrntaught and required by Christian faith

through which alone the image of God could be resteand true humanity attained. While
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such knowledge was not enough for holiness, wasaugh for salvation? Wesley was an

agnostic on this issue and left it to God'’s jusd &ving judgement (Wesley 20050).

3.2.4.2 WESLEY'S EXPRESSED ATTITUDE TO AFRICAN CULT URE

Wesley generally held a negative attitude to nonsfian cultures but in writing about
African culture in his tract on slavery he givesiarmpression of well ordered societies and
their peaceful and upright citizens being throwitoiturmoil and distress by ‘Christian’
barbarians (Wesley 2005AG). To what extent was ling true opinion or a polemical stance
designed to undermine the case for slavery? Titer lseems most likely in the light of the
facts that he believed that all cultures beref€bfistian influence are inhumane and stand in
need of reformation by the Gospel. Wesley's tra@lso highly dependent on a similar tract
by Anthony Benezét and Wesley may have been expressing his viewsrrétian his own
(Rack 1989:362). Having said this Wesley genermatlly used material with which he agreed
and approved and his weight behind such positivei@ps would have given them credence
in the mind of his followers. That is to say theguld influence the formation of the tradition

even if Wesley did not hold them himself.

12 Anthony Benezet (1713-1784) was a Quaker wilfremch Huguenot background whose family had

migrated to America in 1731 and settled in Penrayit. He became an influential teacher and edueaio
insisted upon giving educational opportunities kacks as well as whites arguing that Negroes wegrgleto
Caucasians. One of the principal clauses of hiswés to establish an educational trust for Neghddren.
Benezet was a prolific anti-slavery publicist whmguced many publications attacking slavery. Thesged
from short tracts to considered works of histoography and philosophy. Benezet attacked slaweiseveral
fronts: the cruelty and injustices that it impogedAfrican slaves, who he presents as intelligewt @rtuous
people abducted from their own lands and balanaedeties by the barbarity of the slave trade. This
information Benezet would garner from various tfers and their journals. Benezet confronted theorality

of the slave trade on both Biblical and philosophigrounds arguing that it was contrary to bothi€lian virtue
(the duty to love your neighbour) and to naturatige as understood by secular philosophers sutbae and
Hutchinson. Slavery, Benezet argued flowed frora tthmoral motive of greed and caused the moral
degradation of both slave and owner. Lastly, lpgied that slavery was actually illegal accordinghe laws of
England. One of Benezet's great achievements hatshie was able to bring diverse evidence and aggtim
against the slave trade and present it to a mad&raae that would later be mobilised against shkaver
(Brendlinger 1997).

Wesley was moved to join the anti-slavery causeuthh reading one of Benezet's books as he records
in his journal of 12 February, 1772 (Wesley 2005V: 447-448). Shorftgrareading Benezet's work Wesley
began a correspondence with Benezet and Grenuillrp®, the anti-slavery barrister, and two yeatsrla
published hisThoughts Upon SlavergiWesley 2005AG) which was heavily dependent upemeZet'sSome
Historical Account of Guinegl771). Sharpe read and approved Wesley's ungdaismanuscript while
Benezet himself complimented Wesley on his tract amanged for it to be republished in America. n&aet
had an abiding influence on Wesley which was exadridto Wesley’s widening circle (Brendlinger 1997)
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3.2.4.3 WESLEY'S PROGRAMME OF CROSS CULTURAL MISSION

Wesley's attitude to culture cannot be separatenh fnis ideas about cross-cultural mission.
Wesley affirmed the universal proclamation of thes@el, after all this was the man who
declared ‘the whole world is my parish.” Howevéfgsley saw evangelism in terms of the
transformation of nations as well as individualde believed that the Gospel should pass
from one nation to another just as it passed from iadividual to another. For this to take
place the manners of the sending nations had teuble that they were consistent with the
Gospel message and were attractive to the people®mChristian nations. Social and
cultural transformation were thus an essential pHrtmission for Wesley hence the
importance placed on philanthropy, the reformatbmanners, and the abolition of slavery.
Only as English society was visibly marked by Ciais influence could it be the base for
mission. Wesley had great hopes for the succesli®oftrategy and seems to have held a

postmillenarian eschatology (Wesley 2005H; Hyns$88).

3.2.5 WESLEY'’S LEGACY

3.2.5.1 WITHIN METHODISM

3.2.5.1.1 PRELIMINARY REMARKS

John Wesley dominated the Methodist movement fer derty years and had a pronounced
effect on its leaders, members, sympathisers aod Bptish society, as a whole. His legacy,
as a result is profound and in some aspects simpristo understand the full dimensions of
the moral tradition Wesley founded it will be nezsay to consider its different dimensions,
firstly within Methodism itself, secondly within der British society, and thirdly in terms of

cross-cultural missions.

3.2.5.1.2 HOLINESS

The doctrine of instant perfection preached by \tesley brothers and John Fletcher was
highly controversial even inside Methodism and Weskas forced to clarify and qualify it
many times [3.2.1.3]. After Wesley’s death Britiglethodism abandoned the idea in favour
of a gradual growth in holiness, that Wesley hao #ught (Goodwin 19985.

13 In American Methodism, the pattern was differefibe teaching on 'entire sanctification' wasinea

and enthusiastically advocated but it tended tauferstood in legalistic terms and it is questiomathether
the focus on love was retained. Perfectionistiiggrreturned from America to the British Isleglie 1830s but
its impact seemed now to be dispersed over a nuwmbdenominations and made little apparent imparct o
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Some of Wesley's more austere stipulations als@meg fade from the Methodist lifestyle
but the emphasis on moderation and industry wasned. Above all, the renewal of the
image of God through the increase of love in tharthexpressed in life remained the goal of

sanctification and theelosof the whole movement (Coppedge 1980).

3.2.5.1.3 THE STRUCTURE OF THE METHODIST SOCIETY

The demise of perfectionism entailed that the ‘Gefocieties’ were no longer required as
there were fewer people with an entire sanctifisatio be maintained. The bands and
penitential groups also declined with the classéng the weight of the whole [3.2.3.1.2].

Nevertheless, the classes were successful foraayemerations in maintaining a disciplined
people seeking to grow in love (Stafford 2003).

3.2.5.1.4 LEADERSHIP AND DEMOCRATISATION

Wesley ruled the Methodist Conference and its Siesievith a benign autocracy. He argued
that God had providentially placed the leadershef‘people called Methodists’ in his hands,
although he had not sought it, which meant thatctweld not lay it down. All of the
preachers, he insisted, had come to work with hmmkng these circumstances and thereby
implicitly accepted them. Any movement to demasedton within the Conference or the
societies at large Wesley consequently viewed @saldenge to God’s order. In response to
the suggestion that issues at Conference mighettied on the basis of a vote, or that leaders
might be chosen by the assembled preachers singhgahe stated might happen after he had
died but not while he lived and continued to hdld God given responsibility of leadership
(Wesley 2005AB). Yet Wesley had laid the foundagiamf democratic leadership without
knowing it. Methodism was a veritable school @dership at every level, especially as piety
and sense were the main criteria rather than odiasglucation. Leaders could rise according
to their ability and commitment from being clasaders, to local preachers, to circuit
preachers, and to district ministers. At each lekieke leaders would be mentored by their
peers and superiors and improve their knowledgegusie texts that Wesley provided and the
intense teaching sessions that he and other edubsthodist clergy provided. Moreover,

Wesley provided a formidable model of spiritualdeeship and the exercise of practical love

mainstream Methodism. Ultimately the emotional zefathe perfectionist movement found its way into
Pentecostalism. (Goodwin 1998).
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himself. Following this pattern Methodism soonhgaed a pool of able leaders who, in the
very nature of things, sought to play a role inpshg the direction of the movement. In

Wesley's own lifetime restlessness among leadexs lbd to a split in the Wesleyan

Methodist movement and after his death it resuli@da more democratic and more
representative conference but also to further wimgs within the movement (Semmell 1974
114-124).

3.2.5.2 WITHIN BRITISH SOCIETY

3.2.5.2.1 ESTIMATES OF THE SOCIAL IMPACT OF METHODI SM

What exactly was the effect of Methodism on widettigh society? There are widely
differing views on the matter (Keefer,1990). Timstf and often quoted opinion, is that the
Methodist revival prevented a bloody revolution the model of those in the American
colonies and later in France. This view was propélst proposed by Methodist historians
who held a heroic view of Wesley’'s generation arohted to stress that Methodism was not a
revolutionary movement. Socialist historians hawvacurred in this judgement arguing that
Methodism pacified the working classes and divetteglr emerging leadership into futile
religious pursuits. The second view insists thatiddism actually had very little effect on
British society as the numbers involved in the nmgat were always very small in relation
to the rest of society, and, as a group, Methoeiste marginal and suspect (Rack 1989: 443-
445). Both of these views are probably exaggematioBritain was not France and more
liberal conditions already existed thanks to thdiearevolutions of 1640 and 1688. The
power of monarchy was already limited and basidl @and religious freedoms already
prevailed unlike France. A Revolution on the Ftemoodel was therefore less likely.
However, Methodists had an influence beyond themimers. It has already been observed
that they placed a very high value on social engege. They were involved both in
personal and organised philanthropy, in variouspaagns for social reform such as child
welfare, prison reform, education, and the abalited slavery (Howse 1971: 116-165). In
addition to this, as working class movements digifbéo emerge, it was more often than not
Methodists who led them. The Methodist systemeafiership training provided leaders for
radical movements as well as for the Methodistedes. Through their example and their

involvement in various benevolent reform movemehtsthodism played a significant,
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perhaps decisive, role in the transition of Britam liberal democracy (Coleson 1972;
Semmell 1974: 124-136; 169-198).

3.2.5.2.2 MAKING GOODNESS FASHIONABLE

The example of Methodist self-help and philanthromspired many outside the movement to
greater humanity and charity. They helped to gaeea climate in which ‘goodness became
fashionable.” The impetus for this cultural chamgene from both religious leaders, such as
the Evangelical aristocrats of the ‘Clapham Séathd secular leaders such as those of the
humanist utilitarian movement, but it was group® lihe Methodist who sought to live lives
of greater humanity who provided the substancewval also the Methodists and others like
them who had been influenced by the Evangelicalatwnitiated by Whitefield and Wesley
that provided the foot soldiers for the variousoraf movements led by liberally oriented
political leaders, especially the campaign for #elition of slavery (Semmell 1974: 106-
109; Rack 1989: 447-449; Keefer 1990).

3.2.5.2.3 THE DEMOCRATISATION OF SOCIETY

Methodism through its discipline and organisatianeypoorer people, many of them socially
marginalised a sense of control over their own slive Their ability to change their
circumstances through their own behaviour led et sense of dignity. Methodism also

14 The ‘ Clapham Sect’ was a group of wealthy anfluéntial Evangelical Anglicans who were

parishioners of Holy Trinity, Clapham (Clapham wthen a village outside of London) from the 1780ghe
1830s. Their number included, along with WilliamiIbérforce, Henry Thornton (1760-1815), a banked an
financier who bankrolled may of the groups caus&sinville Sharp (1735-1813), a lawyer who secutes t
famous 1772 verdict that made slavery illegal anBhitish mainland); Hannah More (1745-1833) a pEmof
popular education; Zachary Macaulay (1768-1838na ttime governor of Sierra Leone and meticulous and
tireless researcher of slavery and other socid$;eand John Venn (1759-1813) the vicar and spirigwide of
the group. Wilberforce gave the group cohesion dingiction and it declined after his death in 183Bhe
Clapham group was motivated by Christian compasgiocampaign for a wide range of religions and &oci
reforms. While their most notable achievement thasabolition of slavery, their causes includeddchielfare,
factory reform, education, opposition to the viedsgambling, alcohol abuse, decorum in public béhay
excesses in the practices of British trading congsnBible distribution, religious education andeign
missions. From 1780 to 1844 they were responédrlestablishing 223 institutions and societiesupport of
their causes. Politically, the group was consérgand sought to make the existing order operaternore just
and humane fashion. They were also highly pragnfiatming temporary alliances with even seculamhunists
like the Utilitarians (who defined goodness in teraf the happiness and welfare of the majorityjn@rharsh
1997A, 1997B; Pierard 1997) As upper class evarmslthe members of the ‘Clapham Sect’ were digdéi
of the emotional enthusiasm and collective spifithee Methodists. They placed a greater emphasithe
Bible, a reasoned faith, and the spiritual struglthe individual alone before God. However, thesas a close
friendship between the Wesleys and William Wilbecta The Wesley's supported Wilberforce’ caused an
encouraged their followers to become involved i ¢huses sponsored by the Clapham group. (Meacé# 1
93-94; Semmell 1974: 146-169) For a fuller disaus®f ‘The Clapham Sect’ see Howse 1971.
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encouraged people to be participants rather thasiy@abystanders or recipients. The success
of Methodism in generating leaders has already biesussed. These factors taken together,
suggest that Methodists and those influenced byntheould be more likely to seek
democratic reform and participate in, and provigadership for, radical and reform
movements such as Charti$tThe alliance that grew up between Methodistsathdr non-
conformists and the Liberal Party and the promieeot Methodists inside the developing
labour movement are indications of this (Semmen4t924-136; Keefer 1990).

3.2.5.2.4 THE GRADUAL TRANSFORMATION OF BRITISH SOC IETY

These dimensions taken together suggest that Misthodpted for gradual transformation
rather than instantaneous change in social lifeedkin individual life. Methodism was most
likely one important factor that helped Britain bewe a liberal society avoiding the
bloodshed and anarchy that occurred elsewheresedms that the Methodist quest for
holiness as perfect love thus had its social a3 aslits personal consequences (Wesley
2005H; Semmell 1974: 169-198; Hynson 1988; Keef&0).

3.2.5.3 THE MISSIONARY LEGACY
3.2.5.3.1 THE MISSIONARY AGENDA
The last dimension of Wesley’'s legacy that needsetaliscussed here is his contribution to

cross-cultural mission. Wesley’'s hope that themaf of British society would provide a

15 The Chartist movement emerged in the wake ofl882 Reform Act which extended the franchise in

Britain to the upper and upper middle classes baotuded the lower middle and emerging working clags
artisans and factory workers. Those who were dithie vote felt themselves to be socially excludsgpecially
when an economic depression added to their worsl886 the London Working Men’s Association (which
sponsored six Members in Parliament) publishedReeple’s Charterwhich contained six points: universal
adult male suffrage, a secret ballot, constituenoieequal size, the abolition of the property isgent for
Members of Parliament, a salary for Members of iRaént, annual General Elections. T@Gbarter was
presented to the House of Commons three times38,1842, and 1848. On each occasion it was stgibby
petitions containing millions of signatures, but each occasion the Commons refused to hear thgopeti
Generally, those leading the campaign for @arter sought to gain their ends by lawful and peacefeans,
but fearful voices in the ruling establishment aadical voices on the fringe of the Chartist movatp@romoted
the violence of oppression on the one hand, andoth@surrection on the other. Parliament’s régat of the
charter led to calls for an alternative Nationalsémbly to function as a rival to Parliament. Avodive
attempt was made to establish such a body in 184@4dr of popular revolutions throughout Europejcividid
much to discredit the movement which subsequensy mmomentum and support. By 1872 all the demaids
the Charter except annual elections were fulfilled (Royle 198hartism 2007). While Methodism provided a
number of leaders, such as Rev. J. R. Stepherst&hartist movement, the Wesleyan Methodist Chasch
such was indifferent and even hostile to Chartigwaloise it felt that faith should be kept sepanate fpolitics
and, by this time, the Church tended to identi§glit with the established order for fear of beimgpgidered a
radical movement. Stephens was later ejected tlenMethodist ministry because of his fiery oratamy
support of the Charter (Cook 1924; Yeo 1981).
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foundation for mission was partially fulfilled thugh the various reform and philanthropic
movements that altered much of the face of Briishiety in the latter eighteenth and early
nineteenth century. The same Evangelical politieatiers that had lead social change also
championed missions. Wilberforce, for example, was of the directors of the Church
Missionary Society and was an occasional guesibabtr at the meetings of the Wesleyan
Missionary Society. The Wesleyan Missionary Sqcitdelf was born out a sense that the
work of evangelism was well advanced in Britain dnat Methodist zeal now needed to be
directed overseas that salvation and holiness nhighirought to other lands (Semmell 1974:
146-169).

3.2.5.3.2 THE LEGACY OF ABOLITION - MISSION AS REPA RATIONS

Slavery in British territories was finally abolighén November 1834, a few weeks before the
arrival of the first Methodist missionary to the I&d&Coast. Christian mission to Africa to
transform the lives and circumstances of the sarmEah communities that had been the
victims of the slave trade appeared to many Bri@siistians to be the appropriate response
to the end of slavery. Missionary work was vievesdreparation for slavery (Semmell 1974:
168). In the mind of British Methodist Christianke Gospel was their most precious
possession. The greatest expression of love pedsiliheir African neighbours, therefore,
was to either come themselves, or send others thdbmessengers of the Gospel (Southron
1934:13-23).

3.3 CONCLUSION

In this chapter a survey has been made of the M&hamoral tradition initiated by John
Wesley in the light of Macintyre’s model. Thelos of this tradition was identified as the
realisation of themago Deiin Christian Perfection understood as the pure lolvGod and
neighbour. Thideloswas supported by rational and emotiovisiues sustained byractices

of an austere life, the ‘means of grace’, the castem, and the distinctive Methodist pattern
of leadership. The next chapter, Chapter Four, @ahsider how this tradition developed
among the Fanti people in the Gold Coast (latem@jhander the direction of missionary and

indigenous leaders.
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CHAPTER FOUR: THE METHODIST MORAL TRADITION AMONG T HE AKANS,
WITH PARTICULAR REFERENCE TO THE FANTI PEOPLES,
FROM 1835 TO 1965

4.1 INTRODUCTION: THE SCOPE OF THE CHAPTER

The purpose of Chapter Four is to consider theecané the Methodist moral tradition in
Ghana, initially developed by John Wesley in Bntaas it was implemented and developed
among sections of the Akan peoples by Methodissimigaries and indigenous leaders in
interaction with the Akan moral tradition. Parteuattention will be given to the manner in
which the Akan tradition may have challenged andliffexd Methodist moral discourse and
practice.

This chapter covers the period from 1835 to 196bhe standard histories of Ghana
Methodism (Southron 1934 and Bartels 1965) prowdgeneral picture of the whole time
under review. Particular material for the periodni 1835 to 1918 was drawn from three
main sources: the journals and biographies of TisoBiach Freeman (Birtwhistle 1950
Freeman 1843; Milum 1893; Walker 1929; Wright 19@8)nutes of District Synods and
Circuit Reports in the Archives of the MethodistuBth, Ghand® and S. K. Odamtten’s
study of the contribution of the main Protestanssiuns, including the Methodist mission, to
Ghana’s social and economic development until 8880k (Odamtten 1978). As 1835 to
1918 were the formative time of the Methodist maratlition in GhanH they are discussed
and documented in some detail. This is necessanryetmonstrate that Methodist moral
practice was shaping, and being shaped by, the tifenany ordinary people in a wide range
of communities, and not merely by a few prominemtividuals. Detail is also required to
substantiate the existence and growth of a locahbdtist moral tradition in interaction with
Fanti moral practice. The influence of the Metlsbdnoral tradition thus cannot really be
considered apart from pertinent historical evidendéne period from 1918 is documented
through two major studies of the life and work bé tMethodist Church, an internal report
commissioned by the Methodist Church, Ghana iisétf the spiritual and moral state of its

Societies in 1948 (Taylor 1948) and an externalystindertaken by Robert Parsons under the

16 Archival research was conducted from June tousti@002 and January to September 2003. As some

records from the period 1835 to 1918 were unavklabd others were simply too fragile to handleréeords
considered in this chapter constitute a comprelkensample rather than a complete review. Thankk an
appreciation are due to Reverend Daniel Frenchartigivist, for his invaluable assistance and aglvic

1 Prior to Independence off March 1957 Ghana was also known as the Gold Guabthis historical
usage is followed in this thesis as appropriate.
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auspices of the Christian Council of Ghana covetheg period 1918-1955. (Parsons 1963)
These major studies have been augmented by Mifiusépertinent Synod Meetings and

other relevant literature.

This chapter focuses, although not exclusively,nupiee formation of the Methodist moral

tradition among the Fanti peoples (who are a suld the Akan) amongst whom the first

Methodist churches were begun in 1835.

A comprehensive study of the further developmernthefMethodist moral tradition in Ghana

beyond 1965 was beyond the scope of the reseadgrtaken for this thesfs.

4.2 BACKGROUND: THE BEGINNINGS OF FANTI METHODISM

The origins of Methodism in the Fanti lands layhwi group of young men connected with
the Castle School at Cape Coast. They had forimemdelves into a group for the study of
the Bible and encouragement in the Christian hgg tvas variously known as the Gold Coast
Society for the Propagation of the Gospel (afterghblisher of the literature that they used)
or the Bible Band. This group was thirsty for a&pker knowledge of the Christian faith and
even applied for a missionary from the Bishop ohdlon. Their connection with Methodism
was made when one of their number approached thtainaof a merchant ship, Potter, to
arrange a shipment of Bibles. The sea captaindragapto be a Methodist and met with the
Bible Band. He was impressed by the group whiskem#led a Methodist Class Meeting and
upon his return to England urged the Wesleyan Mistidvlissionary Society (formed 1818)
to send a missionary to build on the zeal and amlsm of the group (Southron 1934: 24-31;
Bartels 1965: 1-13). The Society sent John Dunwaib arrived in Cape Coast in January
1835, a few months after the final abolition ofvgley in the British Empire. Dunwell only
survived for six months on the Gold Coast beforelied but in that time he had organised the
first Methodist Societies and begun a process afr€@hplanting. Dunwell was succeeded by
other missionaries who also died within a few merdhtheir arrival (Southron 1934: 32-40;
Bartels 1965: 14-30). It was only when Thomas IBifceeman arrived at Cape Coast in 1838

18 After 1918 the number of Methodist circuits, awhsequently circuit reports, increased considgrab

leading to logistical problems for an individuasearcher. Fortunately, good quality secondarycsooraterial
is available for the period 1918-1964 especiallytBmn: Gold Coast Methodish934, Parsonsthe Churches
and Ghana Society 1918-199963, Taylor:l Will Build My Church1948, and BartelsThe Roots of Ghana
Methodism1965. Where necessary archival material has bset to supplement these secondary sources.
19 Such a study is undoubtedly required but woaldetrequired further archival and empirical researc
that was beyond the scope and resources of thisydar project.

119



that the infant Church received decisive and l@mmtleadership. Freeman set the course and
character for Methodism in the Fanti lands and thasprincipal mediator of the Methodist
moral tradition to Fanti culture. As such it ispartant to give some attention to Freeman’s
life and work to discover how he taught and modketlee moral tradition of which he was
part (Southron 1935:32-40).

4.3 FREEMAN AS AN EXEMPLAR OF THE METHODIST MORAL T RADITION

4.3.1 BRIEF OUTLINE OF FREEMAN'S LIFE %

Thomas Birch Freeman was born in 1809 to an Afrieather and an English mother in the
village of Twyford near Winchester. Freeman’s p#severe in service in one of the stately
houses of the area, his father as a gardener anchdther as a maid. It is speculated that
Freeman’s father was one of those freed by the jutitfment by the High Court that slavery
in the British Isles was unlawful. Freeman gaiseafficient education to assume the post of
head gardener and botanist to Sir Robert Harlantiisrestate, Orwell Park near Ipswich,
becoming, in the course of his career, an expdsbtany and horticulture. Freeman had also
joined the Methodists as a boy and was activelasah preacher in visitation and preaching.
The local vicar persuaded Sir Robert to give Freemahoice between his faith and his post
(Milum 1893: 9-16; Walker 1929: 11-15). Charactcally Freeman chose his faith and
volunteered for missionary service with the Westeydethodist Missionary Society in
Africa. The Missionary Society accepted Freemapplication with some enthusiasm as
they felt that a man with some African blood woblel better able to survive in the climate
(Walker 1929: 16-21).

Freeman set sail for Cape Coast on the fifth of évover 1837. When he arrived at Cape
Coast on the third of January 1838 after a longageyhe found that all of his missionary
colleagues had died and he had to continue alora¢k@/1929:2 1-28).

Once he had recovered Freeman commenced a wladtwity that was to last for the next
nineteen years as he organised, trained, plantactiods, made a number of visits to the
principle kingdoms on the West African Coast, ereghi various agricultural initiatives, and
acted as friend and advisor to British governordyivi 1893: 31-131; Walker 1929:3 2-199;
Birtwhistle 1950: 1-92). By 1857 Freeman’s widenga of activities and initiatives had

20 There are three biographies of Freeman: Milu®31&Valker 1929, and Birtwhistle 1950. All of these

are popular treatments of Freeman's life, no sclydiéography has yet been written.
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plunged the Gold Coast Mission into serious deat the Home Committee found it difficult
to cover. Freeman felt that he had lost the cemniceé of the Committee in Britain and took
the post of Civil Commandant of Accra with the gold government (Milum 1893: 132-140;
Walker 1929: 201-207; Birtwhistle 1950: 93-100).ftek a break of sixteen years by which
time Freeman had retired from Government servickkagun his own plantation he returned
to the Methodist ministry as a circuit minister 1873 taking successful pastoral charge at
Anomabo, where he presided over the great revieélshe 1870s, and later at Accra.
Freeman finally retired from the ministry in 188%le died five years later in August 1890
(Milum 1893: 141-160; Walker 1929: 208-216; Birtwtié 1950: 101-110).

4.3.2. THE GOAL OF LOVE

Freeman was not given to theological articulatiod arote very little aside from his famous
Journals. In seeking Freeman’s understanding ofali and moral motivation it is
necessary to look at his actions, example, andesgmns of sentiment. Hence while
Freeman never anywhere gave a theoretical artionlaif love as the goal of life in the
manner of Wesley [3.2.1], there is evidence thaas@ired after the perfect love that was at
the heart of the Methodist tradition (Morrison 198527).

This was indicated in his sacrificial commitmenthe missionary life. Freeman wrote to the
Missionary Committee on 1837:

Woe is me if | preach not the Gospel and woe isiffheam not prepared to
forsake home, and friends and all that | hold deane, to preach that Gospel
to the heathen (Cited in Walker 1929: 21)

On his arrival in Cape Coast Freeman’s greatestezonwas how he might spend his life
serving the Fanti people:

| could live and die among them. How shall | setitem most effectively?

(Cited in Walker 1929: 38)
The single-mindedness with which Freeman sougHiriimg salvation and ‘civilization’ to
people’s lives by his evangelistic and philanthcopndeavours is reminiscent of Wesley
[3.2.3.1] and seems to flow from the same motivatidhis was certainly the impression he
left with those he tried to serve. The final carsobn of the deeply suspicious Ashanti court

was that Freeman had “come here to do us good.rée(fan: 1843: 169).
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4.3.3 HOLINESS
Clearly, then, Freeman shared Wesley’'s aim ofeaddtermined by love and he also seemed
to share Wesley’'s convictions about perfectionramatant experience [See 3.2.1.2 to 3.2.1.3
and 3.2.3.2.1]. The Circuit Report for AnomabolBi75, then under Freeman’s leadership,
states: “...the old and long established membargtgpwith prayerful earnestness for the rich
benefits of the higher inner Christian life.” (Anabo 1875). The ‘higher inner Christian life’
appears to be a synonym for Christian perfectibshould also be noted that Freeman as the
circuit minister would have written this report rsaif.
Freeman, again like Wesley, never claimed to hatanad perfection, but according to his
biographers, he, never-the-less, appeared to ltameet a high level of moral performance:

Freeman was now in his seventy-fifth year—a vetly &raight, stately old

man with silvery hair, perfect, courtly manners andplendid presence. He

was never anything but dignified, and everyoneimesively treated him with

profound respect. Yet he had a fund of quiet humand always enjoyed a

good joke. A buoyancy of temperament was one ®fphiceless assets. He

had a fine flow of language; not only was his higr style good, but his

spoken English also was polished and faultlessramynciation and accent.

To the African people and his colleagues in theistip he was “Father

Freeman.” He was kind and courteous to all, alvaeessible, and wherever

he went he was loved. Children ran after him ia $treet, and it was quite

usual to see two or three of them holding eachiohhnds. Kind-hearted to a

degree, he would always go out of his way to helppgbe in need or to deliver

the oppressed. Once he walked twenty miles todpfea the lives of two
chiefs sentenced to death by their own people. Kgvdl929: 211-212.)

Freeman’s death was also full of faith and peac#u(iv 1893: 150-160; Walker 1929: 213-
214; Birtwhistle 1950: 107-110). Both faith andape were among the signs that Wesley

sought as a sign of Christian perfection [3.2.3.1].

4.3.4 VIRTUE AND CHARACTER

‘Perfect’ or not Freeman was still an outstandirgyatter. Milum, Freeman’s contemporary,
describes him as gentlemanly, considerate, cowstaad honourable (Milum 1893 : 9-16).
Birtwhistle stresses Freeman'’s piety, courage aadtigal judgment (Birtwhistle 1950: 7-11).
Freeman also excelled in the rational virtues df-genial, humility, meekness, industry,
austerity, and charity that Wesley established.23.2His life was certainly one of self-denial
as he continually spent himself in Christian sezyvioften at some risk to his health.

Freeman’s humility was evidenced in his submisgiorthe judgment of the Missionary
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Committee in 1857 to relieve him of responsibilifiyr the District's finances and his
willingness to serve under men many years his jumioen he returned to the ministry in
1873 (Walker 1929: 201-205, 208-209; Birtwhistle5@9 93-100, 101-103). Freeman’s
meekness was demonstrated in his ability to buldtionships with African and European,
Traditionalist and Christian and in many situatidosact as a peacemaker (Walker 1929:39-
54; Birtwhistle 1950: 9-10). Freeman’s industry irglisputable as he compressed the
accomplishments of three-life times into one. Rrae also lived a life of austerity which he
only moderated (also following Wesley’s advice axdmple) for the sake of the health of his
family and colleagues (Milum 1893: 31-39; Walker2®29 48ff). Lastly, Freeman was
generous to a fault. He sought to respond to esgwgtion of need and appeal and this, in
terms of his use of mission funds, proved to beumdoing as he tried to compensate his
African workers generously, establish schools amaraches where they were requested, and
develop means of economic improvement for the me@Malker 1929: 180-187; Birtwhistle
1950: 93-100).

Freeman did not lack the “passionate virtues.”ld.2He had a continual sense of God’'s
presence around him (Birtwhistle 1950: 7-8), esgdbcas this is expressed in nature:

Roll on, ye dark-brown waters, in obedience to Ateighty fiat! Help to
swell the proud waves of that ocean which bearsrtssengers of peace and
the glad tidings of salvation, to these dark amidiged regions; return gain in
rain to water the thirsty earth: beautiful emblehthmse showers of heavenly
grace, which will in due time water the moral desgrAfrica, and cause it to
rejoice and blossom as the rose, the droppingsha¢hware already felt and
seen. (Freeman 1843:105)

Few people exceeded his zeal for the Kingdom of. God

4.3.5 DISCIPLINE

As a Methodist from his youth, and as a Methodistl preacher Freeman would have been
formed by the Methodist system of discipline ofgmeral study, prayer and spiritual discipline

including visits to those in his class and Sociatd the sick and needy [3.2.3.1.1 and

2.3.1.3]. In fact it was these very activitiesttltast Freeman his job as head gardener
(Millum1893: 9-16; Walker 1929: 11-15; Birtwhisti®50: 1-7).

Upon his arrival in Cape Coast Freeman built upsnpnedecessors’ work and established
regular patterns of worship, devotion, discipliaed personal witness. (Walker 1929: 39-45).

Indeed, in the midst of all his other activitiese€&man never forgot these basics. Thus
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immediately upon his return from his first trip Kumasi Freeman plunged into activity
designed to re-enforce Methodist discipline upanfluick:

There are characteristic Methodist duties to perfdre holds a Love Feast at
Cape Coast; at Anomabo he finds two backsliders Wwaee applied for
readmission to membership, and he puts them onrdlhrsdrial; he warns the
members at Cape Coast against ‘custom-makinghd reads over and
explains theRules of Our Sociefythe old year is seen out in a watch-night
service, and at the beginning of the next day taey holding a covenant
meeting. (Birtwhistle 1950: 47)

Clearly, Freeman was establishing the same patfelMethodist discipline among the Fantis

in which he had been nurtured in England in whiblsesvance of the Society’s rules and
attendance at the Means of Grace were centralss@teetings, Sunday worship, Love Feast
and Watch Night service were all promoted. Freeowmninued this same pattern in his later
ministry [3.2.3.2.3].

Even during the time of his ‘retirement’ from 18&®/1873 Freeman remained a Methodist, a
member of a local Society and a local preacher sgwght to assist Societies wherever he
could (Walker 1929: 205-207).

4.3.6 RELIGIOUS EXPERIENCE

That Freeman had a lively sense of the presencepangr of God is evident from the
expressions of prayer and praise that occur thrautghis journals (Freeman 1843) however,
no account of his own interior religious experies)der example of his assurance of salvation
or possible experience of sanctification, appeatsetavailable. While Freeman was cautious
about some aspects of the religious emotions heerti@less taught, encouraged, and
presumably practised, experiential religion inmikr manner to Wesley [3.2.3.2.1] (Milum
1893: 141-149; Walker 1929:208-209). As a circnihister at both Anomabo and Accra he
encouraged people to seek both assurance of salvatid entire sanctification and, like his
colleagues, gauged the vitality of the Societiesleaunhis charge by the testimonies of

religious experience he heard at his quarterlys/isi the classes.

21 The reference to ‘custom making’ probably ineésdhe rituals and ceremonies connected with

funerals and other ‘rites of passage,’ family oamas and festivals.

Freeman relates in his circuit report for Anomah875 that preachers in the circuit independently
organized prayer meetings for the descent of thly Bdost. He reports that the revival began at tifuand
spread with profound affects: “...the old and l@sgablished members sought, with prayerful earesstfor the
rich benefits of the higher inner Christian lifelfi his report for the same circuit in 1876 Freerimaticates that
the revival was continuing as the Holy Spirit wateépening the piety of old established professod a
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On top of all this it is Freeman who introduced g@nelsided over many of the camp meetings
that were such a crucial part of the revival of ldte 1870’s that relied on stirring preaching,
testimony and prayer. Evidence from Freeman’snauindicates that these were intensely
emotional events as this account of a Camp Medtaomg Kuntu in 1878 shows:

It was the first time that meetings had been aednipr both Saturday and
Sunday, and Freeman attributed the greater suofdgbge venture to the fact
that the people were together for two days instdamwhe. Here is his account
of the testimonies that followed the Love Feasttbe second day. “The
culminating point of the entire Camp Meetings wiaat tof the Testimonies.
The Biscuit and water having been handed around,tla collection made,
the Testimonies began at 4 p.m., and continued p&ast six. It having been
decided that no restraint whatever should be plageh the Testimonies the
closing Prayer-Meeting had to give place to therhey were resumed at 7:15
p.m., and then followed a scene of wonder—the sgrsagrowded around the
small platform...each anxious to speak their briéggsaf wonder and delight
to such an extent that 10 p.m. arrived and stdlytorowded on weeping and
rejoicing—'Coming with singing unto Zion and evesimg joy upon their
heads.” Speaker after speaker told of the wonofersdeeming love displayed
to them. The assembly rose on their feet, and Bem@logy after Doxology,
Doxology after Doxology. (Cited in Birtwhistle 195008)

For Freeman and other Methodist leaders such enabtintensity was never an end in itself
but served the higher purpose of growing in love gnace as defined by the Methodist
teaching on sanctification [3.2.3.2.1]. In thetjgalar case of the meeting at Kuntu its design
was to restore peace and unity to the Church i\tt@mabo circuit after a period of division
and controversy (Walker 1929: 210-211; Birtwhigt850: 104-109).

4.3.7 MARRIAGE AND FAMILY

While Freeman lived for many years the single fifat Wesley applauded, he did not share
Wesley’'s views [3.2.3.3]. Freeman’s predecessorgdy had recommended to the

missionary committee that men serving on the Wdst#n coast should be married and so
Freeman wedded Elizabeth Boot, housekeeper tcomsef employers Sir Robert and Lady

Harland in 1837 (Milum 1893: 9-16; Walker 1929: 28). Elizabeth Freeman died during

her ‘seasoning fever’ a few weeks after their airiat Cape Coast while nursing Freeman
through his iliness (Walker 1929: 32-40; Birtwhesfl950: 10-12). Freeman married again in

enlarging the work by an increased ingatheringretipus souls into the fold of Christ ...” Freenwmtinued
in a similar vein when he was transferred to Actsehe writes in his report of the Accra and Aburcdits of
1882 that work in the circuit had arrived at “antodf advancement never before reached, and mpeciady
so in the case of the society in Accra.” Camp ingstat which perfection and the presence of thly Spirit
was preached had a profound effect on the faithebévers.
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1842, during his first furlough, to Lucinda Cowdmetdaughter of a Methodist Minister.
Lucinda lived in Cape Coast for several monthsast fell ill and died (Freeman 1843: 97-
109; Milum 1893: 69-80; Walker 1929: 108-113; Binigtle 1950: 54-58). In 1854, Freeman
married for a third time and began a successfuruthat lasted for the rest of his life:

Amid all the duties and anxieties that surrounded, lFreeman now took an
important step in his private affairs. Since tleatth of his second wife he had
known nothing of the joy and restfulness of honfie. liAt times he had been
unutterably lonely. His health was often poor; led repeated attacks of
fever, and sometimes could, for days altogethé&e teothing but cocoa milk.
[sic] Feeling the need of companionship and doimégsy, he now married an
educated African lady, a devoted Christian and keerker in the Church.
‘She proved a most devoted wife and mother, butseasnassuming that only
those within her intimate circle were fully awaré loer intelligence and
splendid qualities.” Soon four little faces brotigby and sunshine to the
home—there were two boys and two girls. It wasaagpt to all who know
Freeman’s circumstances that he had taken thesigpt (Walker 1929: 199)

This seems to have been a good relationship (Bistleh 1950: 98). The Third Mrs
Freemaf® seems to have been closely involved in her husbanihistry as it is she who
called him back from Cape Coast to Anomabo to taker the leadership of the revival that
had erupted there (Birtwhistle 1950: 101-103). Sl at Freeman’s side during his last
illness (Milum 1893: 150-160; Walker 1929: 213-2Bistwhistle 1950:107-110). Thomas,
Freeman’s eldest son, was sufficiently inspirechlsyfather’s faith that he joined him in the
Methodist ministry, working as his assistant in fc@Walker 1929: 211).

In contrast to Wesley's teaching and practice 83. Freeman married not merely for
procreation or as a guard against temptation butdmpanionship. Wesley’s strict teaching
seems to have fallen out of favour in Methodism Breeman followed the pattern that seems
to have been the general recommended practise étinddist missionaries, certainly in West
Africa, to marry for the sake of companionship amdhave a female helper in the work of the
mission, especially for work with women and gin&/dlker 1929:21-24). Thus, despite his
own tragic experience, Freeman both recruited mdrmissionaries and encouraged his
colleagues to marry (Walker 1929: 104-107; Birtvlid950: 47-53).

Like Wesley before him [See 3.2.3.3], and followinbat had become the orthodox position
in the Methodist Church, Freeman opposed polygamyg e&egarded it as basically

incompatible with Church membership. However, Hgo arecognised the difficulties

Astonishingly none of Freeman's biographersreftae third Mrs Freeman the courtesy of naming
her!
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presented by the policy of the Methodist Churclexafluding those in some form of marriage
if their marriages had not been solemnized in dinuné they were in polygamous
relationships, or if they were slaves and their essrforbade them to have a Church wedding
(Walker 1929:140-141).

4.3.8 EDUCATION

Education, for Freeman, as for Wesley [3.2.3.3]s wat an end itself but an instrument of
mission and ‘civilization.” Freeman establishett@us wherever possible to induct African
children into Christian faith and to use them astriiments of social change by introducing
‘civilized’ knowledge and ideas (Bartels 1965: 3014 In the settlement of Beulah Freeman
also attempted to repeat something along the bh&gesley’s School at Kingswood [3.2.3.3]
to separate the children from ‘paganism’ througblasng them from their cultural
background (Bartels 1965: 66-75). Freeman lookpdnuthe schools as a channel of

evangelism and as a source of leaders and woretiseé Church (Birtwhistle 1950: 14).

4.3.9 LEADERSHIP

Freeman was also an outstanding example of the ddethmodel of leadership, a man of
both faith and practical reason. Freeman took @&slinjunction concerning the primacy of
souls very seriously and conceived a visionary ftanthe spread of the Christian Gospel
[3.2.3.1.3]. His great scheme in his early year$\iest Africa was to establish missions in
each of the powerful inland kingdoms with linkingtsons on the coast by which all of West
Africa might be evangelised, Cape Coast and Kumvasito be the first of these pairs. In the
meantime as much of the coast as could be reacbedGape Coast was to be evangelised
first and Freeman travelled hundreds of miles aldmgst paths and by ocean canoe
preaching the Gospel and seeking to create opefdngsew stations, churches and schools
(Milum 1893: 31-39; Walker 1929:39-54; Birtwhistl®50:13-19;Bartels 1965: 30-44).
Freeman understood that zeal was not enough amgrhetical reason was also necessary.
[3.2.3.1.3] This insight resulted in a pragmatitit@de to social institutions and cultural

practices which he exploited as instruments for éhd of saving souls and building the

24 Freeman's comments in his report for the Acdraull of 1881 are quite revealing. He argueddor

expansion of English language education rather thanvernacular as he believed English was destioed
become the dominant language of the region andlpgwpferred it. He insisted that youths shouldrb&ed
and recruited to act as agents from the schoofgdiyemploying them as monitors. (Accra, 1881)
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Church, concepts that he otherwise might have tegjeas a self-conscious Englishman.
Thus, wherever he went he endeavoured to estafgbsik relationships with local rulers
developing considerable diplomatic skills throughieh he resolved by negotiation many
tense situations between Christians and traditistsd? Freeman also understood that the
faith and discipleship of new Christians needebd®ustained with schools for their children,
new sources of income to raise their lifestyle, anslocial and cultural transformation that
would give greater room for the expression of Glamsvalues. Thus, Freeman developed
initiatives in education and agriculture, attempteencourage the spread of ‘civilisation’ on
the Western model. In order to encourage therl&teeman cultivated good relations with
European merchants, and especially with the cdl@uthorities with whom he co-operated
quite closely at different times in his careeredman became a public as well as a religious
figure. In all of these initiatives and relatiois) however, Freeman was always seeking the
future good of the Church (Milum 1893: 132-140; Wéal 1929: 39-54, 186-199; Southron
1934: 41-51; Birtwhistle 1950: 9-10, 103-104; Meam 1985: 38-62).

While Freeman’s style of leadership, following tkeaor of the times, was often authoritarian,
it was not aloof (Wright 1962: xxvi-xxvii). He wddifrequently lead by example, doing first
himself those things he wished his people to doIK&fal929: 39-54). Freeman would
participate in the building of a new chapel or @lging to spread the baggage on an extended
trip (Freeman 1843: 97-109; Walker 1929: 114-12dg would also seek the best means of
giving ordinary members ‘ownership’ of the work whihe did through the chapel building
programme. Freeman was endlessly patient and s@ignate seeking to persuade rather
than coerce. He would more often use humour teduke (Freeman 1843: 115-116) .
However, he was quite capable of single-minded dedsive action when the occasion
demanded as displayed by his precipitous depaftore Formena in the face of endless
delays in receiving permission to proceed on hisrjey to Kumasi (Freeman 1843: 34-42).
Freeman was well aware that he could not lead alone he went to great lengths to recruit
new co-workers from Britain and, more, importanfigught to mentor African leaders. Thus

25 . . o . . .
Walker comments: ‘Freeman soon gained an almasjic influence over African chiefs. His sound

judgement, his tactful manner of approach, andnkiger failing courtesy almost invariably triumphead he
soon became known as the “great white prophet.ickulearning the customs of the country, he addpuch

as would serve his purpose. Thus, when goingdib @ichief, he would send on before him (as afaliuld

do) a messenger with an official “stick” to annoeriis approach. Attention to such little courtesiad points

of African etiquette greatly pleased the chiefs amened the way for his great message. “He knows ou
customs,” they said, as they prepared to receiirad (\Walker 1929: 48)
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he began to train the young men who had been p#remriginal Bible Band some of whom
later served in different missionary situationsntiselves (Milum 1843: 69-80 Walker 1929:
39-54, 104-107, 180ff, 190-191,; Birtwhistle 195@; 47-53, 75-81; Dickson 1971: 171-174).
Freeman was concerned with both souls and bodids ascomplishing the task and drawing
others into that task.

Freeman’s leadership style seemed to parallel anderge with the leadership style practised
by traditional rulers. This probably arose frons lpragmatic and instrumental attitude to
cultural traditions and institutions. His decisimaking was deeply rooted in the exercise of
practical reason through which he sought the klmshis community. Freeman also tried to
draw others into the circle of leadership and dewsismaking through dialogue and
participation, especially those he wanted to nertas leaders. In many ways, Freeman
approaches the Akan model of the ideaha He was a moral paragon, who was revered by
all, married, had children who followed his exammed preserved his memory which has
also been sustained by his community even untiptiesent day, and he died a natural death
[2.4.3.2]. Freeman effectively becomes éimisuapanyimof the Methodist family, setting its
course and allocating resources on the basis gnmtism and compassion after having
listened to all. The figure that the Methodist coumity came to regard as their ‘father’ was
effectively also theinanaand subsequently became their hero-ancestor!

It appears that in pragmatically engaging with Akalers Freeman began to intuitively adopt
their values and practices. Possibly, the reabah RFreeman was able to relate to African

rulers so well was that through his practice trepgnised one of their own.

4.3.10 SOCIAL AND CULTURAL IMPACT

4.3.10.1 CULTURAL PERSPECTIVES

Freeman had a deep love and respect for the Faopilgp and as he sought to relate to them,
he adapted to their institutions and practices.weéi@r, at the same time he regards Akan
culture with Western prejudice. This gave him radkof ‘split level’ response to Akan culture
formally rejecting it at an intellectual level bembracing its values and practices at a
pragmatic level. As a result of this Freeman’poese to Akan culture was contradictory,
and confused. Freeman was antagonistic to Akaditibaal religion but admired and
respected Akan people and their political institné and customs, even to the extent that he

adopted local leadership values and practices. algec much in Akan culture was not
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separable from Akan traditional religion Freemam@sponse to this culture became confused
and ambiguous.

Freeman saw the ‘heathen’ religion of Africans a®e of the chief sources of their
misfortunes and once these ‘superstitions’ weré oHisenlightenment and morality would
dawn on the continefi®. Freeman, like other Europeans of his time, seetnddok upon
traditional religion as a system of superstitioptkalive by unscrupulous priests rather than
an invention of the devil (Milum 1893: 31-39; Wrigh968: xxvi-xxvii, XXix-xxx; Morrison
1985: 22-37%" However, in his preaching, that often took therf@f dialogues reminiscent
of the Akan wisdom traditioff Freeman would often make assumptions that seemesst
upon Wesley’'s doctrine of prevenient grace in thatassumed a knowledge of a single
Creator and a deeper knowledge of good and ewltigh he invited his hearers to critique
their own religious practices [3.2.1.1 and 3.2Bjegman 1843: 32-34; Walker 1929: 133;
Birtwhistle 1950: 8, 14).

Perhaps this is the key to understanding Freenstitade to Akan people. He admired their
enterprise and industry (Walker 1929: 38)He complemented their achievements in dance
(Freeman 1843: 145-158),art, and architecture (Walker 1929: 90-82).Freeman was
careful to understand and respect the etiquetfskah chieftaincy so that he could approach
rulers without racial arrogance in an appropriatenner. In these and many other ways,
including his marriage and his willingness to waslong side the Akan labourers he
employed, Freeman demonstrated that he assumedipesicgity on his part over Akan
people (Morrison 1985: 22-37). Freeman’s humilityd patience opened many doors and

enabled him to build good relationships with Afnceulers because they felt he understood

26 The comment, quoted in the text above, from fa®s journal concerning the “moral desert” of

Africa was indicative of his intellectual attitutie Akan moral and religious traditions. This refece discloses
Freeman’s ignorance and low opinion of local marad religious traditions (Freeman 1843: 105).

Freeman was still open minded enough to entedaéeper insight into the Ashanti practices of hama
sacrifice and slavery. (Walker 1929:124-135; Biristle 1950:58-65)

After one session of negotiation, Freeman rembittiat his Fanti partners in the discussion catedu
that Christianity was a “good palaver,” i.e. a gasmdirce of practical reason and wisdom. (Freeng&#3:180-
81)
29 Walker quotes Freeman from his journal: “l fitttem [the Fantis] a loving and an enterprising
goeople.” (Walker 1929: 38)

On the 3rd of January 1842 Freeman was summintt Asantehene’s palace and granted the rare
privilege of witnessing the King dance with his @é&v Freeman reports that he found the dancingfylaand
modest. (Freeman 1843:32-34)

31 Walker writes: ‘The Ashanti capital impresse@éman as by far the finest native town he had geen
West Africa.’ (Walker 1929: 90)
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and empathised with them. This made it possibidifm to reach negotiated settlements to a
number of difficult conflicts®** As noted previously, Freeman seemed to havetiwely
connected with Akan traditions of leadership thiougs inclusivism and use of practical
reason. In his endeavour to learn how to relatéftewan leaders, Freeman seems to have
imbibed something of the Akan leadership ethids Hrguable from his practice that Freeman
was influenced by the Akan moral tradition at thant. Yet despite all this Freeman never
took the time to learn Fanti (Walker 1929: 98-103)!

Freeman regarded himself as an Englishman and wasl @f England’s achievements as a
‘civilised’ country (Birtwhistle 1950:5; Wright 133 xxiv-xxv). Freeman saw Christianity as
the source of this civilisation and like most Ewraps of his generation did not distinguish
between the twd®> This made Freeman very keen to demonstrate thivaments of
European civilisation in medicine, technology, andnufacture as benefits that came from
Christianity>* From comments that Freeman makes in his lateistnjrit seems that he also
regarded the English language as another of thesefits. In his circuit report for Accra in
1881 Freeman argued that the people really desmgligh and not ‘native’ language
education. Freeman contended that vernacular g#docaas inappropriate where English
was destined to be become the dominant languadkeirregion, just as Methodism was
“destined, if we be true to ourselves and our tianis, to be above all others the great motive
power for good in these regions.” (Accra, 1881).

Freeman believed Africans to be equal in abilitg gotential to Europeans but they were
handicapped by the encumbering ‘superstitionsraditional religion and the limitations of
their own culture. Once they had cast aside tih@sdgrances through embracing Christian
faith and accepting the benefits of ‘civilisatiottieir lives would be endlessly improved
(Wright 1968: xxvi-xxvii; Morrison 1985: 38-62). e the charge of cultural arrogance

could be laid at Freeman’s door, because of higrpatism his response was much more

32 This was amply demonstrated by the cordial i@lahip he formed with Kwaku Dua, the Asantehene

and the friendliness which he was received by thditional rulers of Badagery, Abeokuta, and Dahpmed

his later employment by the colonial authoritiesrdeolve situations of conflict. (Milum 1893: 40,681-119;
Walker 1929: 55-98,114-139, 201-207; Birtwhistl&0931-43, 58-62, 82-92,101)

3 Freeman made the following comment on one ofdiisussions with Kwaku Dua: ‘We had a long
conversation on Christianity and civilization: lipted out the advantages resulting therefrom arswared
several important questions on these subjectséeffan 1843: 150)

34 Examples of this would be Freeman’s use of Eemopmedicine (Freeman 1843:153-167, Walker
1929:133-134), the carriage transported to Kumastc@mbination of both traditional ‘dash’ and tokeh
European technological prowess) (Freeman 1843:257486; Walker 1929: 105-106, 114-120) and theelath
used by Brooking, the Kumasi missionary (Freema431887-188).
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complicated. Toward the end of his first periodnimistry Freeman seemed to connect with
his emotional approbation of Akan culture and agWledged that he had gone too far in
advocating European culture, but by this pointdigewas cast (Dickson 1976: 171-174).

4.3.10.2 SOCIAL ETHICS

Despite Wesley's injunction that Methodist ‘helpease to be concerned only with souls
[3.2.3.1.3] Freeman was very much concerned with’snkeodies and the liberty, safety and
circumstances of their lives, just as Wesley himsadl been [3 2.3.4].

Freeman, like many of his missionary colleaguess wetivated by a strong anti-slavery
sentiment (another legacy from Wesley) [3.2.3.48alker 1929: 16-21 Southron 1934: 13-
23). He saw the proclamation of the Gospel andsiread of ‘civilisation’ across Africa as
reparations owed by the people of England to Afficahe slave trade (Freeman 1943:86 ff).
Freeman took every opportunity to urge the abalitdd the slave trade and himself sought
practical measures to frustrate or mitigate itxfaca, including freeing the slaves he received
as a gift from the Asantehene (Walker 1929: £36).

The human sacrifice connected with some ritualsAkan traditional religion, especially
during funeral rites, filled Freeman with repugnarand served to fuel his antagonism to
traditional religion (Freeman 1843: 10-29, 52-54MHe urged the Asantehene and other
traditional rulers to abolish such sacrifices alawmth slavery (Walker 1929: 121-135, 160-
179)3°

In addition to his passion for the rights to lifedaliberty Freeman was also concerned for
people’s economic welfare. He instigated a nunddeeconomic initiatives in agricultural
and basic industry that were designed to pionegsv@ people to improve their standard of
living and welfare that might produce prosperousicwnities. Unfortunately, none of these
enterprises were successful and were partly reggen®r the financial crisis in 1857 that

proved to be Freeman’s undoing.

» Much of Freeman’s discussions with the Asantehsare taken up with appeals and exhortations to

abolish slavery (Freeman 1843: 130-132) and paFreéman'’s purpose in visiting Egba and Dahomeytwas
seek an end of the slave trade in the area. (M1888: 93-119; Walker 1929: 145-179; Birtwhistle 0969-

92) While on furlough in the United Kingdom Freemalso frequently addressed anti-slavery meetings
(Birtwhistle 1950: 47-53).

36 Even so Freeman was silenced when the Asantdioéthénim that many of those sacrificed were
criminals and then asked him if the English did also practice capital punishment. ( Walker 192%1-135)
However, there is evidence that the King of Dahofimjted the use of the death penalty after Freésnaisit
(Birtwhistle 1950: 82-86).
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All the social reforms that Freeman wished to sde troot in West Africa, the abolition of
slavery, the end of human sacrifice, education, ae@nomic opportunities were all part and
parcel of what he considered to be ‘civilisationConsequently, it was inevitable that
Freeman would seek to work closely with the chidfuience for ‘civilisation’ in the region,
namely the colonial authorities in Cape Coast. These partnership with MacLean,
President of the Council of Merchants at Cape Caastvell known and the two worked
closely together on measures to restrict slaveryhenWest African coast, to extend British
influence into Ashanti, secure religious freedomd a&nsure law and order for the safe
passage of the Gospel (Morrison 1985: 38-62). rRegewas also able to make an easy
transition from missionary to colonial official satse he was still engaged in essentially the
same task of Christianising and civilizing the tegi Freeman believed in what is now called
a ‘holistic gospel’ aimed at changing the entirefypeople’s lives not merely their spiritual
state. The difference is that Freeman’s ambigabiitside to Akan culture led him to believe
at an intellectual level that Akan culture had t® displaced rather than reformed (even
though his own practice was much more pragmafi¢)is led Freeman to a strong advocacy

of colonial influence.

4.3.11 LEGACY

What is Freeman’s legacy? Freeman’s legacy cammaeparated from that of Gold Coast
Methodism as he set its spirit and direction inimfancy. First of all, it is very clear that
Freeman was a paragon of the Methodist moral teedés developed and modelled by John
Wesley himself. He was motivated by love, sougiiness for himself and others, displayed
the distinctive Methodist ‘rational’ virtues of $e&lenial, obedience, humility, meekness,
industry, austerity, and charity and the ‘emotionattues of zeal, enthusiasm and piety.
Freeman also strictly followed the pattern of ditioe established by Wesley. While
Freeman did not share Wesley's views on marriageehnved as a single man for many years
and always served with single-minded devotion.el\ikesley, he saw education as an adjunct
to evangelism and a support to sanctification.higleadership, Freeman followed Wesley’'s
injunctions to single-mindedness and the use dftjmal reason in the work of the saving of
souls. It seems that some of Wesley’'s more gesevaaws of human cultures, based on
Wesley’s theology of prevenient grace, seeped tirodreeman’s cultural arrogance and

emphasis on ‘civilisation’ through his pragmatidmyn of practical reason, which led him to
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accept and affirm significant aspects of Akan agltuFreeman was concerned with people’s
physical and social well being, as Wesley had &sen. For this reason he continued
Wesley’s struggles against slavery and for theohmaftion of manners’, and also sought to
improve the material and social conditions of tewgle. The Methodist moral tradition,
inaugurated by Wesley, was comprehensively embodfieBreeman who ensured that it
formed the essential foundation of Gold Coast Méitm.

Gold Coast Methodism also imbibed both Freemanisvictions concerning the value and
potential of African people and sought to fulfileth while at the same time holding an
ambiguous estimate of their culture. This plantke seeds for future conflict, as later
missionaries did not always share Freeman’s esimiaffrican character and abilities while
later generations of Akan Methodists had to stredgl reaffirm the unambiguous value of
their own culture.

It is unclear whether Freeman’s model of leadersag followed by his successors. Those
he directly mentored such as Martin and De Grafg heve embraced it but as Africans, their
sphere of authority, while broad, was still circamised. Certainly few of Freeman’s
European successors were sympathetic to aspettie éfkan moral tradition in his manner.

Freeman’s split-level response to Akan culture rabedded in later Methodism in Ghana.

4.4 THE MORAL PRACTICE OF EARLY FANTI METHODISM UNT IL THE FIRST
WORLD WAR

4.4.1 RULES AND GOALS

A clear continuity between John Wesley’'s moral iag and practice in the eighteenth
century and that of Freeman in the nineteenth bas bstablished. Both archival records and
histories of Ghana Methodism indicate that Freemmithe pivotal leader of the Methodist
mission also entrenched this same practice in Bdathodism which, consequently, stands
firmly inside the wider Methodist moral tradition.

Methodist moral teaching in Fanti Methodist Chulodten seemed to be focused on rules
rather than principles (Dickson 1981: 196) but hdhihese rules th&los and virtues that
were crucial to Methodism are still to be discerrmen though they were not always
explicitly mentioned. The goal of perfection urgteond as ‘pure Christ like love’ remained at
the root of the tradition within Fanti Methodisrithe ‘love of Christ’ was a characteristic of
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the original Bible Band, despite all of its confiicand difficulties (Bartels 1965: 14-15) and
was the chief and sincere goal that Methodist rfersssought to realise in their circuits:

We should like to see our people with an ardoulogg, a really undaunted
zeal, an energy of sacrifice to which they have atbained. (Report on
Dontoh-Krom,Winneba, 189%)

Moreover, insofar as Christian Perfection was taulge goal of ‘pure love driving out sin’
would also have been taught as part and parceél dhithe circuit report for Adansee-Akim
of 1878 the experience of Christian perfectionveredescribed as the ‘baptism of love’ from
the Holy Spirit. Clearly, Wesley’s vision of a hanity renewed in perfect love also became

the supreme goal of Fanti Methodism.

4.4.2 HOLINESS

District reports indicate Wesley’'s doctrine of Giian perfection as an instantaneous
experience was taught, sought, and, in the mindsmwie Methodist believers, wrought by the
Holy Spirit in their lives. The blessing of perfem was referred to by a number of
metaphors found in district and circuit reportswesn 1849 and 1898 such as ‘entire
holiness,’ the ‘pearl of great price’, ‘higher...Cétran life’, ‘full salvation from all sin,” and

‘baptism of the Holy Spirit,” among othe?s.

37 Similar comments were made later in 1904 witbard to Societies in the following Circuits:

Winneba: “... we have a good society, the membersriarein faith and active in works of Christian &V
Winneba, 1904; Axim: “... others have manifested sadodly zeal as provokes unto love and good wartks
Axim, 1904.

A great many examples of language indicatimghéng and experience of ‘entire sanctificatiom ca
be found in circuit reports: Members were “seeléngre holiness.” (Cape Coast, 1849); “Some ofrnambers
here, profess to have experienced a present saiva{jAnomabo 1860); a number of new converts were
recorded as enjoying a “present salvation” (Akwafi63); a number were seeking “full redemptiorCape
Coast, 1874); “...the old and long established membought, with prayerful earnestness for the lrimhefits of
the higher inner Christian life.” (Anomabo, 1875pur members have more than ever been alive todlee of
the higher Christian life, the entire Christiareljifthe full salvation from all sin, and by earnsstking in
believing prayer, many of them have realised tlesdihg and are at present walking in the lightjfyésg by
their daily life that the blood of Jesus Christ,d&oson cleanseth from all unrighteousness.” (Cageest, 1875);
the people were seeking “full deliverance from sand the baptism of the Holy Spirit in order totbetvitness
to their neighbours (Accra, 1876); “Many of our migers have experienced the saving influence ofjtispel,
and are endeavouring to walk worthy of their Chaistvocation.” (Secondi, 1876); At Papagya in 187&
Circuit Minister related that “Some in this soci¢#y Papagya] profess attainments in the highersGan life.”
(Ekoful, 1877); “members have hungered and thirstecthe ‘higher life’ and have received the ‘bapti of
love’ from the Holy Spirit that so overwhelmed thehmat they lost the power of speech.” (Adansee-Akim
1878); “And more than all, a spirit of earnest segkafter experimental Christianity, has charasti the
majority of our members, not a few of whom haveegiyproof of the realisation of the inestimable ileg.”
(Elimina, 1878); “...the older members, especiallg thaders and evangelists, have seemed to undirtsan
importance of the injunction ‘Be ye holy,” and aarnestly pressing forwards towards that mark ofhegh
calling.” (Secondi, 1879); at Dixcove there wasragess of revival, especially among the young sofnghom
are striving “to attain the entire Christian petfes.” (Dixcove, 1882); “The brethren were then exted by the
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Perfection appears to have been taught and peiostee Class Meetings and in special

meetings called for the purpose. As in British Metism in Wesley’'s day, it seems to have
been a blessing for which members struggled ingerapd in the daily conduct of their lives

[3.2.1.3]*°

Wesley also collected death bed testimonies aspual that members had received entire
sanctification before their death [3.2.1.2]. Citcuinisters on the Gold Coast also displayed
a similar interest in accounts of saintly deatmespmably for similar reasofS$.

Rev. A. W. Parker to preach more frequently andiestty the Scriptural Doctrine of Holiness and @elsfor a
revival of God's work throughout the entire sectio(District Meeting, 1884); “Many have experiecthe true
inward religion, and their attention and desire iaréhe direction of holiness.” (Winneba, 1884);t“Benkyria
we have a thriving society. Many heathen have beesived. Several of these profess justificatideh neembers
are lively and concerned for sanctification...."n@dnabo, 1895); in Accra there were reports thairaber were
“rebaptised in the Holy Spirit at intercessory magneetings. One sister even taking the blessirtgdse with
whom she shared a house ..."” (Accra, 1898). Hhoieworthy that much of the language and experierice
Christian perfection occurs in the revival yeartofeing 1874.

The ideal of Christian perfection was soughtm®mbers of the societies, often through specialgora
meetings convened for the purpose as the followintgs and extracts from circuit reports show. Byrl865
the Abuadzi circuit experienced a year of “restordtas many had returned to faith and the heachierain the
local school has also “joyfully found the great pes great price for which he has sorrowfully sbtignany
years.” (Abuadzi, 1865). In the Anomabo circuitli@75 the local preachers independently organizagiep
meetings for the ‘descent of the Holy Ghost’ thatl tprofound moral affects: “...the old and longabkshed
members sought, with prayerful earnestness forithebenefits of the higher inner Christian lifdAnomabo,
1875) A similar pattern occurred in the Cape C@atuit in the same year: “Our members have moae ever
been alive to the need of the higher Christian tifie entire Christian life, the full salvation fincall sin, and by
earnest seeking in believing prayer, many of thewvetrealised the blessing and are at present vgalkithe
light, testifying by their daily life that the bldoof Jesus Christ, God's son cleanseth from alghteousness.
Special services for the promotion of scripturaliress, have been crowned with success. The biusng
power of God's presence has been felt in every seiohice; and eternity alone can discover the armoiigood
that has been done in the hearts of the peopledsgtmeans.” (Cape Coast, 1875). R. Y. Brucezaterhist in
charge of the Adansee-Akim Circuit in 1878 reportkdt “the members have hungered and thirstedher t
‘higher life.”” (Adansee-Akim, 1878) The superintient of the Secondi Circuit in 1879 reports thathe
spirituality of some of our people has much imphve The older members, especially the leaders and
evangelists, have seemed to understand the imgertsithe injunction ‘Be ye holy,” and are earnesgtlessing
forwards towards that mark of our high calling."e€®ndi Circuit, 1879) In 1882 a revival was repdra
Dixcove, especially among the young some of whom sriving “to attain the entire Christian perfect”
(Dixcove, 1882) In 1882 Freeman held camp meetimdgise Accra circuit at which perfection and thregence
of the Holy Spirit were preached . (Accra and ApLii82)

40 The Circuit reports reveal an ongoing concerthwieathbed testimonies’ reminiscent of some of
Wesley's proofs of sanctification. Some of themens to suggest the same belief in the attainmepédéction
just before death: “In November the wife of onglafse men [lay leaders of the Mampon Society] didigr a
very short illness. Just before her departurecsiied her husband, children and friends, and ttedeh she was
a sinner, but Christ had died for her, therefonedies were forgiven, and she had peace and joyasdchappy
to be going home to her Father. She then urged tbeseek the Saviour and commended them one byoone
God. Her last words were ‘Though | walk througk valley of the shadow of death, | will fear nal ér thou
art with me; thy rod and staff comfort me.” (Mampal868) In 1871 the death of a member at Beradaon f
smallpox was reported, but the people were confidéhis salvation because of his “previously cetesit and
blameless life.” (Beraku, 1871) Reverend Parlegorts the death of ‘Father Martin,” the ‘patridroli the
society at Amamful after a long and painful ilingésat “he bore with that fortitude and resignatimtoming a
Christian of his standing and experience. He bufell asleep in Jesus, in full assurance of faitfd hope...”
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4.3 CHARACTER AND VIRTUE

Virtues in Methodism, as has already been estadlislwvere of two types, rational and
emotional. The rational virtues of self-denialedlence, industry, austerity, and generosity
were all designed to curb self-will in order thia¢ twill might be fully submitted to God and
room would be made for the outpouring of the lo¥&od in the heart of the believer. The
blessing of entire sanctification itself was to dmight by the emotional virtues of zeal and
piety, especially expressed in prayer and wordBi@.3.2] Given this interest on the part of
Methodist leaders, a number of common features beayoted with regard to the circuit
reports studied in connection with this projectirc@it ministers always began their reports
with a general account of the moral and spiritualgpess of their members. These accounts
can be regarded as being reasonably objectiveaintiiey record both progress and reverses
in the lives of members. Generally, there seemisatie been a steady growth in Christian
character, at least among a minority, in mostatatiand circuits. The moral character of the
people was usually spoken of in general terms ladiqular, usually rational, virtues were
sometimes identified such as ‘consistency,” ‘zedhithfulness,” ‘maturity,” ‘obedience,’
‘generosity,” and (occasionally) ‘love All of these virtues are congruent with that gattof
virtue that has already been identified as pathefmoral tradition of Wesley’'s Methodism
[3.2.2].

A number of persistent causes of moral failure atswccurred in the range of district and
circuit reports reviewed. Among these were alcdlespecially rum), ‘worldliness,’ funeral
rites, sexual temptation, wealth, (especially icaa@areas or during periods of ‘gold fever’)
and polygamous marriages. Polygamy was a particsarce of ‘backsliding.” The
Methodist Church saw it, among other things, agranfof sexual immorality, but it was hard
for members, and prospective members, to adopt gaong because polygamous marriage
was such an essential part of the social structMmaing women were particularly affected by
this as they often had little say in the arrangeroétheir betrothal.

Toward the end of the period in the 1880s and 18B6sconduct of younger members
became more of an issue, they were particularipgto practicing a formal religion and to

the temptations of the dance hall.

(Cape Coast, 1884) In 1885 the Society at Busiatheir oldest member who was regarded by botlis@dms
and heathens as the society’s “best pattern afeaseervant of God.” (Winneba, 1885).
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Progress in moral practice was frequently conneetét participation in the ‘means of

grace®! of Sunday worship, class-meetings, love-feastsemant services, and so on. The
standard response of Methodist leaders in the dheroral decline was to organise special
services and to give greater emphasis to classimeét There seems to be a fairly clear

correlation between the frequency of class-meetmgsmoral growth and performance.

4 The following comments indicate the importanttached to the ‘means of grace’ “We often admire

this Church in the wilderness [at Akoful] for thegular attendance of its members to all the meéngace,
especially to the Class Meetings.” (Anomabo, 1849)e circuit minister at Jamestown reported a coirig
need to apply Church discipline both for those #izent themselves from the means of grace arttidee who
commit overt sins. A similar situation existedtlire rest of the circuit. (Jamestown, 1869) The MeanGrace
were ‘enjoyed’ in Salt Pond, especially the watgthhservice. The conduct of the people remaingsistent’.
(Salt Pond, 1873) The superintendent of the Domir@iscuit had an interesting opening comment:
“Notwithstanding the financial difficulties of thigrcuit it has had the advantages of a residentster during
the year and on the whole there has been no la&vidénce of the spirituality of religion on therpaf its
members. Their attention to the means of graae etpressions of their experiences of the inner dif the
quarterly visitations, and their consistent livesvén been the source of great encouragement to Tuwe
congregations on the Lord's Day have been goodhendurrounding villages have also had the beoéfipen-
air services throughout the year. As a resulgi@lis knowledge has been wide-spread and eveneopatt of
many who are outside the pale of the Church a betterse of conduct is visible. Would that we cbalso
report the same of its saving knowledge. Our nunhiasr not been increased as desired but we areftihaok
report that much good has been done.” (Domin&81l At Assaka Reverend Plange reported that wario
"...indifferences [are] manifested by the peoptetfie means of grace] ; but we are thankful totkay such
feelings are gradually dying out..." (Secondi, 1883yerdu was reported to be in a bad state asnibans of
grace were neglected. A contrasting situationtedisn Amian and Sedyi:“The increased attention to the
means of grace, a better understanding of ounypailitd the addition of one of the most influen@diiefs to the
number in Society have been the leading aspeaiarofvork here during the year.” (Dominasi, 1881)/e" have
had causes for anxiety. Worldly attractions hawved too strong for a few of our young people; safm@hom
attempted to march to our chapel as soldiers dildasgniform, accompanied by their band to theutlsance of
those devoutly disposed and others have been dasway to spend their time in dancing to the negidédhe
means of grace.. We have dealt with these as cstanoes have required and believe our action haéghea
required result." (Cape Coast, 1882) Conditioesenless favourable in Elimina: "Judging from ad@mce at
class meetings and at other means of grace and fudtic life generally, we regret to have to recdhe
conduct of some of the members of this society whpear to have not even the form of godliness aad a
therefore strangers to the power of the GospeluofLord and Saviour Jesus Christ. Although theisttes for
the year show a net decrease of only two membetsjwring the year we have had the painful dutgtoking
off the church rolls some 26 members chiefly beeaas Rum-traffic and irregular marriage: which two
prevailing evils seem to militate greatly against progress. We, however, trust that this turninig mwake the
Church bring forth more and better fruit. On theesthand, we observe with joy and thankfulness, ttreyear
has been indeed a blessed one for the few thatdalll the Saviour Lord, and are determined to kmmthing
among men save Jesus and Him Crucified, "choositiger to suffer affliction with the people of Gdthnh to
enjoy the pleasures of sin for a season." these haintained the spirituality of the Church and laeking
forward with joy and patience to that day when tloed, the righteous judge, shall call them to reeeheir
glorious reward." (Elmina, 1895) Ten years latalt Bond had made better progreé§the deepened spirituality
of the majority of the members and their aiminghat higher life in religion, has this year been thgrof note.
We must also note with gratitude the restoratiosahe backsliders of long standing as found irctise of the
town's chief whose return indeed gladdens our heHne class-meetings as also other means of fuaac® not
been neglected.” (Salt Pond, 1905) But things weteas well in the Grand Kormatine Society wheeat of
an agent at this station meant, among other ‘medingrace; “the class-meetings, the week-night pray
meetings which certainly are helpful to the Chaistcareer ...” had been “irregularly prosecute8al{ Pond,

1905)
42 In its discussion of the ‘Work of GadThe Gold Coast District Meeting of 1870 resolvednhtuid

special meetings to bring about the ‘quickeningtttd Societies by the Holy Spirit and to emphasisen air
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4.4.4 RELIGIOUS EXPERIENCE

Methodist leaders did not expect meetings or rbeshemselves to provide the motivation
for moral behaviour. That was to be supplied bygi@us experience or “experimental
religion” as they were pleased to call it. Morahlviour, ideally, was to be rooted in a
passion for spiritual holiness that sought the difep of entire sanctification through prayer
and petitions and the keeping of God’'s commandd {he Methodist rules) as a preparation
for God'’s gift [3.2.3.2]. This passion was to lered up by the experience of personal and
public devotion.

Following the British pattern, converts were ene@ad to seek both assurance of salvation
and entire sanctification as crisis experience2.33.1]. Certainly, these were works of
grace by the Holy Spirit, but supplicants had tepare to receive them by sincere desire,
earnest supplication, and by godly living. Onetloé frequent indicators of the spiritual
health or sickness of societies given in archieglorts are the degree to which members were

seeking, and receiving assurance and sanctification

preaching and house to house prayer meetings.ri@@isteeting, 1870) At Elmina in 1880 special megs
were successful in remedying the problems of natdnd backsliding as many had seemed to be Ghisbut
had only the form of Godliness but not the ‘baptisfrthe Holy Spirit.” (EImina, 1880) In 1904 thealder at
Axim wrote “At our regular and special meetingsrthdave been clear indications of God's presente wei.
Several have testified to their advancement initgpirlife and to their close communion with Godhilst the
weak and, the weary have been strengthened sorkslidacs reclaimed and sinners converted to G@dxXim,
1904) Special meetings were held for young wontelipmng in 1906 to encourage them to see the ‘atern
welfare of their souls’: “Our progress has beeneriarSpirit than in quantity of members enrolldet tnatter of
irregular marriage life (so predominant and hindgithe young women from seeking the eternal welf&taeir
souls) is one of the social evils which have had dhief concern during the year. Special meetirggehbeen
held with young men and women respectively witheawto remedy the deficiency.” (Volta Mission, 1906

Methodist leaders were always pleased to repdrat they considered to be positive religious
experiences: “But better than all, at these mestisgven of our people have been enabled to rejoitiee
assurance of adopting grace, and they are maintaaigood profession.” (Jamestown, 1866) “On Syrida
15th of November, we had a pleasant Love-feasicerand the experience of some of the brethrémaisthey
have obtained a sense of the pardoning love of '@Bdmonasi, 1868) “The class and prayer meetinase
also been well attended, and the fruits of theitspie manifest among the members of the socibg/gtacious
revival with which we were visited a few monthscgnhas quickened into life numbers of dead sollke
number of members who found pardon at our specélgp meetings is no fewer than one hundred andtywe
Eighteen backsliders have been restored to theofayeir Lord; and two new classes have been fortned
(Dominasi, 1875) “Well attended services, earndssire generally for spiritual blessings, awakesjng
conversions, and other circumstances of deep sitea#l indicate the presence of the Lord with Heople.”
(Winneba, 1881) “The spiritual state of the memlatOdumtu] is gratifying. The cause is still presetvaend
has some degree of prosperity and great spiritoad drave been the result among members of thisstait
our various services most of them have experietloedweet pardon of their sins through Christ. Zéa and
character exhibited by our people afford considierabcouragement to labour on cheerfully...” (Winael885)
“Thankfully we report that many a stagnant belieklas been moved, and aspiring after the higher. lifat a
revival meeting that we have in one of the quartéithe year, it was a pleasant time to witnessutiygardoned
with godly sorrows for sins - and with penitentiars crying for mercy and expressed the blessperieace of
having interest in the Saviour's blood for pardanother striking event is the influx of perishingus into the
fold; among which there are some back-sliders of W@eng standing, whose cases were almost hopedesk;
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To promote the passion for salvation and sanctiboathe first Methodist missionaries,
including Freeman reproduced the Methodist systetheo‘means of grace’ more or less in
its entirety: Class-Meetings, Sunday Services, Léwasts, Watch Night Services and
covenant services. They also filled these meetingh the full panoply of Methodist
‘Enthusiasm’: passionate preaching, Charles Wesléymns with their emphases on the
yearning for the gifts of pardon and perfectiore ethodist liturgy with its emphasis on
penitence, a formal and extempore habit of praygreating God to pour out His special
blessings by the Holy Spirit, and a practice ofitesny to this work of the Holy Spirit in the
heart, particularly in the special meetings caliedekindle the commitment and fervour of
the people.

The Camp Meetings were a particular developmenihede special meetings that Freeman is
credited with introducing during the revival of thkege 1870s in which great numbers were
converted and baptised in the Fanti-lands. Thesleegngs consisted of extended times of
preaching, prayer, and testimony that would last @nseveral days, people finding makeshift
accommodation for the duration of the event. TammE meetings were emotionally charged
occasions and evoked a range of religious expegiémoen participants, including some that
Methodists would have interpreted as the blessofigsardon and perfection and others that
contemporary Pentecostals might have describedeaBngs and deliverances. Freeman
passed the following judgement about Camp Meetings:

It may be deemed important to notice that the extliaary success of the
camp meetings ifeeding the revivahas been their suitableness to the national
genius of the people. In their pagan life they areustomed to frequent and
extensive gatherings in their occasional and ancustoms. Thus the national
habits have been utilised to promote the spredteofjospel, and to uplift the
Church of Christ into a higher atmosphere of Clamstife. (cited by Milum
1893: 149)

With his customary pragmatism, Freeman developedtarally appropriate institution in the
form of camp meetings to further Methodist spirtalad moral practice among the Fanti.

some of our scholars whose renouncing the pleasirdss world has been a wonder to many.” (Salbhd?o
1904) “At our regular and special meetings thereehbeen clear indications of God's presence wgithSeveral
have testified to their advancement in spirituf# &ind to their close communion with God; whils theak and,
the weary have been strengthened some backsleldesmed and sinners converted to God.” (Axim,4)90
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4.4.5 METHODIST PRACTICE

Methodist practice in its rules and church disaliprovided a framework for the
development of the ‘rational’ virtues of self-ddniand self-control. The leaders of
Methodism in the Gold Coast were fairly assidugughe instruction and application of their
Church rule$? They were one of the few documents to be traelat a fairly early daté?

The basic design of the Rules of Methodism, fistabklished by Wesley, was to encourage a
disciplined life in which interior passions andw#s to sin and self-will are restrained and
external temptations to immorality are avoided [3.2.1]. Thus ‘worldly’ company and
pursuits such as singing and dancing, drinkingattehding public entertainments were to be
rejected. In the Fanti lands these prohibitionsuldohave been extended to include
attendance at customary festivals and funerals hwtacthe eyes of Methodist missionaries
would have appeared to be no different from putdi®using in England.

The Methodist discipline, if followed strictly, wtilihave produced a separated lifestyle in
which African Methodists would have stood aloofnfr@a range of relationships and activities
(especially where the rule against polygamy wasllgigapplied) that would have distanced
them from much of the social and cultural life béir communities. This placed Methodist
Christians in a complicated and challenging sitratas they did not form geographically
separated villages (‘Salem®)as their counterparts under the Basel mission eeceuraged
to do. (Morrison 1985:136-155) This could leadctnflict on occasions when Methodists
opted out of religious rites common to the commuaitrefused to participate in funerals and

wake keepings or make any contribution to theit<8sOn the other hand Methodists were

a4 The reading and explanation of fRales of the United Societi@&/esley, 1743) to local societies was

an important policy, even though it implementationmost years was irregular as the minuted answers
guestions 21 and 22 in the District Meetings ingisa Copies of the Rules would also be given terdie
members and some local societies reported theipkante with this policy: (Anomabo, 1866; AburBd5).

“The Methodist Rules, which have been printedivi are being sold .... to all the members, will, we
believe, be the means of great blessing to ourlp€g@\buri, 1901)
46 The Basel mission had a deliberate policy ofigahg their converts into segregated Christian
settlements in which they could be isolated froeatien’ influences and traditional practices arabksd to
develop a distinctly Christian lifestyle. (Middletd 983)
4 The leader at Elmina reported in 1880 that tivegiase in membership in the Society would have bee
even greater if a ‘considerable number’ had nonhb®gelled at the beginning of the year for pgstting in a
‘heathenish custom.’” (Elmina, 1880) In 1883 the €&mwast Quarterly Meeting asked the District Maptim
“advise the people with reference to the funeratams of the country which lead to their spendhmeynight in
singing in the home where the corpse is.” The Megatsponded that the “Brethren unanimously gisaye of
the practice.” (District Meeting, 1883) The lea@érSalt Pond stated in 1900 “customs which arnerimijis to
the people’s welfare have been strongly opposed pantially abolished.” (Salt Pond, 1900) The woikthe
Mission Bands at Kuntu brought about a revivahis place converting ‘scores’ of people. Howetee, leader
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expected to live as examples to their neighboui$ aiffer them love and assistance as
opportunity allowed which gained them friends.

The rigour with which requirements for membershigrev enforced, especially those
regarding polygamy and ticket money, varied a gdeaf but the core requirements remained
fairly constant and these seemed to have been fimory applied as the time progressed.
Certainly, during the revival of the late 1870s@pkcatechumenate classes were formed to
test the conversions and sincerity of faith of great numbers of those who had become
Christians on the great tide of revival emotidhs.

The seriousness with which Methodist leaders tdwr trules was indicated by the steady
stream of expulsions recorded in district and dincords. Reasons for expulsions were not
always given, but in the years prior to 1880 thegrs largely to have been for sexual
misconduct of different forms, participation in dtbenish rites’, presumably at funerals, and
traditional festivals, but this might also inclutening to traditional practitioners in times of
crisis, and different forms of ‘worldliness’ thatight include drinking, fornication, irregular
marriage, and participation in traditional ritudls. After 1890 there was a greater

there reported that after only a few months most ledurned to traditional religion “through certdimeral
customs of the worst kind ...” (Salt Pond, 1905)

4 Circuit reports recorded a number of instandesuoh ‘living witness’: “[The] People @enhiraalso
examples of piety to their neighbours.” (Domonds58) ‘[The] Christians at Akrah [are]setting aod
example to heathens around them.” (Anomabo, 18G®0)e minister reported that the memberd<antu were
zealous and he expressed the hope that their ezamight influence their heathen neighbours.” (Anbma
1863) “Earnestness characterizes the Church [at Tantukl]the members are full of ardour. They have &set
good and praiseworthy example to the heathen, amd kept themselves pure and unspotted.” (Nark®&1l)
“The members here [at Mankessim] are full of zea have been especially [sic] for the last yeamaples of
godly lives to the heathens around.” (Salt Por&91) “One of the principle men of the town [of Katlua]
has been converted and showing a good examplestpebple around.” (Aburi 1895) The conversion of a
influential man was reported at Elmina in 1898 vithis hoped will be “a perfect example of the powérthe
Gospel ...” (Elmina, 1898)

49 The Methodists seemed to find friends in manyrwnities where they constituted a small minority.
Reverend Hayford noted in 1878 that at Sibinsuctiief and people were friendly to the Gospel. (As$878)
Busua in 1879 could boast of only a few converts, heathen friends’ have also helped to build¢hepel ...”
(Dixcove, 1879) The circuit report féxdansi, Fominaecorded that “this is [sic] the chief village towhthe
whole Adansi tribe. We enjoy the confidence anenfiship of the chief and the principal men of thiace.
They regard the mission an inestimable blessingaatng been the means of their rescue from thebtesuof
their quarrelsome and adverse neighbours of Kurtieesy, seem much to appreciate the Christian redigiod to
ignore fetishism.” (Assin, 1879) Reverend Hayfoiated in 1878 that at Sibinsu the chief and peowes
friendly to the Gospel. (Assin, 1878)

Hundreds were converted in the revival of 1846 rmtive ministers and missionaries were cautious
about accepting people into full membership, irdtdey formed them into catechumenate classese(Capst,
1876)

51 Members were expelled from the Society for aietgrof reasons. “Owing to the prevalence of
fornication, the crying sin of this country, it hesen deemed prudent, in order to check it, to dgaftously
with every member offending in this circuit. Congeqgtly many have been expelled, and with but one
exception, every one of them for fornication.” f@aCoast, 1844) The circuit Minister for Anomakparts in
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concentration on enforcing the rules on Christiaarmmage in which the tolerance of the
earlier period was dropped, thus there were a graaber of expulsions for failure to comply
with rules about marriagé. At this time, there was also a great emphasishencircuits
becoming self-supporting and so expulsions overpayment of ticket money also became
quite widespread® The temperance emphasis of the Methodist Chuisb grew in
importance and those who drank or sold rum wer subject to Church discipline and often
expelled from the SociefY/.

1844 “... on my first visit to several of the ouattsdbns | was compelled to expel several of the mamlior
disorderly conduct, principally for adultery andriaation, which is the greatest evil with which Wwave to
contend.” (Anomabo and Dominasi, 1844) In Jamestowl866 some were expelled for “grave immorality”
(Jamestown, 1866) The leader at Abakrampa repamté871 that “... during the past year we haveetird
through various evil causes fifteen persons froemGhurch fellowship ...” (Cape Coast, 1871) Dutting crisis
created by the Ashanti invasion of 1874 many ofytbeng men from the Society were recruited to ashis
army and the experience told on their spiritua.liHowever, after a period of ‘sifting discipling’seems that
piety and propriety were restored. (Cape Coast4)18he conditions of the war also brought abootimber of
“declensions.” Many became backsliders and wepeled. However, the revival seems to have continsee
that numbers were made up by restored backslidedsnaw converts. (Anomabo, 1874) Increase in the
membership of the Society at Elimina in 1880 wadanmined because a ‘considerable number were expell
for their participation in a ‘heathenish custonkIrfina, 1880)

2 The stricter approach to the enforcement oftites concerning marriage after 1890 had an impact

a number of societies: Dunkwa, 1894: “There haslillension in number of members; some Ashantis wh
joined us last year having been expelled for interapce, and others having ceased to meet on accbtims
marriage question. The spiritual condition of thbBu€h is however promising.” (Aburah and Assin, 489
Dixcove, 1894: “The rigid execution of District Reégtions [on] marriages has very materially affelctaur
membership.” (Dixcove, 1894); Anomabo 1895: “Affdling up gaps caused by deaths and discipline the
circuit has left on record 913 full and accreditaembers with 113 on trial a decrease of 38 whiccounted

for the by fact that over 50 have been removed fehorch membership for non-conformity with the Ghan

rite of marriage.” (Anomabo, 1895) Gyirankuma 1895t the close of the first quarter several membsese
removed from membership for not conforming to theri€ian rite of marriage ...” (Anomabo, 1895); Salt
Pond: “Among other things which have occasioned logses and in some measure tested our work is non-
conformity to the Christian rite of marriage thgu&tions of which were passed by the District $ynb1893-

4. (Salt Pond, 1895); Grand Kormantine, 1895: Hateo members removed for ‘non-conformity’ with
Christian rite of marriage. Only in this ChurchcBudiscipline had a demoralising effect. (Salt Roh895);
Ayan Maim, 1895: “Here also we have had to disfeibip professed members refusing to conform to the
Christian rite of marriage. Our prominent leadarsl other influential members have been quickematl a
excited to a greater diligence and activity in therk of strengthening the weak, reclaiming backstdand
saving sinners. We wish them every success.” (®ait, 1895); Worakesi, 1897: “The spiritual coiuatitof

the Church at this station is very encouraginge “thembers, though reduced to a small number by the
enforcement of the law of marriage, are sincerehigir love to Christ & manifest a deep concern tlog
salvation of their neighbours.” (Aburah, 1897)

53 Defections arising from the rules concerningdicmoney were noted by Freeman at Anomabo in
1878 (Anomabo, 1878), by the District Meeting ie fame year (District Meeting, 1878) by Revereradchler

in Dominasi in 1878 (Dominasi, 1878), and by thedler at Adansi in 1881 (Adansi, 1881)

> Rum selling and dowry issues were reviewed at Dhistrict Meeiting for 1876 which noted that
“generally speaking there exists among our peoplélengness to submit to the measures which welepted

..." (District Meeting, 1876) The issue concernlRgm was revised in 1879 when if was observedttieatule
against selling rum by officers was not being obsdrin Elmina. The meeting then urged that this he
implemented. (District Minutes, 1879) However, rggiling continued to be an issue in the societiglaich
difficulty has been experienced in dealing with fem trade question. [The] Majority of memberswhuer,
have sustained [the] holy ambition spoken of lastry...” (Winneba, 1891); The correspondent reptrés
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‘Backsliders,” those who had left or been expelfiexin the Methodist Societies for moral

reasons, often created a negative impression ilotdad community and proved an obstacle to
further conversions and commitments, especiallyre/ibey had been leaders. They were
also a great source of discouragement to the mesnfdrere were considerable efforts to win

such persons back and reports indicate a steagnstof readmissiot. In the 1909 District

restoration of several members who had been inddlveum selling, including one who had soughtimaitl the
drinking of his customers when they were tipsy.ir(iébah, 1892); “We have gathered in no less tHgnrew
members - a number unprecedented in our recordeddast decade. Strict exercise of disciplinewm-sellers
and ball goers, and a careful sifting of the ralesulting in the dropping of names of parties Wiawve been
travelling nobody knows where, together with aitgllnumber of removals and deaths, have left ug anl
increase of 10.” (Cape Coast, 1893); “Although #atistics for the year show a net decrease of tmty
members, yet during the year we have had the gaitfty of striking off the church rolls some 26 nieens
chiefly because of Rum-traffic and irregular maggawhich two prevailing evils seem to militate afig against
our progress.” (Elmina, 1895). After 1891 the Mutist Church began to formally promote the Tempegan
movement in the Gold Coast through the appointn@hta Temperance Secretary and sponsorship of
Temperance Societies. The newly appointed Temper8ecretary soon found that he had an uphill aask
his first report he indicated that no Temperanceiedies yet existed in any circuit connected with Methodist
Church. However, he noted that some of the yowgrevmembers of the ‘Good Templars Lodge,” Temperanc
Sunday had been well observed and some rum saberdeen expelled or suspended. However, thetaecre
detected a lack of enthusiasm for the cause ané dawity.” Moreover, the superintendents of Cap@ast and
Elmina did not respond to the Secretary's leti@ist(ict Meeting, 1894)

A fairly constant pattern of ‘backsliding’ andstoration was common in most Societies: Anomabo
1849: A number of expulsions occurred in Anomabaeviia@ue to backsliding. The correspondent puts this
down to three causes: “the force of early habtsiptations, and continual petty persecution byr tlaenilies.
(Anomabo, 1849); Anomabo 1863: Some backsliderstesh restored and were now striving to "make their
calling sure.” (Anomabo, 1863); Jamestown, 1865umber of members relapsed into “private and oaets
of transgression” and many were subsequently rechdr@n the membership list. (Accra, 1865); “Several
abuses have been corrected, several inferior agesmsssed, and a number of worthless membersuyiuwifahe
society ..."” At the same time some backsliders westared. (Anomabo, 1866); Abuadzi 1868: “Here weeha
some backsliders; this is the result of the Wahwitmina. Some of the brethren having gone toGaenp
conducted themselves in such a way that we caregg them in the Church as members. Still, we ke @
report that others who left us since two yearsghaturned to the Great Bishop of their souls.” (Adizi, 1868);
The correspondent reported continuing problemdgarfdticism” and misconduct of backsliders. (Assag69);
Jamestown 1871: “Another occasion of backsliding &sen out of the inducement offered to handienaén
at the oil rivers from the high rate of wages phieim and, as many of our members are of this aeds few of
them have been drawn thither for periods varyingnftwelve to eighteen months, at the end of whitle they
return, and, as is generally the case, bereftlo$mtitual sympathies, and consequently lost @ @hurch.”
(Accra, 1871); Salt Pond 1872: “Mr. Plange fromsttown writes: ‘the work of God at this stationoisa most
cheering character. A very gracious influence &isnded the preaching of God's word, also thesCéasl
Prayer meetings. The careless have been arrestetbd to sue for mercy. Backsliders have returwit
earnest desire to reunite with the people of Gad,rmany half hearted professors have consecragedstives
afresh to his service. A few have died during tearybut having witnessed a good profession.” (Aabm
1872); Anomabo 1894: The conditions of the war wfigthanti brought about a number of ‘declensioridany
became backsliders and were expelled. Howeverrahigal seems to have continued so that numbers we
made up by restored backsliders and new convém®niabo, 1874) Mankessim 1878: Several backsliders
reported as restored to the Lord’s table. (Mankesdi878); Elimina 1880: A number of backsliders ever
reclaimed through special meetings. (Elimina, 388Mhomabo 1881: John Plange reports a hard ye#risn
district with nominalism, a number of exclusiongldracksliders. (Elmina, 1881); Anomabo 1881: A grattof
indifference and even backsliding was recorded gribbe members some of whom possessed the ‘form of
Godliness, but not the power.” (Anomabo, 1881); dpec 1882: It seemed that a large proportion of the
population who were in Secondi at this time weneséadl Christians who gave a negative impressiorhef t
Church to their neighbours. (Secondi, 1882); Bal@98: “The Church is in a flourishing condition. h&

144



Meeting it was even recommended that special dalsseformed to accommodate them - a
return to Wesley’s practice [3.2.3.1%)].

The Society’'sRulesprovided a vital scaffolding within which the diglined life and the
virtues of holiness were constructed. The rigorapglication of the rules had a measure of
success in that significant numbers apparentlyrnalesed their values and intent and
achieved a high level of moral performance whilenagang to avoid the hypocrisy of
legalism.

4.4.6 CLASS SYSTEM

As noted earlier in this chapter the Class Meelayat the foundation of Methodism as a
means whereby members could instruct each othénanChristian faith and inspire and
encourage each other in its performance. One offitist actions of Dunwell, the first
missionary to Cape Coast was to establish clasingedBartels 1965:14-18). For De Graft
and his friends this would not really have seemezhs great innovation as their group had
functioned along the lines of a class meeting fanynyears, as Potter had noted (Britwhistle
1950:1-2).

As Methodism expanded along the coast the priofigstablishing class-meetings continued.
The goal of the district was to form class meetimg'gvery place where we have preaching.’
So important were the class meetings that it was @ihthe cardinal responsibilities of

ministers to meet each class once a qudrterbecome acquainted with each member and

steadfastness of our members and their constardtidevto duty, the conversions from heathenism the
reclaiming of backsliders the overflowing congrégas the enquiries of many after the way of sabratito
some of whom admission into the Church is deniedamount of improper marriage, and the general aniak

of the church consequent upon the United Meetind ddew months ago have been the marked featdré® o
work.” (Axim, 1898); Axim 1898: “At our regular anspecial meetings there have been clear indicatdns
God's presence with us. Several have testifieddw advancement in spiritual life and to theirselaommunion
with God; whilst the weak and, the weary have bswangthened some backsliders reclaimed and sinners
converted to God.” (Axim, 1898); Komenda 1898: Ttuwn “still reports a decrease in membership,rgea
number of our lapses is attributed to moral obtiguia circumstance we regret very much.” (EImib898); Salt
Pond 1905: “We must also note with gratitude treaetion of some backsliders of long standingaasd in

the case of the town's chief whose return indeaddgins our heart.” (Salt Pond, 1905).

56 “The Synod receives with thankfulness the repb@hurch membership, and notes the continued care
which is exercised to maintain the Discipline andity of the Church and to promote the developmaeint
trained life. In as much as many persons who adeudiscipline or have been expelled are lost ttastian
influence through want of continued care and oghitsit recommends that a special class be formetthen
principle places under the direction of a suitdtdader, wherein such persons may be instructedacouraged

to true repentance and amendment of life.” (Distvleeting (Eastern Section), 1909)

57 Question 22 of théAgenda for District Meetingss phrased: “Is sufficient time allocated in the
arrangements of the quarterly visitation of thessés for the Preachers to acquaint themselvesthétktate of
each member and to give spiritual advice to eachtZeems that some circuit ministers found thidifcult
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learn of their testimonies and spiritual experienc€&his seems to have been the high point of
some leaders’ ministry?

This is not to say that the development of newsegasvas straight forward. In areas with a
scattered agricultural or transient population fiignclasses that met regularly was an
ongoing problem that was also reflected in areasratpeople travelled extensively for
trade> The second major difficulty confronting the implentation of the class system was
the perennial shortage of good class leatfers.

duty to fulfil which prompted the following rebukeom the Secretaries of the Missionary Societyhigirt letter

to the District Chairman in 1880: “It is one of tffiest duties of a Methodist minister to exercisastoral
supervision of his flock, and the meeting of thei8ty classes once a quarter for the renewal kéticis a most
important part of our work. If this duty has beesglected, we must insist upon its immediate resiom@nd
faithfull discharge. No brother can be continuectharge of a circuit who fails in this matter @iefjates the
duty to an agent.” (District Minutes, 1880)

58 Some Ministers wrote in excited tones aboutrtblaiss visitations: Enjira 1879: “Though few ang
newly admitted into the church, the spiritual cotidand habits of the members here have been very
encouraging. We have met in class some of themnglaur visit in the interior; and we could vertlyscern in
operation the same work of grace whereby all areed& (Assin, 1879); Girankuma 1881: “This is
unquestionably the best society in the whole circurhe continual struggle which our people hergehto
maintain against the inroads of Mohammedanism, kvhidsts in their midst, has had to stimulate theroling

all the faster to the truth as it is in Jesus.rthendance at all services, their growth in g@&shown, not only
by their expressed experiences in the class meetmg by their consistent daily life, their atte@nt to our
rules and discipline, and their willingness in giyifor the support of the work, has been to usdikeasis in the
crest of spiritual declensions all around.” (Adari$i81); Cape Coast 189%piritual growth among our people
generally has been steady. We have been edifieddsametimes taken aback by the simple unadorned
experiences of sins overcome, evil dispositiongrotied, burdens cheerfully borne for Christ's sakel a life

of daily and hourly dependence on Him for all tlipgnd in all things, that have been born tolchequarterly
visitation of the classes, not only be the modightened of our people, but often by some of thpamently
feeble and obscure. Very often have we felt ashawxe listened in their surroundings and accordingheir
light, our people are endeavouring to reach fantb perfect manhood in Christ. Whatever surfaceeokers
may say not withstanding.” (Cape Coast, 1894)

59 It was difficult to establish Class Meetings agacommunities whose members followed migratory
occupations: Edubiasi 1878: “Our congregation lveraprises nearly all in the village. We have alibatsame
number of members as last year; but some of thenglpetty sellers and constantly absent from theme to
the Andansi market and other places, are oftenowttthe social means of building each other up. ré¢ard
this a necessary reason, among others, for the @aonest and extensive prosecution of the workésd parts.”
(Assin, 1878); Salt Pond 1880: “The members hetebdewome worldly giving more time to trade and bess
than to the evening meetings of the society with ibsult that their moral character has declingagbrg the
Gospel into disrepute.” (Anomabo, 1880); Amissanithvbuprudu 1885: The scattered membership of this
society only met on Sundays: “Hence the want of steady progress in the career of this societydaf#si,
1885); Abuasi 1890: The scattered population “makesweekly Evening Services cold, and gives uistla |
drawback.” (Aburah and Assin, 1890)

60 Good leaders could make or break Class Meeting®cal Societies: Dominasi 1879: Reverend
Fletcher reports that some societies in his Cirbaite suffered from the “wicked falls and incoresisties of
agents” and the circuit as a whole was hindered bhgck of local preachers and class leaders ofcserit
religious experience and Godliness. (Dominasi, },8&8safa 1880: There was much indifference inSbeiety

at Assafa which the Circuit minister put at the dobineffective leaders. (Anomabo, 1880); Amissdria93:
The Minister reported that “..Class meetings fori§€tfan fellowship [had been] neglected...” Thesmighad
departed and the leaders were admonished. (Salt, A@93); Secondi 1895: “[The] society has beerm in
declining state numerically since last year. Thpuésions of two class leaders for immorality, afdl5 class
members during the year have occasioned us coabideanxiety.” (EImina, 1895); Esiam 1895: “At Hsiave
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Having said this class meetings were remarkablgessgful in their purpose and produced all
manner of other beneficial results as Kwesi Dickissmarks:

...the class meetings... encouraged free discussionaasénse of social
responsibility by engendering to feeling that eamber had a responsibility
for the others, in sickness and health, in sorrod ia joy... (Dickson 1981:

199-200)

Unsurprisingly, the archival records reflect a etation between the moral and spiritual
prosperity of a Society and the vitality of its s3ameeting&" Arguably, the class meeting

was at the root of the success or failure of allScaiety.

4.4.7 MARRIAGE AND FAMILY
Marriage was a major concern for Methodism in th@d@Coast. Of all of the interfaces

between Methodist and Akan moral traditions, thaswhe region of greatest conflict. The

have had to exercise discipline. An inconsisteatler has been removed with a number of membersimgfto
abide by the District Regulations re the Christida of marriage. Life in the Church is vigorodge have loyal
members and a prospering Church.” (Anomabo, 1895)

There is overwhelming evidence to indicate thigbrous Class Meetings led to a vigorous Church:
Accra 1847: The correspondent reported that thesd@dgstem was now working and that there were ragms
in the members of an increase in knowledge and ¢dv@hrist. (Accra, 1847); Akoful 1972: “We oftedmire
this Church in the wilderness for the regular atterce of its members to all the means of gracescéslfy to
the Class Meetings.” (Accra, 1872); Ayendu 1875héTClass is also well attended, and the members are
striving to love and fear God” (Dominasi, 1875);Mioasi 1875: “The class and prayer meetings haae lzen
well attended, and the fruits of the spirit are ifet among the members of the society ...” (Domin8ir5);
Dixcove 1877: “The classes have been well attended,the conduct of our members in general, havengils
much satisfaction.” (Dixcove, 1877); Salt Pond 190Me class meetings are a distinct source ohgtieto the
church, and many conversions have taken placelt Pead, 1900); Winneba 1904: “In the Winneba setti
class meetings have not been well attended, edlgebia the young people among whom a more decided
consecration to God is needed.” (Winneba, 1904)mA®04: “The church has maintained its own in spite
worldliness and social evils which seem to prewaiiong young persons of the day. The minority af ou
members have given evidence of deepened and iecresirituality more particularly at their classetiags,
and their outward walk is also worthy of imitatiorSome have passed through trials and temptatiores i
triumphant manner and have stood unshaken in togifidence which ahs great recompense of rewah#rst
have manifested such a godly zeal as provokesttwlane and good works and their passion for sbals led
them to the habit of preaching in the early mornh&t populous quarters of the town with some gyismiif
results. Conversions have been frequent and inqoaeter we had the privilege of enrolling 19 "oiadt for
membership.” (Axim, 1904); Mankessim 1905: “Thesslaneetings have been vivid, the Sunday congregatio
have been crowded, and the week-night services leee encouraging.” (Salt Pond, 1905); Axim 1905:the
Great Head of the Church has graciously vouchshie@dpecial blessing upon every department. Theeseh
duty, the attention to the preached word, the dtane of the week-night services and prayer mestitige
willing co-operation, the loyal observance of instion, the recognition of authority, the unabatedl and the
general feeling and confidence that have been mstndmong officers and members are praiseworthy, an
therefore need to be chronicled. Our Class Mestangl Love Feasts are seasons of joy and gladr{@ssm,
1905) Aburi 1907: “While there are many encouragsigns there is cause for sorrow and anxiety. |nafitg
and intemperance still have a great hold on th@lpe@ausing us to lose many members. Thereasladf a
true conception and a personal realisation of éfigion of Jesus Christ in many of our people battrust that
when we are able to give the leaders a betterin@irand the members to set a higher value on ldesc
meeting, we shall see greater spiritual and mesllts.” (Aburi, 1907)
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areas that created the most confrontation weregpaty, the place of traditional, as opposed
to Christian marriage rites, the implications oforwal legislation for the conduct of Christian
marriage, and the place of bridewealth. FollowkMgsley’s teaching all the missionaries on
the Gold Coast were opposed to polygamy [3.2.3GHurch members were prohibited from
contracting polygamous uniofs. But what of those who had become Christians winila
polygamous relationship? In the early years of tahi#ethodism, some indulgence was
extended to those in such marriages, the way tfuictson and persuasion being preferred to
coercion [See above 3.7. But this was a hard discipline to follow becao$¢he breach in
family and community relations that it entailed. s Ahe years progressed, the tolerance
offered to polygamous husbands was withdrawn ahgpmous women were only permitted
to be members by the special permission of theuitiminister. In the 18968when the

62 At the 1884 District Meeting these prohibitionsre spelt out: “We resolve that no member of our

society be allowed to marry a heathen man or womiagh that no woman being member of Society shaltyra
man already married, both these being Scriptutiatmies. It was also resolved that no man havigge than
one wife should be admitted as a member of ourathand that it should be left with the Superinteride
minister to decide whether, on an investigatiow itfte case, the wives of polygamists should beivedanto
Society.” (District Meeting, 1884)

63 One missionary related that the ‘marriage subjeas highly problematic: “It is true that | haved
trouble with some of our members as it regardsntheriage subject, and from experience | find i&isubject
that must be treated with great caution as it Wwedlwn that the greater-part of the members aradivn a state
of polygamy and when such persons are brought uhgesound of the Gospel and get their mind ergigéd
by Holy Ghost it not do at once rigidly to enforitee marriage subject but by waiting a certain tuméil we
ascertain that they are in earnest about their salubtion, then they will listen to what we hawestiy about it,
during the last twelve months | have married upwanrfithirty couples, the greater part of whom wefieg in a
state of ‘concubinage’.” (The writer seems to Useword ‘concubinage’ to describe the situatiothoke living
together as married couples aside from the rite&shoistian matrimony.) (Anomabo, 1842)

In the 1890s the District Meeting passed a rg&oi that members had to marry according to the
marriage ordinance. This generated a controvdray lasted for several years and was revisited igiribt
Meetings over the next few years. In 1892 the Aalboncircuit sent a resolution asking that the mditefinally
settled. The District Meeting for that year passieel following resolutions concerning the marriaggue in
their representative session: “The Anomabo Quartddeting's request that the question of marriagdirally
settled was considered, and it was agreed thastaisirender every assistance in their power toy@ambers in
procuring certificates of marriage and in framirgfifions for divorce. Superintendents to purchesgies of
Marriage Ordinance for use of the Societies. Rul@gcerning native marriages passed in 1890 shueildet
aside until confirmed by the missionary committ€zertain examples for guidance of ministers inatimission
of wives of polygamists into society were orderedoe printed and to be inserted in our local bobkutes.”
(District Meeting, 1892)

In the following year, 1893, the synod took anresgtricter line: “(30) Resolved that as a Church we
insist on the Christian rite of marriage. (31) Resd that the measure be both retrospective anspputive.
(32) That those members of the Church who haveowformed to the Christian rite be required to ddyg the
end of August.” (District Meeting, 1893)

This hard stance provoked a wave of protest froross the district in the form of notes and menisria
from different circuits. J. A. Martin at Aburi wiex “The Marriage Ordinance cannot be enforced latirA
unless we lose very many of our members, | couldduing the year get one man and woman to join in
matrimony at Aburi though | laid before the Qudstévlieeting the Marriage Ordinance part of the meralud
the meeting seemed to comply with the ordinance pard not, but the native marriage so there was no
agreement among the members of the meeting.” BteP8nd Circuit sent the following Memorial: “Thite
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Church began to enforce its rules and principlesniare strictly there was great loss of young
female members after their (polygamous) marriagerearranged by their familiés.
Polygamy was deeply entrenched in Fanti culturepagt of the indispensable web of
relationships and community between different faemiland clans. The prohibition of
polygamy, more than any other teaching of Methodi&ept people outside of Church
membershig® There was a great sympathy for the Christiam fiitmany communities and
‘adherents,” who were probably polygamous Christiatievers, often outnumbered Church

circuit...further requests that the execution of thie re Christian rite of marriage be suspendeithéncircuit at
least this year.” Anomabo made a similar plea:dffihe Circuit after due consideration of the mdeChristian
rite of marriage finds that its execution in thecait by the end of August last was not advisalrld eequests
that it be suspended for at least another yeah& Synod agreed to this postponement: “The Synadted the
prayer of the Memorialists of Anomabo, Salt PondAé&cra re the Marriage question & allowed one year f
carrying out the requirements of the Synod.” (DéstMeeting, 1894)

Both young women and their families were pewdlior contracting polygamous marriages: Arkra
1893: “Arkra has decreased in numbers, this isflgh@ving to our expelling from the Church those avhad
married their daughters to heathen men.” (Salt P4883); Enyiuadu 1893: “Here we have been oblited
expel from the society a few of our members forihgumarried their daughters to unchristian mendl{®ond,
1893); Cape Coast 1895: “The continued preseng@wfig people of all classes in these and all otherch
meetings has been to us hopeful signs for thedu@ur converts have been mainly from the rankhede; a
fact which must be to any church of Christ, asait been to us, a cause of encouragement and ngjoRit our
rejoicing has not been without trembling. Not tla entertain the least doubt as to the genuineoietise
conversion of these young disciples. Of that, vaeehproof sufficient in the testimony of their cimtent
Christian lives, according to their light; - degpdttractions and enticements to a contrary coues® also in
their zealous evangelistic labours. We trembleabse of the ordeal that lies before them whenithe tomes
for them to settle in life. These young peopleagés ranges from 18 to 22, must soon enter intondagiage
state. The majority are females connected withtheeafamilies who must, under pressure of parents a
relations, be married according to Native Custord #s lose the privilege of Church fellowship. isThas
been the experience of the past year which accaumie main for the large number returned as cbaseneet.
Under these circumstances we are brought facece & we said in our last Report, with a seriooblpm of
far reaching results, demanding a calm, tough #nd@nd consideration and immediate solution.” p€aCoast,
1895); Cape Coast 1879: In 1879 a decline in meshiigiwas reported at Cape Coast as many of thegyoun
people were lost to church membership. The youoigen largely marry ‘according to native custom’ lefthe
young men migrate in search of employment in centfetrade and industry. (Cape Coast, 1897); KA9@p:
“Our progress has been more in Spirit than in qoiaof members enrolled, the matter of irregularrzae life
(so predominant and hindering the young women fseeking the eternal welfare of their souls) is ohéhe
social evils which have had our chief concern dythre year.” (Volta Mission, 1906)

There were many examples of Akans (and Gas)wére sympathetic to the Christian faith but barred
from Church membership because of their polygansiusition: Cape Coast 1870: “Polygamy, the prewgili
sin of Africa, is the great obstacle in the wayrany in this town giving themselves to God, as aslthe great
stumbling block over which so many fall. Many wéie in other respects useful and intellectual peapt, by
this sin, excluded from the Church.” (Cape Coa8%Q); Akra 1871: “As with other places in the citcgo in
Akra, polygamy is the great evil which hinders tG®spel.” (Akra, 1871); Sibinsu 1878: “The principal
difficulty which seems to be in the way of Chiefsdapeople preventing them joining our society ifygamy.
This is generally the bane of the Akan tribe, ia tay of salvation.” (Assin, 1878); Adansi, Fomifi&/e enjoy
the confidence and friendship of the chief and gheacipal men of this place. They regard the roissan
inestimable blessing as having been the meansofrésscue from the troubles of their quarrelsomz adverse
neighbours of Kumasi, they seem much to appretheteChristian religion and to ignore fetishism. eirtonly
difficulty seems to be the Christian form of mageaas opposed to polygamy. Lately a man of impesgand
position in the tribe seriously contemplated disimg seven out of eleven wives if the missionaryhddet him
keep the three and bring them all to "school" witin. We pray, for them further enlightenment inriStian
principles, and that to them also may be grantethtioon converting grace unto life.” (Assin, 1879)
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members in many places. On occasion circuit nerssbbserved that Methodism could have
great numbers of members if the rules on polygaau/tieen relaxed.

A second area of conflict was between traditionadl &hristian marriages rites. The

Methodist Church sought, at the very least, to hamogamous relationships legitimised

under traditional rites and customs, blessed amsoized in Church. Frequently, one of the
spouses or their families would object to this @dher tensions would arise, especially
when this was made a condition of church membershifhe leadership of the church,

especially the missionaries, did not regard custgmaarriage as a truly authentic marriage
while the Fanti people saw their traditional ritesa ‘real marriage’ as it celebrated the union
of two families rather than two individuals. Tlsoduced another occasion of obstruction to,

and loss of, membershfp.

67 The Methodist Church’s prohibition of polygamgsva major brake on its growth: “- but doubtless th

great obstacle to the spread of the Gospel hdreliggamy, the result of which is a widespread iratity; we
could get as many followers as we like if we woaltbw them to keep their old habits, but the pudfyour
Gospel will allow of no compromise with the vicefisSRaganism.” (Accra, 1874)

The refusal of the Methodist Church to recognisglitional marriage ceremonies caused great and
widespread difficulties for both Church membershipd for family life: Secondi 1870: “There are saler
couples anxious to be married according to Christisage ...” (Cape Coast, 1870); Attoaboe 1876: The
correspondent reports a case of a couple endpengecution after their baptism and marriage frowirt
relatives who cut off from some family privileggBixcove, 1876); Elmina 1890: “It is mark-worthyathwith
so many newly received members we should repoim@ease of only 25; but this chiefly due to thesettied
state of the marriage question. Many who haveugftid so on account of unchristian and impropairiages;
and backsliders who would have been re-admitte@ ha&en shut out on the same grounds. We consideit t
is high time that this subject should be brough& tdecided and successful issue.” (Elmina, 1898jpeCCoast
1893: “Besides, scores there are whose heartsibehe right place, but who would not enter intauth
fellowship on account of the marriage questionguastion which is still hampering our work in thiscuit
perhaps more than any other.” (Cape Coast, 1898jiAlB93: “The marriage ordinance could not be s1dd at
this place unless we lose very many of our membvehnigh, we cannot at present do till further instron from
the District Synod.” (Aburi, 1893); Cape Coast 189ithout, there are scores who attend our migisthose
life and conversation are apparently influenceddbyistian Principles, but who are yet outside sipk the
marriage question. A question which is growingmportance and difficulty every year and has becanm@ape
Coast an impediment in the way of many an honedtirstelligent young Christian, who might otherwise in
the Church, and have scope to utilize his gifts grattes for the benefit of others. With regardth&se, we are
brought face to face with a serious and far rearhgroblem, demanding a calm, thoughtful and allacbu
consideration and immediate solution.” (Cape Co&884); Dunkwa 1894: “There has been declension in
number of members; some Ashantis who joined usykeat having been expelled for intemperance, ahdrst
having ceased to meet on account of the marriagstigm. The spiritual condition of the Church isMever
promising.” (Aburah and Assin, 1894); Discove 18%ome expulsions have arisen from non-complianite w
the ordinance marriage rightly or wrongly imposedour members. The uncertainty enshrouding theiaggr
question is without controversy doing irreparalpigry in our churches. We sincerely wish some watyad the
difficulty may be found soon, so as to save theuifrfrom needless unrest and disquietude.” (Dixgdh894);
Anomabo: “After filling up gaps caused by deathsl ahiscipline the circuit has left on record 913l faihd
accredited members with 113 on trial a decreag8afhich is accounted for the by fact that oveh&@e been
removed from church membership for non-conformiithwthe Christian rite of marriage.” (Anomabo, 1394
Gyirankuma 1894: “At the close of the first quarsewveral members were removed from membershipdor n
conforming to the Christian rite of marriage, but¢ are glad to see spirits rise in the professedstms.”
(Anomabo, 1894); Esiam 1894: “At Esiam, we have twmadxercise discipline. An inconsistent leades baen
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A further objection to Christian marriage was thgense it engendered. A Christian
marriage in Church was regarded as a Europeanagarwith all the attendant ephemera of
rings, special dress, and lavish receptions. Tisict synod finally had to try and impose
limitations upon expenditur®.

After the proclamation of the Gold Coast Proted®sia 1874 the colonial government began
to introduce legislation to regulate marriage. phmciple, the Church favoured this as the
Marriage Ordinance was based upon Christian assomspbf monogamy and life-long
partnershipg® However, the Church ran into two ongoing problemith the legislation. The

fact that few Methodist chapels qualified for lises for the conduct and registration of

removed with a number of members refusing to aligethe District Regulations re. the Christian rig
marriage.” (Anomabo, 1894) Salt Pond 1894: “Amortlgeo things which have occasioned our losses and in
some measure tested our work is non-conformity¢oChristian rite of marriage the regulations ofalhwere
passed by the District Synod of 1893-4.” (Salt Rat&B4); Grand Kormantine 1895: Members were remove
from this Society for ‘non-conformity’ with the ‘Gistian rite of marriage’. Only in this Church $udiscipline
had a demoralising effect. (Salt Pond, 1894); Ajaim 1894: “Here also we have had to disfellowship
professed members refusing to conform to the Ganistte of marriage.” (Salt Pond, 1894); Tantund &egoo:
“Tantum and Legoo have been the greater sharéheiloss of members who have not abode by the adgné

of the District Synod relating to marriage. Th@ukations besides agitating the minds of some, qaiee
misunderstood by several. They have told sadlynughe work.” (Salt Pond, 1894); Worakesi 1879: “The
spiritual condition of the Church at this statienviery encouraging, the members, though reduced small
number by the enforcement of the law of marriage, sincere in their love to Christ and manifestegl
concern for the salvation of their neighbours.” (gadh, 1897); Bayin 1898: “The Church is in a flehing
condition. The steadfastness of our members amit ttonstant devotion to duty, the conversions from
heathenism the reclaiming of backsliders the owwifig congregations the enquiries of many aftervig of
salvation, to some of whom admission into the Chugc denied on account of improper marriage, and he
general awakening of the church consequent uporuttied Meeting held a few months ago have been the
marked features of the work.” (Axim, 1898); Attu&bb898: “The aggressive labours of the agent amdffice-
bearers among the towns people and in the surrogndiages have proved a failure. A dislike tonfarm to

the Christian rite of marriage and the corruptinfiience of apostasy together with worldliness emxgritself in
various ways have been a barrier to a our caugedim, 1898); Beyin 1898: “The Church needs a gehera
awakening. There are only a few members who areesdwvorking our their own salvation, the marriage
question has been a stumbling block to many, ardfdabing off in membership is chiefly due to retas.”
(Axim, 1898); Aburah and Assin 1905: “We have dgrithe year solemnized no marriage, almost. The
members of this circuit prefer [the] native custohmarriage by which we have expelled some memfrers

us. Indeed we are quite helpless in this mat{@dsurah and Assin, 1905) Despite all of theseiditfies, no
recognition of traditional marriage rites was fecttming. In 1914 the District Meeting again resthits
position: “The Marriage Rite which has not beenadh to in many cases was reaffirmed.” (Districteliteg,
1914)

69 “The Synod views with grave concern the expengiabits associated with Christian marriages and
regrets to find that thereby many are preventethfoontracting such a marriage or incur seriousslabtthe
result. It resolves that, in continuation of praxddegislation on the subject, the cost of Chnistizarriages shall
not exceed the sum of £10 ... for [traditional] cldth ladies [and] £25 for those wearing Europeagsses.
This amount to include all expenses.” (District 8¢n1906)

70 “The only question which came up for discusswas the state of the marriage laws both in the
Colony and out of it: The new marriage ordinances wead clause by clause and discussed fully.” (iDist
Meeting, 1884)
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marriagé’ and the fact that divorce for adultery or othenses that the Church might regard
as legitimate was a prohibitively expensive legabcpss’> The Synod held continual
negotiations with the Governor over both these d@sswithout, it seems, gaining any
satisfactory outcomé

The Methodist understanding of marriage and fafp3l®.3.3], in line with its European roots
assumed paternal rather than maternal patternshefitance as in Akan culture. In Akan
culture when a man died his property was inhetitgdiis nephews on his sister’s side. This
sometimes led to the situation where a man’s famwibpld leave his widow and children
destitute ignoring their customary obligation toyde for them. Where a Christian husband
died intestate, the Church sought to recommendradiate a three fold division of the estate

between the deceased’s family, his widow, and hilsien.*

n Marriage under the ordinance required that #reroony be performed in a registered building and

few Methodist Chapels seemed to qualify. For eXantipe society at Aburi was attempting to compliete
chapel which was of particular importance as thesul be the only chapel registered for marriageshin
mountains. (Accra and Aburi, 1884) The Districigae a correspondence with the colonial administnati
concerning licensing of chapels under marriagenamite. (District Meeting, 1885) This correspormdewas
still continuing twenty years later in 1905: “Regad that the Synod approach His Excellency the Gmre (1)
To obtain permission, subject to the approval ef fome Committee, to solemnize, in any of our chesg
marriages with the issue of a certificate; thathsomarriages be regarded by the Government in sflagts as
native marriages under the native law.” (Districtdfing, 1905)

Issues concerning divorce exercised both Cilanit District Meetings: “The marriage question seem
to tell very seriously upon our interests. Durthg year we have had only one marriage throughautircuit,
whilst we have had several marriage cases browgfbtd us at our quarterly visitations. From theestigation
of these marriage disputes, we gather these f@dtghat a ‘marriage divorce ordinance’ to match present
‘marriage ordinance’ is all that is sorely needadd (2) that unless the District Meeting recommsathe
facilities of divorce, we shall still be working der great disadvantages. It does not work whilegit@
instances; seeing the case of divorce is moressrite every circuit” (Anomabo, 1891); “The divorgaestion
still engages our attention: there have been dasesich we have not been able to turn a deafaat,unless
the district recommends facilities of divorce wealsthave much to impede our progress.” (Anomab®2)8
“The Anomabo Quarterly Meeting’s request that thegiion of marriage be finally settled was congdeand
it was agreed that ministers render every assistantheir power to our members in procuring cidiies of
marriage and in framing petitions for divorce.” (Resentative Session, Appendix Il. District Meetitg92);
“That as the process of obtaining Divorce in thert®under the Marriage Ordinance of 1884 is betigthy
and costly, the Government be asked to devise mesmsthereby the divorce of persons guilty of foatimn,
when married under the ordinance, might be fatditd (Capital E, Miscellaneous: Questions Il Dist
Meeting, 1905)

& Over the years the Colonial Government provedbeo singularly unhelpful over matters of
matrimonial legislation: “Concerns about marriagdimance passed to colonial Secretary.” (Districeting,
1891); “The chairman read a copy of a memorial esid to the new Governor of the Colony signedifgif
and the Rev. J Muller the Superintendent of theeBiissionary Society, bearing on the Marriage @adice.
An answer to the memorial has not yet been recdiwgds promised. His Excellency has intimated fears
that he is powerless to help us in the matter lasgt o objection to communication being opened whth
Colonial Office.” (District Meeting, 1895)

4 “That the Synod authorize the Chairman to cdndid Excellency the Governor as to the possibility
of amending the marriage Ordinance of 1884 in aglvay as to admit of the division of property betw the
wife and children on the one hand, and the familyttee other, in the event of a person dying intestéCapital
E, Miscellaneous: Questions Il District Meeting %9
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In the 1880s and 1890s the Methodist Church gaater attention to the forms of marriage,
matrimonial ceremonies, and patterns of inheritanbde remaining largely silent on the
substance of married and family life. Was this@yma matter of putting legalistic forms
before the values that should inform Christiantrefeships? Not entirely, as the forms of
marriage and matrimony are frequently expressiohssubstantive values. Life-long
monogamy, and the Christian marriage service wghprofound vows and promises are
practices that attempt to establish the virtuesnafual care and fidelity. Of course, these
values were also important in traditional Fanti naares, with the difference that the
commitments made were shared by families, andusbindividuals.

While the application of Methodist rules in otheeas had beneficial effects in encouraging
Christian living when applied to marriage they hiagl reverse effect as their strict application
seems to have created obstacles rather than lwethe tevelopment of Christian practice in

this area.

4.4.8 EDUCATION

Education in Methodism is best understood as agnsikin of the Methodist discipline to the
childhood years. It was to restrain self-will asid and to prepare the way for conversion and
holiness. [3.2.3.3; 4.3.8]

Methodist missionaries saw education as an essgatiof their missionary activities and
gave it a high priority at the very outset. Freammgredecessor Wrigley laid the foundation
for Methodist education, making a particular pahextending education to girls to ensure a
Christian influence in the home when they becamasvand mothers (Birtwhistle 1950: 2-3;
Bartels 1965: 20-30). In many ways education waslmost natural adjunct to evangelism.
Methodism gained an opening in many communitiest$pffer of bringing education to its
children. Many chiefs invited Methodist Church wers into their towns and villages and
contributed to their salaries for this very purp@®elamtten 1978:62-65). However, once a
school was opened the Methodist agent would alginldie evangelise and a church would
also be formed. On occasion this would lead tdlmbrwith the traditional rulers who were

really only interested in educatiéh. The schools themselves placed a very high emploasi

S Many traditional rulers welcomed the Methodisission for the educational opportunities that it

brought to their communities. The Methodist mission the other hand, saw its educational work ras a
opportunity for evangelism. These different expons between rulers and missionaries sometinestexnt
tense situations: Asaka 1879: “The chief has laulibuse for a teacher which has been placed aigpesal of
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religious education with the aim of converting thgupils to Christian faith (Odamtten 1978:
100-115).

Methodist schools were rudimentary affairs withiraited curriculum. Instruction was in
English and concentrated upon Christianity, espigciae Bible, and the arts, particularly
language skills, and mathematics. The teacherthenschools were mission agents or
volunteers who themselves only had a basic edutatiocAs a result the academic
achievements of Methodists schools were alwaysratiodest and were severely criticised
by colonial authorities when they began to pay tgreattention to the standard of education
in their territories in the 1890s (Bartels 1965:224(B1). Sunday schools were also an
important aspect of the Methodist educational @mniss, especially where there was no day
school, and these concentrated in teaching Bildditeracy, especially in the vernacular.

The poor standard of education was also a cauggeat concern to Methodist lay leaders
who called for centres of excellence to be esthbtisthat might raise the standards of all
Methodist schools through the provision of betueated teachers and agents. Such centres
were established both by the mission and by privade&viduals who placed them under the
guidance of the Church (Bartels 1965: 89-101). dureiculum of these new institutions was
a matter of dispute in the 1890s between indigeteaders who favoured a highly academic
curriculum and the missionary leadership under J&emp who favoured technical and
vocational education both for social reasons andobdwa feeling that such education was

‘more appropriate’ for Africans (Bartels 1965: 1021).

the mission.” (Secondi, 1879); Axim 1893: “At Kikaend Essamah we have had the privilege of baptising
several of our school children all of whom are neither members on trial or in the junior classe4. the
ministration of baptism the chiefs and elders @&f thspective towns were present and took greaestten the
proceeding - solemnly vowing to keep the childnemf fetish worship and from other native custonmigmant

to Christian law and teaching.” (Dixcove, 1893)h@&e Mission 1895: “The Native Missionary reportatta
number of prominent people have sent some of tfeidren to be educated and trained as Christigi@ape
Coast, 1895); Enyeme 1895: “Not only Christian#ic] is being highly valued by the people, andhisréfore
easily finding its way into all neighbourhoods, Ithét too civilization with its privileges and b##sgs is fast
becoming appreciable in the locality. It is amgsio know the attempts made by the impatient parenget
their children in the school to be taught.” (Winaefi895); Akyim 1904: “King Ahim-Kusa, who invitads to
Akyim Swedry being displeased with the good results of the whoas withdrawn his financial assistance to the
mission, stating that he did not invite us to phetiee gospel nor to make disciples of his subjdmissimply to
teach his children the principles of education. isitherefore using every means to impede the pesgof the
work. Notwithstanding we are going on with our Wweheered by many conversions.” (Winneba, 1904yed
1904: The correspondent reported that the chidydra had built a chapel at his own expense, aacgtople
are willing to build a house for an agent. The pmmity had many children ready for school. (Accx@p4);
Dunkwa 1904: “The possibilities here and at Dunlesa great, the chiefs are wanting teachers in thkaiges
and promising financial help.” (Gold Mines Missidr§04)

e The Meeting agreed to open vernacular Sundayodslin all principal circuits and to have the Gelsp
read in the vernacular in Sunday Services. (‘'TheR/ddé God’ District Meeting, 1878).
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Despite their shortcomings, Methodist schools weraarkably successful. William West,
Freeman’s successor, described them as the ‘nessefrthe church’ as most of the members
of the Church, and all of its leaders and workexd been recruited into the Church and drawn
to faith through the schools.

In social terms Methodist education also had aifstgmt impact (Bartels 1965 :89). A
culture of literacy began to grow up on the cohat began to place greater emphasis on the
written rather than the oral word. Publicationsthbreligious and secular, began to emerge
and traditional rulers began to appoint secretartesssist them in the conduct of their
business with the colonial authorities that waseasingly conducted through correspondence
rather than delegations (Odamtten 1978: 134-14&). African ‘white collar middle class
also began to grow up that provided the bulk ofricé workers for commerce and
government. This class formed a kind of mediatinig between the bulk of the traditional
population and the European culture of governmadt@mmerce, despite their dislocation
from their own culture (Dickson 1976: 175-176; Odieam 1978: 145-152).

Methodist education actually had a widespread effecboth the Church and society. It
provided the Church with a steady stream of meméaedsa literate leadership. At the same
time it produced a class of educated Africans wiloons began to fill clerical and
administrative positions, some of them quite senrocommerce, law, and government (both
traditional and colonial). In time a number amahgse educated individuals began to
emerge as leaders of African commerce, society,patitics in the urban coastal centres of
the Gold Coast, and they were to have a profouthgeince on events after 1860, especially in
movements toward greater national unity and sdkyd@nation such as the Fanti
Confederation and the Aboriginal Rights Associafikimble 1963: 61-124, 135-141).

4.4.9 LEADERSHIP

Methodism attempted to reproduce its disciplindeaidership [3.2.3.1.3] in the Gold Coast
not only in the lives of its missionaries, but alsothe lives of its African leaders. Much

rested on good leaders for they had the respoitgibil cultivating Methodist practice and

discipline in their members. For this reason themftion, education, and discipline of its
leaders was a matter of very great concern. Aaeghy this topic is considered in some

detail here.
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Gold Coast Methodism was dependent upon Africaddeship from the very start. African
leadership had begun the initiatives that brougbt Methodist Mission to the region in the
first place. The leaders of the Bible Band wersoalhe first Class Leaders and local
preachers who sustained the Methodist societiisirarly years when missionary leadership
was so intermittent. Moreover, even when there avasore permanent missionary presence
their numbers were always very small and it way poksible to sustain the life and ministry
of the church through local leadership both voluntand professional. In any case
Methodism tended to be decentralised, the cordsofeadership consisting of local church
leaders occasionally encouraged and superviseah litynarant minister (Southron 1934: 13-
51).

The Committee of the Missionary Society also balikthat the role of a ‘native ministfy’
was crucial for the evangelisation of Africa be@uos$ their knowledge of the vernacular and
their insight into their own cultures (Dickson 19766-167).

At the local level societies were particularly degent on their voluntary leadership,
especially that of class leaders and local preacagrthey had daily influence over members
lives and could raise and sustain the faith antiafeae people in the absence of any minister
or full time agent. In fact they often had to pigg the pieces of society life after an agent

had been found wanting and either left his postean dismissetf

" The Missionary Secretaries in London stresseddle of the ‘native agency’: “The converted A#iic

must convert Africa. The foreigner may largelyphé this work by the training and organising ohative
agency, but the great bulk of the work must be dpnmen of the soil.” (District Meeting, 1878)

Lay leadership played a crucial and indisperesatike in early Methodism in Ghana: Anomabo 1847:
“... it gives me pleasure to say that the steadimdsseveral of the members; the excellent spihictv they
display; and the disinterested views which the éesichppear to have, ... prove that the spirit ofltbed is
working in the people both to will and to do of Hisod pleasure.” (Anomabo, 1847); Secondi 1870s Thi
Society was being led by two lay leaders who heldgether. (Secondi, 1870); Mampon 1871: “The C€hur
members here continue to make a good professi@ving no agent here the society is kept up by eaadérs of
sterling piety.” (Cape Coast, 1871); Twakor 1872efle were many deaths at this station due to goall
including prominent members and agent. The “.i8pdwas] kept together and edified by some young
exhorters in the place...” (Cape Coast, 1872); Drakl872: The Society in this tovwguffered because its three
best leaders died or moved. (Dominasi, 1872); Ayer@72: “The Class is also well attended, and teenbers
are striving to love and fear God. Here also ohthe members has found the pardoning grace of dimihg
the year. We are thankful to report that the Chbiethis place is our leader.” (Dominasi, 1872); Ahu1873:
Ten were lost by death in this Society “among wheas one of our oldest and best Leaders, Chief Smhom
Gaisie.” (Dominasi, 1873); Secondi 1879: The superident reports that “... the spirituality of sowfeour
people has much improved. The older members, &dlyethe leaders and evangelists, have seemed to
understand the importance of the injunction ‘Bengéy,” and are earnestly pressing forwards towdnds mark
of our high calling.” (Secondi, 1879); Assafa 188be was much indifference in this Society whichsygait at
the door of ineffective leaders. (Anomabo, 188®jrker reports a general lethargy in the societfaakwa
with the exception of one sister "who is a leadisr piety, zeal and influence are such, that wih &t work,
under God's blessing, we may yet see better stakengs.” (Narkwa, 1881); Attaoboe 1881: The cspendent
describes this as the “most interesting ChurclhénAppolonia Circuit.” It had suffered through tinemorality
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Professional leaders were identified by differaties at different times but generally there
tended to be three categories: school teachers;haats, and ministers. In many situations
there was little difference in the roles playedthg first two types of worker and they are
often referred to generically in circuit reports‘agents’ who were responsible for both the
school and the church on their station. The qualitan agent had important consequences
for a local Society. They were essential for opgra new station and good workers could
cause a society to thrive. Ministers were resgmasior a circuit and held considerable
authority over the agents and societies under gwgervision answering only to the General
Superintendent (always a European) and the Syntteddistrict (Dickson 1976: 171-175).
The Methodist Church sought to choose appropriadéviduals for their societies who had
both the ability and piety and character to beatiffe spiritual leaders. This was reflected in

Circuit Report§® and in discussions at District Meetirf§s.

of its agent who was removed whereupon the ‘priddigader’ took charge and the Society was suglaiith a
few losses. A new agent was subsequently appoi(Bgicove, 1881); Amamful 1882: “A veteran Chrésti
leader acts as pastor, counsellor and friend apgskéhe Society in its prosperous state.” (CapesiCAd882);
Assafa 1885: The efforts of a restored backsliderewestoring the church in this place. (Anomal®85)
Denkyira: “Leaders are exemplary in consistency zeal.” (Anomabo, 1893); Kuntu 1893: “There ardhis
society old and experienced leaders who yearn lier prosperity of the Church and whose energy in
strengthening the weak, in reproving the disordemhd preserving peace and harmony in the Church is
commendable.” (Salt Pond, 1893); Papagya 1898; tieroof our faithful leaders has fallen a victimtbhe king

of terrors. His removal is a blow to the work. \Ate, however, cheered by the fact that his deviifeeds an
influence for good on the mind of his spiritualléaters.” (Aburah, 1898); Gyahadzi 1896: “In thelgarart of

the year the only Leader here - a man of faithgouotl works - & whose simplicity and godly sincerityght to
declare him worthy of note - was suddenly struclkallyeavy sickness, such as that his recovery wegedther
miraculous. He is alive presently and in soundtheahd is filling yet his important office of a Gétian Leader
with gratitude.” (Winneba, 1896) Dixcove 1900: Tpiety and devotion of the women leaders of the &gci
was a “splendid example to the weak and lukewarmibegs.” (Dixcove, 1900); Essiamah 190€hristianity
has been winning its way amongst the benighted Ipetipe church has held its own against every dfipos
the members are earnest and liberal, the officeebeare devoted and exemplary in their life, agrath nothing
but the extension of the Messiah's kingdom.” (Axiri04); Akyiasi 1905: The Society had suffered tigto the
death of a leader but members continue to livéeaoh ‘spiritual purity.” (Agona and Akyim, 1905)

The quality of local agents was a constant conoé Circuit Ministers: Arkrah 1872: The Circuit
minister of laments lack of ‘suitable agents’ (Aaky 1872); Anomabo 1873: Freeman comments in 1&7&:
paid agents as a class of Christian men are begomamne spiritually intelligent and earnest than edof] those
of former times and the same features are exhilnitéde greater number of our Leaders and inflaémtien in
the societies.” (Anomabo, 1873); Aburi 1879: In tast to his earlier remarks Freeman complains athe
want of suitable young men to serve as agents.r@Aand Aburi, 1879); Dominasi 1879: Reverend Fletch
reports that some societies had suffered fromwiekéed falls and inconsistencies of agents” andciheuit as a
whole was hindered by a lack of local preachers elads leaders of sufficient religious experiencel a
Godliness. (Dominasi, 1879); Ayerdu 1879: This stchow had a new agent who was “a better moreldens
man than his predecessor, who has not been naglettiis charge ...” (Dominasi, 1879); Aburi 190There is
a lack of a true conception and a personal reaisaif the religion of Jesus Christ in many of people but we
trust that when we are able to give the leadersttibtraining, and the members to set a higharevah the
g(l)ass—meeting, we shall see greater spiritual amchnesults.” (Aburi, 1907)

In response to comments made by the Missionarefaries the 1873 District Meeting made the
following remarks:
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Local leaders would have emerged though the clgstera and be expected to have
distinguished themselves as class-leaders and textidvefore becoming local preachers.
Most often, they would be products of Methodist &dh. It was usual for those recruited
into full time leadership to have worked their way through the organisation of the local
society to become local preachers and it was eggetttat they would be able to give
testimonies of both their assurance of salvatiamj ¢heir call to full-time ministry

Teachers and Catechists were expected to havasitdempleted a basic education, and in

later years a high school education was also d#sira

1st. That notwithstanding the long delay in thgrpent of the salaries of the subordinate agents
occasioned by the lamented death of Mr Waite, dmd fears we entertained as expressed in the
Chairman’s letter of the 10th October that sevefathem might withdraw from the mission, have
happily not been realized.

The brethren are far from being indifferent ashi® moral character of agents whom they employ at
the various mission stations; none but such asnembers of the society are employed, the majofity o
whom we believe are soundly converted to God, ahdroearnestly seeking so to be. The Brethren
have repeatedly rejected the offers of qualifiedingp men to become teachers in our schools, on
account of the absence of religious principles. Ghalifications of the majority of our present tears
for the duties in which they are employed are bymreans adequate to the demand, and until we are
aided into the establishment of a high class schottie District we are not likely to have a superi
staff of teachers.

2nd The brethren fell deeply pained at the rembéasing on the “affectation and self indulgence in
dress, mode of life and behaviour of our nativengpmen who are represented as servile imitators of
the follies and vices of Europeans:” we would siynpbserve that however applicable to some other
parts of this Coast such remarks might be, thepatapply to the native young men of the Gold Coast
Mission, and we regret that the secretaries hadbatier informed themselves on this subject before
they had written. We feel assured that if we haidam ordinary amount of sympathy shown us from our
friends at home, there will be no cause for féate think there never was a brighter prospect ofsss
than at the present time. (District Meeting, 1873)

In the 1879 District Meeting Reverend James Fhatctihen the District Chairman laments the lack of

suitable young men to send as agents. (DistricttiMgel879)

The selection and training of future leadersallgtbegan in the circuits and the schools. In @ibu
Reverend Rossall comments in 1878 “Our society hergains a goodly number of young persons, whom we
are training with a view to their becoming the fatleaders of the church.” (Accra and Abudi, 1878).much
of his 1881 report for the Accra Circuit Freemagues that youths should be trained and recruitegictaas
agents from the schools by first employing themmamitors. (Accra, 1881) However, it was the Dtri
Committee that took responsibility for actually apging such leaders. In 1873 A special districinmittee
was convened to conduct interviews of prospectsgiséant native missionaries. All three men haghlraised
in Christian families and their parents earnesirdegas for them to become preachers. Two hadepabsough
a time of worldliness and were convicted of sinthg Spirit. All had passed through the differerstgsts of
leadership as exhorters, class leaders and loeakpers. (Special District Committee, 13th May 187he
testimony of E. P. Dentoh was appended to the m#of the District Meeting of 1879. Dentoh wasegded in
the ‘native ministry.” He gives testimony that fened the Wesleyan Society because he fearedatte |
judgement and through his class leader came tmsesaf pardoning grace. He later experienced tdmaof
the Spirit. (District Meeting, 1879) The testimoofylsaac Hayford, candidate for the ministry wppended to
the minutes of the District Meeting for 1881. Haryf writes that he was raised in a Christian farbily went
into secular work where he was discontented andrret! to the Methodist Society and sought an egpee of
salvation after which he began to devote himselferfally to Christian work. He became a catechrsd local
preacher before applying for the ministry. (Distfileeting, 1881)
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Ministers were generally recruited from existindl-fime workers and were put through a
programme of further education. This programme Wwaghazard an@d-hoc It could
consist of personal mentoring by a leader in theamaathat Freeman sought to train De Graft
and Matrtin [4.3.9] or it might have a more formalsture as under Shipman (Bartels 1965:
60-66). The ministerial course was basically agpome of guided reading that consisted of
three elements: a general education with emphasi€Emglish language and literature,
theology, largely consisting of Wesley’'s sermonsg @ranslation from English into Fanti.
Dickson believes that work in the vernacular waseddalf-heartedly reflecting the
missionaries own indifference to the local langug@eckson 1976: 168-171). It is
questionable whether this largely Western oriergddcation was the most appropriate for
enabling African ministers to engage with their oguiture and society. District and circuit
reports paid particular attention to the disciplofeChurch leaders when they erred. This
probably reflected their key role in the decensedi Methodist organisation. When local
leaders failed, they were simply dismissed fromirtip@sts by the agent or minister and
subject to the usual channels of church disciplmeere appropriate. However, the
consequences of short comings in local leaders wiem more profound than when they
occurred in agents or ministers who would mostlyikee strangers to the community. The
lapse of local leaders, because of their indigenooisnections with both Church and
community, could be far more serious as it woulgesp to the people that one of ‘their own’
had failed! The church and community would alsoréminded daily of this failure as the
former leader continued to live and work among tffém

The Gold Coast District seemed to have had grdétuty with its ‘agents’ who were
frequently disciplined or dismissed for various d@sieanours, among them immorality,
abuse of funds, or abuse of office. Sometimes theyld simply desert their posts. The

presence of a poor agent at a station, or wheagant lapsed, could also seriously damage

82 Lapsed leaders had a highly adverse effect enntbrale of local Socieites: Ayemdu 1863: “The

members have felt much the loss of their princlpabler, who has fallen away into sin.” At the tiofethe
report there were only seventeen left in the Chwaltecrease of twenty-two. (Ayemdu, 1863); Abalram
1880: “We have had to lament over the barrenneshisfsociety in particular and much, the indiffece,
earthliness and sin, which have made desolatetiue flourishing station. Some of this must be ktithe door
of some of its leading men ...” (Ekroful, 1880); Dam1898: “Things here are not so cheering as wédcou
wish, & the present low state of things is duehe évil example of a resident of this town who wase an
office bearer in the Cape Coast Church. His manhkfe has been a stumbling stone at which sofrteepoor
heathen converts have stumbled and made shipwretkith.” (Aburah, 1898); Mandu and Esiakyir 1898:
“Earnestness in their new Chapel work of a few pBhbristians in the former Church is encouraging thet
misconduct of our principal member in the lattaregi us much cause for anxiety.” (Abasa, 1898)
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the work of a society by ruining its reputation lwthe local community or by discouraging
members in their own moral and spiritual walk. Thecipline of agents seems to have been
in the hands of the circuit ministets.

‘Native ministers’ also, on occasion, erred. Thajon charges recorded in district records
include adultery, abuse of office, theft, and cetflvith European authority. These charges
were usually investigated very carefully by a spkgiconstituted tribunal - a ‘Minor Synod’
which scrupulously investigated charges by inteving witnesses in the presence of the
accused who also had opportunity to reply to therges. Minor Synod$ seem to have

83 Unreliable agents were a continuing problemlémal societies: Tupundi 1877: Reverend Freeman

reports the dereliction of duty by the agent at thiation (Anomabo, 1877); Abuadze and Kwaman 1877:
Reverend Fynn reports large defections at thes®ssalargely due to unfaithfulness of the agebbrfinasi,
1877); Essicoomah 1879: The agent at this statiad harmed the work but has now been removed.
(Mankessim, 1879); Dominasi 1879: Reverend Fletalegorts that some societies had suffered from the
“wicked falls and inconsistencies of agents” arel ¢ircuit as a whole was hindered by a lack oflipcaachers
and class leaders of sufficient religious expemeand Godliness. (Dominasi, 1879); Denkyira 187BisT
society survived the ‘most shameful’ fall of itsesxy and even continued to give generously. (Domii&sy9);
Ayerdu 1879: This Society had a new agent who vealsetter more sensible man than his predecessorhas
not been neglectful of his charge ...” (Dominasgi79); Essaman 1879: This Society also sustainedgaritom

the “unfaithfulness and disgraceful fall of the ape lately in charge.” (Dominasi, 1879); Sedzi afwhian
1879: These Societies had been on the way to being gpHfosting but the ‘inconsistencies’ of the agend ha
caused “some mischief and want of cordiality amtimy members.” (Dominasi, 1879); Edubiase 1879: The
discipline and dismissal of errant agent in thatish impressed upon the people the seriousnebtetifodist
principles - and gave greater assurance and cowfidimn the mission. (Assin, 1879); Aguna 1880: Agent at
this station had deserted his post. (Elmina, 188bxkrampa 1880: “We have had to lament over thieecbhaess

of this society in particular [sic] and much, timglifference, earthliness and sin, which have mastmldte this
once flourishing station. Some of this must be lai the door of some of its leading men; prindip&d the
account of an agent recently in charge, whose ligpbcrisy had well nigh ruined the people. Butsbkd be
God there have been a few names even in this chuttdch have maintained their integrity, such agehaot
dallied with the world. These with an efficientpps agent, may be the means of restoring the sgayies in
time to come.” (Ekroful, 1880); Winneba 1881:A nweniof societies appeared to be in decline whichelRend
Hayford generally put at the door of poor agenfginheba, 1881); In Abanku 1881: “The unfaithfulne§our
agent has tended to exercise baneful influencab®mork at the place.” (Anmanbu, 1881); Mardie 3:88he
agent here became a rum seller! (Salt Pond, 18&5kwa 1892: “This station is in a wretched comitowing

to a law suit amongst the people, the falling & tihapel, and the unprincipled charger of the Agém has
left.” (Salt Pond, 1892); Charma 1893: “During thear the agent in charge of this station was renhdoe
moral obliquity ...” (EImina, 1893); Krobuw 1894Ah inebriate agent has blacked the hopes whereméh
entered upon the work of the year; but like a smgKlax, the torch is still burning and a new agsngone to
wave it wide.” (EImina, 1894); Brooffu 1894: “The8ety here had the disadvantage of having two tag&ho
successively [sic] misconducted themselves.” (Wiranel894); Appam 1910: “Speaking generally, thekwadr
God in this circuit has not prospered as it shdlde done. Unfaithfulness and inconsistency orpéreof the
agents and office-bearers have done much harm.pdAp 1901); Tekiman 1904: “The work in this very
important village has suffered during the past yisaough the misconduct of the agent in charge vghat
present undergoing a sentence of imprisonmentrforec We are trying to provide a substitute fas place.”
(Ashanti Mission, 1904); Odobin 1905: A ‘Fallen Aggestill resident in the community had damaged the
Church. (Agona and Akyim, 1905)

8 The following cases offer good examples of thiscedure: Reverend John Plange 1878: John Plange,
an African minister was reduced to supernumerajustbecause of unspecified offences and was givea
further consideration if his character and condogtroved. Basically he seems to have been changéd
incompetence, rebelling against European autharity theft. (District Meeting, 1878); Reverend F.ViFood
1880: Wood, the African Minister at Mankessim wasuwsed of adultery. The investigation seems te teen
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made fair judgements on the bases of the evideefmeeébthem — reaching acquittals as well
as convictions. In the 1890s this admirable systeams to have broken down and ministers
were encouraged to contest accusations againstithéra court$?

African leaders, both clergy and lay, actually lsagreat deal of authority and responsibility
in the decentralised Methodist societies. Whildimdte authority and control was
concentrated in the hands of the British missi@sarone of whose number the Missionary
Society would appoint as General SuperintenderthefDistrict their numbers were always

quite thorough with several witnesses heard, irinthe girl involved. Wood was found guilty angspended
with the recommendation that he be dropped fromlidteof preachers. (Minor District Meeting Mankass
16th March 1880) F. E. Wood was duly dropped fritva preachers’ list following recommendation of the
minor synod. (District Meeting, 1880); ReverendH.Dontoh 1882: Dontoh was charged with adultery bu
there was insufficient evidence so that the chéaded. However, he was found guilty of impropyie(Minor
District Meeting at Anomabo, 1882); Reverend JnBéand J. J. Bentil 1883: Bentill had accused g&laof
withholding his salary and assaulting him. The ghaiound insufficient evidence for the charges aud
dismissed the case. (Minor District Meeting at C&opast, 1883); Reverend L. Plange 1884: Chargedbbad
brought against Plange by one of his agents ofu#tssdthholding pay, and verbal abuse. These gémmwere
investigated by a Minor Synod and found baseld3istrict Meeting, 1884); E. P. Doutoh and J. B.dfman
1886: The results of Minor District Meetings cormiag E. P. Doutoh and J. B. Freeman junior werd teahe
full District Meeting and accepted. Both Doutohdafreeman were cleared in Minor District Meetintige
evidence in both cases being found insufficientststain charges of immorality, although some of the
circumstances were questionable. (District Meetir886)

This same system seems to have been applied @lBoitish missionaries: Reverend Morris 1899:
“Damaging statements have been made against Broidylat present unsubstantiated, but under inyatstin.”
(European Synod, 1899) Reverend Thomas Marshalb:1®8arshall was found guilty of wholesale miss-
management of funds including unauthorised appantnof agents and was required to repay £73 to the
Committee. (District Meeting, 1906)

The policy of involving legal proceedings in thésciplinary affairs had mixed, and sometimes
unhappy, results: Reverend Henry Anaman 1891: Btdiligay, Chairman of the District in 1891 wrote &
charges in which ... the moral character of Henmyaman was involved were heard before the District
Commissioner, Henry Eyre Esq. at Axim on the 24 wgave judgement in his favour also awarding hira f
pounds for damages. | have therefore appointedthithe new Salt Pond circuit.” (District Meetint891)
Reverend E. K. Assam 1896: A charge of adultey i@en preferred against E K Assam who was susgdende
pending his taking legal proceedings against hisiser within one month. (District Meeting, 1896vBend S.

R. B. Solomon 1899: The 1899 District Meeting hetlrat Solomon had resigned after being found innboé
seducing a girl and fathering her child. In adetbf 17th February 1899 to Henry Ellis, Districha@rman,
Solomon wrote that he resigned because he belibeediould have faced disciplinary measures otherwise
despite being exonerated by the Courts. He arthatghere was unchristian prejudice against hicabse he
went to court in defence of his reputation withthe permission of Synod which also, he claims, tedidsed to
call a minor synod. Solomon cited other caseshitivministers (Mark C. Hayford, and Henry Anamaciing
under the advice of Synod) had cleared themselfvasausations in court and were accepted by the®yand
of another (Egyir-Asaam) who was unable to folldwe Synod’s instruction to take his slanderer torcand
was dismissed by the Synod as a result. Solonardsthat he was resigning in order to avoid conéind
controversy that might damage the Church and itkw@istrict Meeting, 1899); Reverend Jacob B. Anman
1906: Objections were raised in the 1905 againstnrdan because of an estrangement between himselfignd
wife. (District Meeting, 1905) In 1906 the Synaghint that Anaman was still estranged from his Wwife now
accused of adultery. Synod was unable to stagenitsinvestigation as Anaman was suing his accasdrthe
case could be prejudiced. Anaman was relieved iafsterial work. (District Meeting, 1906) It seertisat
Anaman must have lost his case as a Minor Synoccaiagened to examine the charges against him o24the
April, 1906. The Synod followed very exacting prdaees hearing all witnesses and found Anaman gaoiity
adultery and of abusing his ministerial authoriyydxpelling those leaders who tried to pursue tladgten with
him. (Cape Coast Minor Synod, 24th-27th April, 106
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too small to exercise the kind of tight control ttihey would probably have preferred.
Circuit ministers and local societies must haveogeyl a great degree of latitude as
missionaries would have been just too stretcheddmtain strict control. Out of necessity,
more and more responsibility and authority wouldehaeen seceded to them to the degree
that in 1880, John Fletcher, then the General $ueedent, proposed to the Missionary
Society that the Gold Coast District become tota#{f-supporting and autonomous (Bartels
1965: 89-101).

After 1880 missionary sentiment seems to changetil the 1880s African and European
ministers met together in synod but from 1880 theoReans held their own separate meeting
to discuss their own financial affait¥In 1906 this committee assumed responsibility fier t
detailed apportioning of the Missionary Committe&gant for Native Ministry instead of
giving it ‘en bloc’ to the District Syndd while at the same time rejecting a request foivaat
representation. It seems that the missionary tsugien’ of the work increased rather than
eased as time went BY,.

To what extent did the Akan leadership traditiorfluence the Methodist practice of
leadership as it had with Freeman? [4.3.9] Itngkely that such an influence would have
affected the practice of Freeman’s missionary sssms as they lacked his sensitivity and
sympathy for local models of leadership. But ieres almost inevitable that Akan and
Methodist practices would have enriched each othelocal societies for three reasons:
Firstly, local leaders would have been guided bylet® of leadership most accessible to them
and this would have been thNenatradition of their own culture. Secondly, mangditional
leaders were also leaders in the local societidstlagy would have brought their leadership
practice with thenf? Thirdly, Methodist leadership practices had mirctcommon with

86 European missionaries to henceforth “sit in cattem to consider their own accounts.” (District

Meeting, 1879)

87 “This Local Committee proposes that in future @ommittee's Grant for Native agency be
apportioned in detail instead of being handed deerbloc” to the District Synod.” (“Local Committeéof the
Missionary Committee) Meeting, 1906)

88 “We consider that the time has not yet cometlierintroduction of native ministers or laymen hést
Committee, and would suggest that such questiodgealswith purely Native work shall continue torfoa part
of the business of the District Synod.”(“Local Coittee” (of the Missionary Committee) Meeting, 1906)

89 There were a surprising number of traditionatrsiiwho also became Church leaders: Abuadzi 1849:
“An interesting little society is already formedtlvithe chief at its head; who has renounced thererof
Paganism; broken thro' trammels of Polygamy, andreced the truth as it is in Jesus. A few daybabad
the satisfaction of performing the ceremony offisblic Baptism in the chapel at Dominasi.” (Domina849);
Ayendu 1872: “The Class is also well attended, gr@dmembers are striving to love and fear God. eH#so
one of the members has found the pardoning gra¢odfduring the year. We are thankful to repoat tihe
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Fanti leadership practices. Both stressed inolinggs in decision making in which the
fundamental value and equality of all as human d®iwas affirmed. Both Fanti and
Methodist traditions prized decisive, authoritatiadership arising from such inclusive
processes of consultation. [2.3.3]

Kwesi Dickson’s description of the position of timenister in his circuit sounds strangely like
that of theNanain his council :

the organization of the Methodist societies... placded minister in the
position of the first among equals and hence festdhe spirit of give and
take, with its consequent mutual strengthening .ick&bn 1981: 199-200)

Methodism went to great lengths to establish isléeship practice among the Fantis through
a careful process of formation and discipline witlthe Methodist society. Through
interaction with the Akamananompractice the Methodist leadership practice begabe
contextualised. This process of contextualisatiearcame some significant barriers such as
inappropriate Western oriented patterns of thechdgeducation, (Dickson 1976: 176) the
substitution of the Courts for Minor Synods, ane tirowing arrogance and paternalistic

attitudes of European missionaries after 1880.

4.4.10 SOCIAL AND CULTURAL IMPACT

4.4.10.1 CULTURAL ISSUES

The cultural and social impact of the Methodist aharadition in the Gold Coast as a whole
is a little more complicated as Freeman’s attitudéght suggest. [4.3.10.3] While Freeman’s
missionary colleagues continued to follow the tiiadi largely as he had applied it to the
Fanti-lands their Fanti co-religionists began thewn, sometimes separated and private
discourse in which they developed the moral traditilifferently, especially in the area of
politics.

Like Freeman Methodist missionaries were advocatesivilisation’ as well as Christian
faith. As already noted, they looked down upon Wkalture to the extent that they were
reluctant to learn the local language. They souglshow the superiority of Western ideas,
practices and technology to those of Akan cultufe. this end they opposed polygamy, the

practice of funeral rites, and many other tradiotustoms and rituals. Missionaries sought

Chief of this place is our leader.” (Dominasi, 187R&buadzi 1873: Ten were lost by death “among wheas
one of our oldest and best Leaders Chief Solomoisi€&a (Dominasi, 1873); Bisadzi 1893: The death is
recorded of a Christian chief who acted as a fath#ne society. (Anomabo, 1893)
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to instil this same attitude to their converts tigb preaching and education (Odamtten 1978:
58-70; Dickson 1981: 195-196).

Under this pressure from Methodism the traditiamdijion of the Fantis lost a good deal of
its credibility. In one case of conflict betweerettlodist Christians and traditional priests in
the 1850s at the shrine of the Fanti national gaddankessim the priests were caught out in
a religious deceit and they, and their gods seehate been generally rejected by chiefs and
people (Milum 1893: 119-131; Walker 1929: 180-2B@rtels 1965: 54-60). From the 1890s
onwards there seem to have been a fairly steadydfaraditional priest® renouncing their
‘deceits’ and converting to Christianity. Somecuait ministers also wrote in their reports of

traditional religion being forsaken by the peopie.

% Ministers seem to have taken some delight ionding the defection of their traditional counterrs:

Komenda 1890: A traditional priest converted to i§ffanity on the moral grounds that his practiceswa
dishonest. (Elmina, 1890); Elmina 1892: The ciraeiport records the conversion of some traditiqprédsts
who exposed some of the ‘tricks’ of their professi(Elmina, 1892); Bren-Akyinin 189Zthis was the home of
some converted traditional priests who receivedatgmessure and inducements to return to their dorm
occupations which turned to persecution upon trefirsal. They confess the ‘power of Christianiyid the
deceits and tricks of their priest craft. (EImine892); Winneba 1892: A traditional priest convertied
Christianity after his fetish failed to save thie of his brother. (Winneba, 1892); Edu-Kronu 18%3ur work is
prospering indeed, there has been during the yeaarya remarkable conversion of six fetish priestsoag
whom was the chief's spokesman whose fetishes haarded to our agent and sent to me at Aburi. fengidt
to prevent them from casting in their lot with wsstbeen vainly made by the chief.” (Aburi, 1893kdfn 1894
“During the year one member has been received.seices are, however, well attended, the convdetigsh
priests themselves setting a noble example inrélsigect.” (Dixcove, 1894); Mampong 1900: “At Mampame
of the chief Fetish priests has embraced Chrigtdugi, 1900); Oyoko 1907: “ADyokothe chief fetish Priest,
with his wife, (the Priestess and a girl whom tkegre training), have surrendered all their fetislaesl are now
under instruction for membership. Several othergehaso surrendered or burned their fetishes.” (AH907)
Particular comment on the conversion of traditiopeésts was made in the District Synod in 1913w6T
features are deserving of special reference, orotieehand, many notable conversions from heathettisin
have take place, and which include several Fefigsts who have renounced their idols and turngtidd_iving
God. And on the other hand, increase of faith, arfitkightened sense of moral obligation and thewede
consecration of life consequent there from amongymaf those who had already enjoyed the privilefie o
Church Membership.” (District Minutes, 1913) Itsgnificant that traditional religion is depictéuterms of
‘deceit’ rather than in terms of ‘power-encounter.’

Circuit reports chronicled significant defectsoinom traditional religion in a number of commiurest
Komantine: “Though notorious for their attachmemthe Fetish the awakening has been so greathtbathief
with thirty-seven others have thrown away theirsdo give themselves to the Lord.” (Komantine, 287Assin
1878: Reverend Hayford writes: “As regards fetishi# is in many quarters exploded.” (Assin, 187&8)ansi-
Fomina : “this is the chief village town of the whd\dansi tribe. We enjoy the confidence and filignip of the
chief and the principal men of this place. Thegarel the mission an inestimable blessing as haveen the
means of their rescue from the troubles of thearmpisome, and adverse neighbours of Kumasi. Feeyn
much to appreciate the Christian religion and twig fetishism.” (Assin, 1879); Anomabo: “We loatound,
and behold ancient idolatrous institutions abandpr@ce much frequented tracks to superstitiousago
overgrown with bush, and our Christianity unobtvesy shaping the ideas of the people generally, and
exercising silent, yet persistent and potent infaes on the moral and social condition of the nma$%se
(Anomabo, 1881); Accra 1881: “We are thankful te thord for the impression made on the heathen mind
during the year. Of the fifty-two persons showrnthie schedule as received into full membership,emban
two-thirds have been won from paganism. We hawe among those under instruction for baptism, a paga
woman who has abandoned her hereditary, profitahtk trained-for calling, and escaped initiatioroitie
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It has already been noted that Methodist Christvee® called to live a distinctively Christian
life, which distanced them from elements of thaitture but not from their neighbours
[3.2.3.4.1; 4.4.5]. ‘Salems’ on the model of thasBl mission were rejected as it was
important to the Methodist model of mission thatnmbers of the local societies lived in the
midst of their neighbours as examples and witnesseshrist and mediators of his loVe.
There were a few cases where whole villages becmistian through conversion as a result
of this presenc& In many other places, Methodists enjoyed such getationships with

mysteries of the Fetish priesthood, ‘choosing ratbesuffer affliction with the people of God, themenjoy the
pleasures of sin for a season.” (Accra, 1881); Kusa 1883: “Kwaman appears to be the last statidrobe
occupied in this circuit and like all others turrtedSod through he instrumentality of some of théves having
been first brought to the knowledge of salvatioouih Christ elsewhere. It was one of the strorgghof Satan
but the people cleared their fetish grove immediateey embraced the religion of Christ to provaeite for
the mission house and chapel built by themsel@tiuasi, 1884); Enyeme 188%mong the newly admitted
was one who was a fetish man. But he has castldiis into the moles and unto the bats and is nahapel
keeper; his object of becoming such being thatgg@eple may see and know that ‘an idol is nothing.
(Winneba, 1885); Poni 1890: “The services howewer aready producing a change. They now often say
‘Come again we will listen to you; Truly our fatlsewere in thick darkness; but our children will memain
what our fathers’ children are.” They have latdbclared their fetish priests to be liars and éésthat there
should be no more heathen dances in the streetsrgA1890); Ampia Edwimaku (Ampia Ajumako) 1891:
“Among the converts we note with joy the case ef thief of this place. Chief Agua commands abowt third

of the whole Edwimaku District, and on his convenshe ordered all his fetish and idols to be castya At our
meeting held at Mandu he received his baptism ane @ thrilling account of his early life, resolgiat the
same time to consecrate himself and all he hagn &is troops - to the service of his new Lord &udl. The
attendance now of his subjects at the house ofi§&adclear sign of a gracious work the Lord is goa&mong
us.” (Anomabo, 1891); Enyinasie 1894: “Here alse fieople are losing all confidence in their pries@ne
priestess being on the point of death, her anxfaesds sought the services of a neighbouring Prd®
readily came full of pride - boastingly assuring #xcited spectators that by his wonder-workingglethe could
effect immediate cure. Thereupon he began to pltay he continued dancing until he dropped down dead
himself within the space of an hour. The suddemtidef this would be saviour followed by that oé thatient
almost immediately afterwards greatly impressedptbeple; still for all that, they would not comeeouto us;
some would even create disturbances in our serwib@h they attend in large numbers. We pray tmag be
forgiven: for they know not what they do. (Dixcov94); Nkum 1895: “We thank god for a good yeaniry
which He has crowned our labours at this staticth siiccess beyond our faith. Among the year's edswere
the king of the place and a notable fetish mane filnmer received the rite of Christian baptismimyia last
visit of mine there, and is now much enjoying h# tChristian privileges. It may be remarked tothvimterest
that the latter, to show the genuineness of hiz@wmon by means of no one, personally set alfdtishism on
fire before the people of the town without the taaserve. Apart form the foregoing facts, we hather cause

to be thankful to God by the increase of memberahip large and regular attendances at all thecgsrvio say
nothing of the truth that is influencing the miratwd lives of the hearers." (Winneba, 1895); Tun&®@5: This
was a new station established by evangelism. Mafyential leaders of the community were convertamme

of whom publicly burned their fetishes. (Salt Pob@l05)

92 See notes 31 and 33 in this chapter.

Circuit records suggest that Methodists cameottstitute a majority in a few communities: Edgbia
1878: “Our congregation here comprises nearlyrathe village.” (Assin, 1878); Papagya 1878: “Pgpais as
interesting as ever; here like Dunkwa one feeliegrdssed and cold with the lukewarm monotony oéroth
places has but to be present at the society's pragetings to get warmed and refreshed. A poopleeio a
poor out of the way little village you find themnays willing and ready for gospel duties as welbkssings.
There is hardly a heathen person in all the villagev.” (Ekroful, 1878); Taidu 1905: “Taidu is a by
condition of spiritual life especially the young men exhibit great piety and much Christian zeal anergy,

m
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their traditionalist neighbours that they even keiphem construct their chapéfs.in other
places, there was persecution but even here, thaufle of believers won them friends and
sympathy®

The positive impression created by Methodist s@semmight also help to explain the
relatively high incidence of conversions among fshiand councillors recorded in circuit
reports. Some chiefs made the transition to a fagw in the face of strong opposition, but
retained their stoof others become Church members with no difficultglgtand some even

introduced Sabbath laWsbanning drumming, dancing, and drinking on thei€ian’s holy

and they contribute more to the spiritual strenottihe Society than the men. The village contaios one
heathen, a circumstance very remarkable and rafmbmabo, 1905)

There were a number of examples of such assistafwaman 1868: The correspondent reports that
the traditionalists assisted in the building of tdethodist chapel. (Dominasi, 1868); Komenda: 1878e
respondent reports that restrictions placed on Ipdigtening to the Gospel by fetish priests wesmoved and
people came to hear the Gospel either at the preaded or in the market. The whole communitythbo
Christian and heathen was engaged in building hia@el. (EImina, 1879); Mamful 1879: “The commurtitys
also helped to erect the chapel in this place disb,few have openly become Christians.” (Secoh8i;9);
Busua 1879: The leader here reported that ‘heaftiends’ helped to build the chapel. (Dixcove, 1879
Dunkwa 1882: “Chief and men have been engageckimepairs of their chapel.” (Aburah, Assin, anchAsee,
1882); Bisadzi 1898: “Here also a help has comeastrom an unexpected source. The Chief of thasghas
had sympathy with the people and undertaken thainepf our Chapel at his own cost. He intendsnsoo
repairing the Mission House also.” (Abasa, 1898)

There were also a few situations in which memloéthe Societies face persecution for their faitd
practice: Assafa 1860: The correspondent repoatsthie people built up in their faith after timep®rsecution.
(Assafa, 1860); Edukrom 1892: “It is a matter odrtkfulness that most of the members are earnesaand
determined to live for Christ. Towards the clos¢he year a storm of pitiless persecution from @teef and
the townsmen burst over this little flock which wegtionably made some of our members low sa it stwep
Though the oppositions here abound yet they bear thstimony in boldness.” (Aburi, 1892); Mpesedzia
1905:The traditionalists in the town tried to force fBbristians to assist in constructing new HousénefGods.
They refused and endured through persecution tiatvfed. (Salt Pond, 1905); Anomabo 1905: At Anomab
1905: “Sgg)irit of contentment” reigns despite petgem. (Cape Coast, 1905)

1 6 The stool of the founder of a royal lineage wihatsymbol of a traditional ruler’s authority
and the symbol of the identity and unity of the coumity.

Circuit reports indicate that there were a gigant number of Christian traditional rulers beéme
1855 and 1905: Dominasi 1857: “I am happy to reploat the King (Solomon) of this place whom the d.or
graciously brought back to his fold last year, $ng his influence for the honour of our God. Latee has
decreed that no drumming and native dancing shbelgerformed on Sundays in this town, which is eagr
blessing to the town, for the above mentioned amesgs tend very much to oppose our work here, tireger
the heathen to attend to our instructions and tiese been also a grand bait of Satan here to dvave poor
souls from the good way to the world. The king meat according to the Christian fashion at the apgrof
Abuasi Chapel. Such an act of an African chieftaithe first, or ever known, and it has provealtche effect
of the blessed influence and power of the Gospéhigcountry.” (Dominasi, 1857); Abuadze 1859: Bend
Laing reported death of Daniel Hope ‘their good @tiristian chief’ and his replacement by his brothe
Solomon, also a Christian who “manifests the saosefing care to our church here.” (Abuadze, 1859);
Abuadze 1860: John Plange reports death of “tleedhief Solomon Hope, who was a Christian indeed&a a
result of which some have returned to heathenigxbuédze, 1860); Anomabo 1864: The circuit minister
reported that the Missionary Meeting at Anomabo fevas chaired by the new Chief Charles A. Amonu who
was a member of the Methodist Society and who dedid an impressive speech. (Anomabo, 1864); Dixcove
1866: The circuit minister reports that some haednbexcluded who had been ‘walking disorderly’ btiteos
united themselves to the society. This includetyaung chief’ who burnt his fetishes. (Dixcove, B36
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Komantine 1872: “Though notorious for their atta@minto the Fetish the awakening has been so dretthe
Chief with thirty-seven others have thrown awayirtigols to give themselves to the Lord.” (Komamtjiri872);
Ayendu 1872: “We are thankful to report that theietof this place is our leader.” (Dominasi, 1872huzi
1873: It was reported that ten died during the yaarong whom was one of our oldest and best Lea@hiwsf
Solomon Gaisie.” (Dominasi, 1873); Ayendu 1875: &Tthief of this place who is a member of our sgcieas
during the year found pardon through faith in Gtiri@©ominasi, 1875); Narkwa 1878: The responddrgesves
that while Narkwa was reputed to be the centreéhef‘Fanti fetish’ one of the key leaders of theistychad
become the chief of the town. (Narkwa, 1878); Albakpa 1879: “The attendance at the society meetiags
been satisfactory. The Chief of this place contgb to our funds annually and regularly attends paublic
services on Sundays. He has also rejoined thenabsm of the Lord's Day on all his people.” (Ekipfl879);
Enjira 1879: “Early in the last quarter of the y#ae chief of this village, an elderly and intedlig man, and his
next in position, with two others renounced idglatind joined our society. This is a great andifiant fact;
and our very heats bounds with real joy at thesevafiaus things.” (Assin, 1879); Enfua 1880: “.ven and
above the good report made of this station last, yga have to add the baptism this year, aftertcaig of six
adult heathens, with an infant girl of our evangjelinto full church membership. This number inlds the old
chief of the place and his apparent successor, dfotthom had, during a season of severe trial, feardd a
noble adherence to the profession of Christianityppposition to the threads and entreaties ofr thagan
friends.” (Assin, 1880); Amain and Sezi 1881: “leased attention to the means of grace, a betterstatding
of our polity, and the addition of the most infltiah Chiefs to the number in Society, have beenl#agling
aspects of our work.” (Dominasi, 1881); Anomabo 4:88n one or two places the work is not healthy bu
most societies their is much cause of thankfulmeske face of many difficulties. Observe the caisi@n of a
notable chief Olmia and the exemplary conduct @& @hristians at Lagoo in a disturbance in the tdwn.
(Anomabo , 1884); Appolonia 1884: The correspondepbrts that the work iApploniais still in ‘the day of
small things’. The King of Alloabu is now favourghdisposed to Church after recovering from an dkafter
prayers were offered on his behalf by a subordinhitef who was a Christian. (Appolonia, 1884); C&iu884:
This was a new circuit being a merger of Dominasid d&kroful Circuits which included Kumasi. The
Superintendent gave a detailed account of therlistbthe churches in each place. What is notabtbe role
played by native Christians spreading the Gospé&héd neighbours and establishing the Churcha tumber
of places, in particular Abuasi and Papagya, thefgtwere converted and encouraged their peopletome
Christians. (Obuasi, 1884); Papagya 1884: “Spruymfram the Abakrampa society and has a fine chaptie
entrance of the village. The chief is a consistaember of society and has the childlike simpli¢d@ylearn of
Christ. He exercises a good influence over higfeeand the whole village is Christianised.” (Ohuag84);
Swedru 1884: “One of the new converts is a ca@athan influential man in the town” (Obuasi, 18&Quntry
1891: “The Chief who was the means of the esta@sit of the work here has passed away to his nmgigr
The remaining are still earnest and working ouirteeuls' salvation with fear and trembling.” (Doie, 1890);
Komenda 1891:The Circuit Minister reported that @tgef and his household converted and baptisdchifg,
1891); Ampia Edwimaku 1891Among the converts we note with joy the case @f thief of this place. Chief
Agua commands about one third of the whole Edwinaiatrict, and on his conversion he ordered allfétsh
and idols to be cast away. At our meeting heldlandu he received his baptism and gave a thriiogcpunt of
his early life, resolving at the same time to cenaie himself and all he has - even his troopsthéoservice of
his new Lord and God. The attendance now of Higests at the house of God is a clear sign of aeigua work
the Lord is doing among us.” (Anomabo, 1891); Bigal892: “Bisardzi has sustained a great loshéndeath
of Chief Baa through whose influence the society baen self-supporting for the last six years” (#wabo,
1892); Darman 1893: “The chief who is also a menadf¢he Church has erected for us a preaching dbedg
the year.” (Aburah and Assin, 1893); Moree 1894ta'&go, the newly enstooled chief of Moree hadetfcr
become a Christian in Cape Coast and had resdhatdfthe should become the Chief of his commuttigit he
would rule in accordance with Biblical principleslpon being enstooled he announced that he wouldna&e
the traditional sacrifices to the titular gods andde a public demonstration of his applicationrfmbership
into the Methodist Church.” The circuit superirdent reports that many in his town followed hisrapée by
destroying their idols and joining the Church. &Trgood work is spreading and causing a revolutiothe
minds of the people. They say to our workers “Ymligion has silenced our gods. They do not answen
we pray to them.” The Cape Coast congregatiomifazially put forth people and resources to takivantage
of this situation. (Cape Coast, 1894); Nkum 18%e Tespondent reports that the Chief of this conitypwras
converted and baptised. (Winneba, 1894); EssiarB884:XIn no other station have there been such gesdlts
as at this place. The sound conversion of the K&aef, with almost all his household, includingégn, Prince
and Princess has wonderfully cheered us. The likef assured us that he had long waited to se@duple
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day. There were also incidences of Christians inéug chiefs and in 1906 Synod even
modified the rules of the Church to accommodatentffe Christian faith in the form of
Methodism was having a considerable cultural armlabampact in many situations but how
wide spread was this? Was there any significamisfiormation of Fanti society?

The Ashanti court in 1876 believed, with considéadlarm, that Fanti society had been
considerably Christianized. In their conversatiamt Picot the Asantehene and his advisors
made the following comments:

It is your religion that has ruined the Fanti cayntveakened their power and
brought high man on a level with the low man.

The Fantis can do without polygamy, and withoutetabut we cannot. As
men differ in their complexion, so in religion. ¥oGod is not like our God

and if you send us your missionaries a thousane aimyour present condition
we shall refuse and if you send 20 missionaries wilunot get one Ashanti

man to be a Christian. It is trade we want — drdgle we cry for. (Cited in

Odamtten 1978: 197-198)

worshippers of the true God and not of dumb idbéshas long remonstrated with them as to the fodiss of
idolatry but in vain; he cold not remember any timehe past when he believed in fetishism and tivat he
has joined the Church, he tells us, his one detetioin is to withess a good confession for Chesen if that
course would cost him his all. The insults andspeutions of his offended and disappointed subjente given
him not a moment of pain and it rejoices our hetrtsee him and family repairing to the House ofiGb the
sweet hour of prayer. The exposures of the reypltrimes in connection with infants originatednfrahis
station. When the Commissioner’s strict warningsrevset aside and the child killed, the old chiesvgo
enraged that he ordered the summary disposal tifealtols in the town. In carrying out this matedaur agent
showed so much zeal that one priest deliberataly gpon his face several times and was severelgdy a
goodly company of infuriated priestesses. He wa$act so roughly handled that we were forced tekse
protection form the court. Fines were accordirigiposed on the women and the Priest was sentenceebt
months imprisonment with hard labour. This wholeedesson has already produced favourable restltshw
we trust will last for sometime.” (Dixcove, 1894ttuabu 1895: The Minister reports that tlRaramount Chief
ordered the public burning of most of the charmd wols in the town. (Dixcove, 1895); Essiamah 18Bbe
Paramount Chief and family were publicly baptisediclh greatly impressed his subjects. (Dixcove, 1895
Dunkwa 1898: The Chief of Egyir-Kroom was convertadd the members endured through the ensuing
persecution. (Aburah, 1898); Krofu 1904: The “Socikas been greatly privileged this year with remaate
conversions. Among the converts who are all digtished persons of the town is the chief whoseesder is
indeed a sacrifice of no small value” (Salt Por@4); Esuekyin 1904: The Chief of this communitgdme a
Christian despite the opposition of the traditiopalests. (Winneba, 1904); Abodom 1904: “Some o th
principal men, the owners of the town, have been feo the master.” (Winneba, 1904); Anomabo: Theugt
minister at Anomabo reports that a number of ‘heah’ became Christians at Mampon, Oboadzi, Ogokrom
and the “Chief of Anumansa himself a member iseimggorary charge of the little flock lately colledtat his
village.” (Anomabo, 1905); Salt Pond 1905: “We mud$o note with gratitude the restoration of some
backsliders of long standing as found in the cdsthe town's chief whose return indeed gladdenshaart.”
(Salt Pond, 1905); Krofu 1905: “It is encouragingniote that the chief of this town who last yeaveghimself
up is regularly seen to join the worship of theyombe God.” (Salt Pond, 1905) Mankessim 1905: yival
occurred at Mankessim in this year in which selvefréhe king’s councillors were converted. (Sadinié, 1905)

9% “While fully recognising the fact that it doestrinterfere with the rights of the people as eitig, and
that the rules provide, that in dealing with thedihonoured customs of the people ‘we must noebers with
them beyond their lights’ the Synod resolves thatistians, who are members of our Church, may losvet to
be made Captains of Companies of Chiefs of St@wid, that each case of discipline be dealt withterwn
merits.” (‘Native Institutions’ District Synod, 18). This appears to be the only occasion thaBthaety Rules
were modified in relation to participation in indigous customs or institutions.
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A degree of significant change must have been wadein the Fanti lands for the Ashanti
court to consider Fanti society as characterisegduality, monogamy, and liberty.While

the Methodist mission may have appeared to sep@satenverts from their own culture and
its institutions, the choices made by communitied their leaders indicate that Fanti people
might have been making and owning cultural and aochanges themselves rather than
merely being acquiescent to missionary pressurerhaps the divided loyalties that Forson
(Forson 1993) identifies could be explained as mpggm of social change as the debate
within the Fanti-Akan moral tradition takes a neiredtion over several generations rather
than just a case of inadequate theological conddigation. In fact, such ‘split level
commitment to Christian faith could be understoadtl@e counter-part to the ‘split level
response to Akan culture that was endemic in GotsC Methodism since Freeman.
Perceived in this light the process of change desdrhere could be understood as the
gradual reconciliation of this contradictory resperio Akan culture in favour of Freeman’s

pragmatic relational attachment.

4.4.10.2 SOCIAL ISSUES

Due to the communal nature of Fanti society in White Fantebusuasupported its members
through times of illness and economic hardshipehvesis not the same need, as there was in
Britain, for acts of individual philanthropy [3.2432-3.2.3.4.3]. Methodism in the Gold
Coast directed its attention more to issues ofdivee and justice [3.2.3.4.5]. The Methodist
Church as whole, both African and European, seam$ave adopted the anti-slavery
sentiment that was such a motivating factor forebhdy missionaries [4.3.10.2] even to the
extent of attacking domestic slavery, and bondeditsede (pawn) (Balmer 1925: 19-33;
Southron 1934: 13-23; Odamtten 1978: 65-67, 152-15Bhe horrors of human sacrifice

were also confronted, sometimes with some courageéifricans and Europeans (Freeman

9 These comments were made in 1876, the heighhefrevival. Christian marriages increased

dramatically during this period : 288 in 1876, 241877, and 283 in 1878. (District Statistics, 68B78)
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1843: 192) aliké® as the campaign to rescue tenth born children ppofonia,
demonstrates*

The introduction of colonial rule largely resolvdtese major humanitarian issues (Balmer
1924: 135-146; Odamtten 1978: 214-215) and so therdd turned its attention to the
‘reformation of manners’ [3.2.3.4.4] and focused ather evils such as drunkenness and
licentious entertainments, among which Methodistauldl have classed some traditional
festivities as well as the attractions of the Eemp ballroont® At first these forms of
immorality are addressed by preaching and publiocation through the formation of

temperance societi€s (after the Wesleyan tradition of rebuking one’sghbour [3.2.3.4.4])

100 In Akwamu the resident missionary intervenedthia funeral rites of a woman of royal blood to

prevent the sacrifice of three human beings. Latben the traditional priest told the king that geds wanted
the missionary driven out the king responded blntglhim that there were too many other missiorsakido
would oppose such an action and that they shotitetraall upon the gods to remove the missionakgyone
else who tried would be prosecuted. (Akwamu, 1862)

101 In Appolonia it was customary for the tenth behild of every mother to be sacrificed to the iésit
The Methodist Church struggled with this issue dofeast ten years. Appolonia 1885: The Circuinister
reports that théppoloniaarea was resistant to the Gospel because ofrihvgsgrip of traditional religion. One
woman was persecuted by her family when she desdrdwgr idols. Some members of the Methodist Spciet
saved four tenth born children who would normakyriiually killed. “The families now fear for thresurvival
but their mothers are happy..” (Appolonia, 1885)uabu 1894: “We have been able to bring to thécaatf
Her Majesty's Government certain atrocities analténg customs in connection with the birth of teichildren

in all Appolonia From time immemorial it appears that these uofate infants have been murdered at the
instigation of fetish priests, who attribute alirfidy disruptions, deaths and troubles to their texise. We hope
the Legislative Council of the Colony will heartigspond to our earnest appeals and extend to kbgah
protection. We are happy to report that through tilmely interference of our agent at Attuabu, kirey of
Nubua, in consultation with their parents has prestthe mission with two of these new born balbesane of
our female leaders in th&ttuabuSociety has been detailed to nurse them.” A @&eghas opened in the same
year to accommodate these children. (Dixcove, 1894)

102 The menace of the ballroom rivalled that of iiadal entertainments in the minds of Methodist
leaders: Accra 1881: Freeman complains that sonmhbmes were lost to ‘the attractions of the ballroarhile
other members were also still not free of the ‘ssfition and ignorance’ of the pagan populatiorcgra, 1881);
Cape Coast 1884: Reverend Parker reports largeregetipns in the circuit, was distressed that mafnthe
young people in the society are distracted fronritsial matters by the ballroom and similar attracs.
Traditionalists still form the majority in the aread seem have little concern for the Gospel destie¢
evangelistic efforts of the Church and its worké@ape Coast, 1884)

! Temperance was constantly discussed at thei@isfieeting in the 1890s as it had become a set
question in the Meeting’s Agenda: 1891: The Syngked that the first Sunday in November be obseaged
Temperance Sunday. (Question XXXVII. Temperancstrigit Synod, 1891); 1893: “It was felt that thervof
Temperance was not so closely allied with our Chharg was desirable.” A District Temperance Seryetas
therefore duly appointed. (Question XXXVII TemperanDistrict Meeting, 1893)

1894: “The Temperance Secretary Furnished histéipe discussion of which resulted in our resadvin
that Temperance Societies be formed in our Cir€oiivns with as little delay as possible.” (Questihll
Temperance, District Meeting, 1894); This was i&t temperance report. The Temperance Secretported
that no Temperance Societies existed in any cimuiinected with the Methodist Church. It was nadteat
some of the youth are members of the “Good Termmpladge.” Temperance Sunday was well observed and
some rum sellers had been expelled or suspendediewér, the secretary detected a lack of enthusfastie
cause and some ‘laxity.” The superintendents gfeGaoast and Elmina did not even respond to theetsey's
letter. (Report of the Temperance Secretary, bidtheeting, 1894)
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but by the 1900s Synod is calling upon the govemninte legislate against the import of rum
and the singing of offensive songs (Odamtten 1978:215)'%
In these areas and others Fanti Methodists follothveattern of engagement with the world

established by John Wesley himself [3.2.3.4].

4.4.10.3 POLITICS

While Fanti Christians accepted much of the misaipragenda concerning different areas of
Methodist practice and ‘civilisation’, they did natccept their political agenda. The

missionaries supported colonial rule as the priecipeans of establishing ‘civilisation’ and

gratefully welcomed it once it was achieved (Bali825:194-200; Odamtten 1978:70-73).
The Fanti Methodist leadership, however, was offferént mind. Through the education

gained in Methodist schools, the training and elgmee of leadership gained through the
Methodist organisation (probably enhanced by tiawi#l leadership practices), and the
debates they enjoyed with missionaries, the Fatdigloped a sense of responsibility and
independence that they desired to see applieceipalitical dimensions of their lives as well

as in their religion. The first expression of thiesire came about in the Fanti

1898: It seems that Temperance did not enjoyuheand official sponsorship of many circuits asvfe
submitted reports but many Methodists neverthgtiéssd the Band of Hope and other Temperance SesieA
high incidence of membership is reported among 8urfchool scholars and that even those who have not
signed the pledge of total abstinence subscrikiestprinciples. Many too, the author claims, hagaaunced
moderate consumption for abstinence. The Temper&setary stresses that the need for conversion is
frequently stressed at Temperance meetings. (Repdremperance Work, District Meeting, 1898)

Calls for legislation to regulate hard liquorghe in the 1900s and continued to the eve of th& Fi
World War: 1906: “Re the Liquor TrafficThe Rev. J. R. Addo conveyed an oral message fhenChief of
Krobo asking the assistance of the Synod in th@magsion of the importation of ‘Elephant Gin’. TBgnod
being fully alive to the evil in question requestdd Addo to obtain a letter from the said chief npshich the
necessary action could be taken. With regard ¢ootier social evils constant efforts are being emiadour
discipline and in our preaching to suppress theistrict Synod -Eastern Section, 1906); 1907 :wW#s again
reported to the Synod that the use of Elephantagith Rum in some of the towns and villages in théta/o
Mission was working great havoc among the peopld,the Synod resolved that representations be nhaaithe
Colonial Government with a view of securing the mgssion of the issue of Spirit Licences to théagis and
smaller towns.” (District Synod -Eastern Sectio®017); 1911: “The Synod decided to approach the Gowent
so that the singing of improper songs, the plagihgbjectionable music and the taking part in imahaances
should be prohibited.” (District Synod -Easternt®et 1911); 1914: “A letter was read from the Badéession
Society telling us what measures they are takingpiolition of spirituous liquors. The Synod viewih grave
concern the alarming increase of drunkenness thiautgthe Colony and especially in the mining andoeo
Districts. The increasing importation and uncheckale of spirituous liquor and gin is leading &rigus
measure to the [decline in the] morale of the pe@pid in the interest of the religious, moral aodnsl life of
the colony, respectfully urge upon his Excellenbg Governor the necessity of immediately takingpste®
check the havoc ...they wrought. We appeal fopmsitlerable reduction of the number of licences ted
abolition of spirituous liquors in the small villag where liquor had not been introduced.” (DistBighod, 1914)
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Confederatiort® a political union of the Fanti peoples that wasnhia 1868 out of the threat
of a further Ashanti invasion and a rumoured Bhitgithdrawal from the coast. While the
Confederation began as a defensive pact, it grebetmme a national government with a
constitution that contained a unique fusion of itradal and democratic elements. The
Confederation was to be ruled by an assembly dftiomal rulers and literate representatives
from each community, the latter to be appointeddbynocratic processes. The assembly
would elect an executive president and executive. J Ghartey, later, King Ghartey of
Winneba, a devout Methodist layman, was the firsisilent of the Confederation. Among

its first acts the Confederation developed polit@msuniversal education and widespread

105 J. H. Brew in his 1872 submission to GoverndPdpe Hennessey on the Fanti Confederation traces

the movement toward the Federation back to 1863whe British authorities, represented by RichaineP
then the Governor at Cape Coast, advised the Rargs that they would receive no British supporthe event
of an Ashanti invasion and he advised them eitbesde to their own defence or make peace with the
Ashantehene. The report of the Select Committde865 appeared to continue in a similar vein whetréssed
that the British has no real authority or legitim@abwer beyond their forts. (The Select Commitilse raised
questions about the continuation of the Britishspreee on the Gold Coast and recommended that #tieeh
population should be encouraged to assume grezgponmsibility for their own government (Kimble 19&23-
224)). This created the impression that the lpoglulation in the interior were really responsifie their own
affairs. However, Brew notes that the actual sgarkhe formation of the Confederation came in A8éhen
the British and the Dutch exchanged territoriesngldhe coast without consulting the local rulerstany
communities formally under British rule suddenlyuifal themselves unwillingly under Dutch sovereig(day
situation compounded by the fact that the Dutchevgemerally friendly to the Ashantis, the tradiibanemy of
the Fantis and their neighbours. (Ward 1966: #13Agbodeka 1971: 25-30) The Dutch sought tooecé
their rule by military means which caused the Fkimgs to assemble at Mankessim, their main religicentre,
in order to mobilise their forces against the Dutdihe combined Fanti armies subsequently besigge®utch
and their allies at Elmina, the headquarters of Bhg#ch administration. Brew records that the then
Administrator of the Gold Coast, T. H. Ussher aii#éid negotiations and persuaded the Fantis to maithih
1868. Thereafter, according to Brew, Ussher reiseghthe Confederation and its President and cdaduc
discussions with its representative. Brew assbas Ussher’s replacement J. H. Simpson also résedrthe
Confederation and treated it with respect. Indidsount it was only C. S. Salmon, who succeedegp$im
who was antagonistic to the Confederation. Wherréipresentatives called on him to submit the fyedtafted
Constitution of the Confederation for the consitieraof the British authorities in November 1871 decused
the leaders and representatives of the Confedarafitreason and of misleading the Fanti rulers laad them
arrested and imprisoned. In fact both Ussher amp$n, along with Salmon, where deeply antaganistithe
Confederation. They held inflated ideas concermniish jurisdiction and sovereignty and were inell to
regard the Fanti kings and their people as Bri#ighjects rather than protected neighbours andsallide Fanti
rulers they regarded with contempt as childlike &edial, incapable of managing their own affaitdowever,
these officials reserved their greatest spleernifereducated Africans who advised the rulers whreewdified
as being ignorant and self-seeking and accusedaafpmlating the rulers for their own ends (Kimb@63: 224-
229). The local administers did all they couldd&stroy the Confederation (Sarbah 1906: 104: 3)-38he
Governors in Chief based in Freetown, especialBaope Hennessey, tended to have a more sympaditigticle
to the Fanti cause but while Pope-Hennessey pronésgive sympathetic consideration to the Confatien
acting as a partner with the British authoritieshiea governance of the area he rather recommendegtansion
of British rule. Whitehall rejected this proposal financial grounds but discounted the Confedenatin the
basis of doubts and prejudices against the alilétied motives of educated Africans (Ward 1966: 260). The
Confederation later faded away through a lack obgaition by the British authorities which also @md its
abilities to gather revenues to sustain itselfmBle and Ward both agree that the Confederationavagable
organisation that could have been a valuable pattnBritish colonial rule. Matters were later otaken by the
Ashanti war of 1873 and the subsequent royal proaten by which Britain assumed direct sovereigowgr
the whole region (Kimble 1963: 261-263; Ward 19860-264).
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agricultural reform along the lines already piomeeby the Methodist missid®t. Many of
the leaders of the Confederation where Methodististans and its policies reflected
Methodist concerns. The constitution also represera fusion of Akan and Methodist
leadership practices. The Methodist mission, gcciedit, supported the Confederation, and
the colonial authorities, reluctantly, promisedgige the scheme sympathetic consideration.
Unfortunately, the fledgling state was swept awgyhe Ashanti invasion of 1873 and finally
obstructed by the British declaration of a colonyl874 (Hayford 1903: 327-344; Balmer
1925: 147-158; Bartels 1965: 83-89; Odamtten 18®B193).

The second expression of Fanti nationalism washé Aboriginal Rights Society and the
early nationalist movement of the 1890’s many obgdprominent leaders were, once again,
Methodist Christians (Parsons 1963:181-192; Baft®885:132-183 ). On the Gold Coast, as

in Britain, Methodism, despite itself, became thadte of democratic movements [3.2.5.2.3].

4.4.11 LEGACY

Dickson notes that while much of Methodist practimeouraged independence of thought
and freedom it also encouraged individualism bysitg upon the individual’s spiritual and

moral state at the expense of his wider relatiggsiDickson 1981: 207-208). While such

individualism could be negative, it is questionablet was really able to undermine the

strongly communal social structures and sentimemt&anti culture to quite the degree

Dickson suggests. For one thing, the intuitive eptance of Akan social institutions

established by Freeman remained, and would cosntdr a development, and, for another,
with its small group system, Methodism itself h&agisg communal tendencies which would
serve to reinforce similar emphases in Fanti caltur

The positive legacy of the Methodist moral traditia this period was three fold. Firstly, the

beginnings of a significant change in Fanti societiavour of Christian ideas about freedom,

106 Some of the inspiration for the Constitution 871 came from Dr. Africanus Horton, a Sierra

Leonean physician serving with the British armythe Gold Coast. He strongly advised the educateidak
leadership of the area to organise the petty statethe area into federations for mutual defencd &or
improved government in the face the uncertaint®ritish policy. A short lived ‘Accra Republic’ wedsrmed at
the same time as the Fanti Confederation, but & waly the Confederation that persisted. Hortod ha
recommended that the legislature of the Confedmrathould consist both of traditional rulers ancedficated
commoners but whereas he recommended that theysdparate bodies, the Fantis had them sit togethene
Representative Assembly. This indicates that te¥ee good relationships between the traditionkdrsuand
their educated advisors. (Kimble 1963: 229-24%) Methodist background of the framers of the Gtuigin
would have given them a favourable disposition twtbh's ideas but the social and economic polieiabodied

in Article 8 of the 1871 Constitution (Fanti Conézdtion 1871: 200-201) appear to have been their ow
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equality, the value of life, matrimony and the dpyalof life achieved largely through
education and Christian witness emerged. Secorildy,rise of democratic movements
seeking national self-determination emerging froratibdist organisational practice and the
Nananomtradition developed. Thirdly, a significant intetian and synthesis between the
Akan and Methodist leadership practices expressedthe constitution of the Fanti
Confederation surfaced.

The one aspect of Akan culture that Freeman emdyasenoted earlier, was its leadership
practice. Chieftaincy also seems to have been tieeirdigenous institution that Freeman’s
colleagues and successors never attacked. Fotoiaeman’s exampléfrican leaders
enriched their leadership practice by drawing ugenindigenousNananomradition assisted
by the presence and example of Christian chiefbis Tesulted in a synthesized leadership
tradition that found expression in the politicahspe in early nationalist and independence
movements. Th&lananompractice depends upon many other aspects of the Akaral
tradition from which it cannot be readily separateld the Nananompractice was readily
accepted by Fanti Christians then so must many esgects of that tradition. This raises the

question of how deep the ‘alienation’ of Fanti Ghieins from their culture really was.

4.5 DEVELOPMENTS SINCE 1918

4.5.1 THE DOMINANCE OF EDUCATION AND THE DECLINE OF METHODIST
PRACTICE

One of the key sources of success in the Methodisal tradition in Ghana proved to be the
root of its crisis in the years following the Fiktorld War. Prior to colonial times the main
purpose of education in Gold Coast Methodism hadnb® support conversion, the
development of the Christian life, and the enharesgnof the leadership of the Church. As
the Methodist Church became one of the main presidéeducation, funded by the colonial
authorities, so its educational practice began $su@e pre-eminence absorbing a
disproportionate amount of the Church’s resourcekspersonnel. Circuit ministers and other
leaders virtually become educational managers aré greatly distracted from their tasks of
pastoral care and evangelism (Parsons 1963: 1412061209).

Education no longer played its role in the compdéypractices in the Methodist tradition. It
ceased to be an adjunct of Methodist disciplineighesl to encourage conversion and

Christian service and the majority of pupils leayits schools abandoned the Church and its
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practices. The over-emphasis also had a disrumffect on the other practices in the
Methodist moral tradition. In particular, leadapstbecame distracted from its focus on
‘souls’ - their conversion and holiness. Withohistemphasis leadership tended to become
rather secularised and Akan patterns and perspsabivieadership began to predominate and
began to operate without reference to, or quatificaby, distinctively Methodist leadership
virtues or goals. What had been a synthesis inatka of leadership practice became a
syncretism on the side of Akan leadership pract{aylor 1948: 60-63 ; Bartels 1965: 209-
237)07

Without the direction provided by the leadershipgtice the other Methodist practices also
began to lose their focus. The rules of Methodistipline no longer functioned as a
framework for developing virtue but were perceigdends in themselves and sufficient as
requirements for membership aside from any expeeier conversion or inner commitment.
Legalism and its corollary of hypocrisy began tketaoot (Taylor1948: 35-41). Worship
became a formal exercise separated from the clliigraf the people and perhaps even from
religious experience (Taylot948: 31-34; Parsons 1963: 112-114; Forson 19932239.
The case for Christian marriage and family life wet made clearly and the movement
toward monogamy suffered a reverse. Both tradilionarriage and polygamy continued
among Methodist Christians, presumably becauseethestinued to offer a more coherent
and attractive pattern of family life within the AlkebusuaParsons 1963: 98-111%°

On the social front Methodism remained largely prempied with alcohol and public
entertainments while many other, arguably, moreciatuissues, were often overlooked.
Evangelism, too, seems to have become a margitigita@t this time (Parsons 1963:152-
155).

107 The authors of Will Build My Church..record that class leaders often saw their rolesaggtparallel

to the Elders of the community who assisted theidtln to rule the society as the Chief did the camity.
gTaylor1948: 60-63)

Although some attempt was made to accommoddtaddional marriage ceremonies in 1933: In their
Report the Marriage Sub-Committee adopted the 188Gbeth Conference definition of Marriage “The esse
of a valid marriage consists in the consent befateesses of two persons, who are competent toyiartiive
together as man and wife.” On this basis Customaayriage was to be accepted although the parteas w
encouraged to seek a Church blessing. Christidmmshad a customary marriage would need to havenastei
or other leader present for it to be valid. Alders had to have a Church marriage or blessihgrotvere to be
encouraged to do so. “In every case, however theiaga is contracted, it is a condition of Churcambership
that the scriptural principle of monogamy and lideg fidelity be obeyed.” Divorce was to be petedt only
for adultery which had to be proved before a ChuEclurt. Anyone who divorced their partner withsuth
provision was to be suspended from membershiphfeetyears. Extravagant weddings were to be diageda
(Appendix No. 4 , Report of the Marriage Sub-Conteeit District Synod, 1933)
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During the interwar period Ghana Methodism becamiEtm of its attachment to European
culture as its programme of spreading western mjltiargely through education, displaced
Methodism’s defining moral vision of perfection amdliness with a secular agenda of
individual advance and general social improvemédt only did this shift alienate Ghanaian
Methodism from its own roots but removed it furthieom traditional culture with its
essentially spiritual conception of life. Thusetbulf between Methodism and traditional
culture deepened further not, necessarily, becatiaay essential conflict between Christian
faith and the Akan tradition, but because of thedamental incompatibility of the Akan
vision of the cosmic community with the secular radpe then apparently adopted by
Methodism.

4.5.2 ATTEMPTS AT RENEWAL

4.5.2.1 RE-ESTABLISHING METHODIST PRACTICES

The decline of the Methodist moral tradition in @aacame to a head in 1941 when the
Social Welfare Committee of the Synod tabled a nramdum that publicly acknowledged

widespread immorality among Church memb8FsA special Commission on the Life of the

109 . )
The Committee’s Memorandum was as follows:

During the social welfare Committee a discussi@s wpened on the whole question
of the moral life of the members of our Church.e&@rconcern was expressed by laymen and
ministers from several different parts of the coyrat the low level of conduct of members
both in their ordinary life and within the Churctsalf. This concern was felt so deeply
because it was a sign of a lack of real spiritifaldmong the individual members and among
groups inside the Church. The Committee was demplyed by the challenges presented to it
and wished to pass it on to all members of Synatttigether we might respond to it.

We can respond to it first by acknowledging tha wll, laymen and ministers,
European and African, bear the responsibility fbiststate of affairs. Accepting this
responsibility before God we come to him to askgardon and then for guidance and strength
to deal with the future. We can then take thidlehge and the spiritual experience God gives
us here back to our Churches and members.

This whole problem is not new to any member of &@yn We all know what is
happening in our Churches though we don't oftengeise that much of it is contrary to the
will of God and a stone of stumbling to those algésihe Church.

One particular element in the conduct of memblaas was especially mentioned was
the relation between men and women in the Churéhe widespread immorality (in the
narrow sense of the term) is affecting very sefiguke life of the Church and of our young
men and women. The home life of our members aadeles, the relation between men and
women in Church societies, the lack of moral chi@ra@mongst the boys and girls in the years
immediately following after leaving our schools,damany similar things were mentioned as
not at present upholding the true Christian stasthdd?eople who are outside the Church can
often say 'If that's Christianity, we don't want\What we want to be said of us is that 'People
take knowledge of us that we have been with Jeslisis will be said if the moral standard of
every member is what Christ can make it. The Chinas a strong disciplinary system, but
that will never of itself produce a strong Christimnorality amongst its members, only the
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Church was formed to examine this situation andmenended a twofold strategy for
renewal: the re-establishing of the practices @& hhethodist moral tradition and a more
creative engagement with Akan culture (Bartels 1268-237).

The commission presented its report in 1948 andjigoto place the Methodidelos of
perfect love at the centre of the Church’s morailkimg once more and called for a renewed
emphasis on holiness. The commission also readtirtme traditional ‘rational’ virtues of
Methodism of austerity and sobriety expressed wicadon the careful use of leisure and
money, the avoidance of drink and gambling, angp@rdsabbath observance (Tayl®48:
116-123).

working of the Spirit of God in the hearts, mindsid wills of each member who has truly

given the whole of his life in every part over tarSt will create Christian Character. If this

consecration has taken place in each person'thiéie he can begin to learn what is the true
way of life not only in relations between men anohwen, but in business, in money matter, in
dealing with the questions of drink, gambling, abhuguarrels, and all other affairs of social
life both inside and outside the Church.

All of us who are leaders and ministers are cdfiieti to bring people to Christ and
his Church and then to teach them what it meaie t@ church member. The first of these we
know, the second we often fail to recognise or eahi No one can learn the meaning of
membership of Christ's Church automatically, butyahhe is taught fully and adequately.
We already have the necessary organisation in theoB We do not need to increase the
number meetings of meetings we hold. Werdm®d to find a way of approach to these
meetings so that the one aim in them all is thepdeiag of the spiritual life of members, by
bringing them close to God. the questions we wasgdll all members to think about and
answer for themselves are as follows:-

What are the measures to be take to make the rifaabf our members fully
Christian?

How can we deal with our Class Meetings so thay thecome centres of the spiritual
life of each individual Church and places whereheperson can learn to grow in Christian
Character?

Shall we all find out how to lead the young peopie@ur Churches, especially those
who have just left school, to know and to followrhin all the details of their daily life, and
shall we determine to help them in this at all s®@st

How can we make certain that all our members ead the Bible so that they have a
source of help and guidance from the Scriptureshvhre the basis of our faith and practice?

How can we so preach that people may know in Whweg have believed and how
He calls upon them to conduct themselves in life?

How can the ministers of our Church be helpecetapart adequate time for essential
pastoral work and for the preparation of their phélag so as fully to meet the needs of their
members?

Can the ideals of Christian Social Welfare be kbpfore the members in the
churches, as for instance, in the regular montblgic® Welfare meeting or by using aright the
monthly Christian Service meeting of the Guild?

As a Church, we, ministers, laymen and womengcalled these days more than ever
to practise what we preach to others, and humblsetk spiritual grace to enable us and all
our members so to act that we show Christ dailtheoworld about us. The suggestions we
have given above are all possible and a greattuplthe whole life of our Church is possible
if we and all our members are consecrated afresdoth, the Father of our Lord Jesus Christ,
Whose we are and Whom we serve. (‘Memorandum oralMBehaviour’, District Synod’
1941: 102-103)
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The Commission did not believe that any particuéuirements for membership should be
relaxed, especially those of monogamy and litef@cythe vernacular). However, they did
place a renewed emphasis on the rules and comslibbmembership as a framework for
inward faith and the spiritual life should be e$isdted (Taylorl948: 35-41).

Class-meetings in many places had become Biblaestua weekday services attended by
large numbers of people rather than meetings fotuahtexamination. The Commission
recommended that Class Meetings be held in leadessies and become a “common
endeavour in fellowship by a small number” that Imigttract educated youth. Class leaders
themselves should have a more spiritual and pdstmtivation (Taylor 1948: 60-63, 147).
Worship needed to be designed to engage with p&api@ginary lives and reconnected with a
new emphasis on religious experience arising ouhahkfulness and the believer's personal
relationship with God. Such religious experienbhewdd also be the (renewed) basis for the
cultivation of the fruits of the spirit and thedibf holiness (Taylot948: 23-34; 169-170).

The Commission felt that any compromise with potpgavould only weaken the Christian
idea of the family. They recommended the striegplications of existing restrictions and
recommended that members marry in Church ‘under ditBhance’ as such marriage
provided a better legal framework for Christian fignmife. At the same time, greater
attention should be paid to teaching members abwtsacramental nature of Christian
marriage as partnership in the life of faith andhef family as a setting for the expression of
Christian love and the formation of Christian vat{iraylor1948: 66-90).

According to the Commission, the success of Mestoday schools in preparing young
people for conversion had drastically declined (@ayl948: 11-14) Consequently, the
Commission recommended that Sunday Schools shaeddnte the main setting for the
religious instruction and formation of young peoplédowever, they were unwilling to
abandon public education entirely and suggesteeimats should be made to improve
religious education there also (Tayl®48: 96-105).

The Commission also noted a crisis in leadershidiféérent levels. There were too few
leaders at all levels and full-time leaders weré¢erof overwhelmed with educational
administration or teaching in schools. Four measuvere recommended to address the
shortage of ministers. Firstly, to stress, thebihty’ of the ministry at a time when youth are
motivated by high ideals; secondly, to appeal ® Akanebusua especially its Christian

members, to offer some of their sons to the Mettaatinistry; thirdly, ministers should be
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relieved of administrative burdens so that they hnigevote themselves wholly to their
spiritual tasks; lastly, there should be an improget in minister's pay and conditions
(Taylor 1948: 44-52). Catechists, whose leadership wamnaabkin many village situations,
should also be relieved of obligations to act dwetteachers so that they could function as
church and community leaders and give themselvesplately to the work of the Church
(Taylor 1948: 52-60). School teachers, on the other handld be encouraged to become
local preachers and help to fill the gaps in tkigel of the Church’s leadership (Taylt®48:
63-65).

People were often appointed class-leaders on tkes lud their prominence in the local
community and they often saw their role as beinglfe to the Elders of the community who
assisted the Minister to rule the society as thieiChd the community. The authors felt that
it was desperately important that the Class Mestingre restored to their original purpose
and that Class Leaders be recruited from those \itpiritual and pastoral motivation who
could then be appropriately trained and resourcBte Commission insisted that this should
be one of the main responsibilities of ministeray(dor 1948: 60-63).

We believe that the Methodist Church in this coytin only be rebuilt if the
class meetings in every Society achieve today timpgse for which they were
created. (Taylor, 1948: 61)

The Commission also stressed the importance ohtilesion of two marginalised groups in
the leadership of the Church. Special educatiorgnarames should be established for
women, who constituted the majority of the Churamembership, and who should also be
admitted to the full ministry. Young people showdl$o be given a greater voice in the
Church’s decisions (Tayldr948: 91-105).

Finally, the Commission called for a renewal of myaism, in conjunction with philanthropy
and social welfare. Evangelism should have a th@ls; personal evangelism, especially
important in the face of growing nominalism, andrthmission in the wider world. However,
evangelism was not to be separated from issuescadlsvelfare. Of particular concern were
the matters of personal behaviour that had alwaenion the Methodist social agenda,
concerning which Methodists have always felt a oespility to advise their neighbours,
such as the use of Sunday, drunkenness, gambhdgexravagance in dress (Tayl$48:
112-116). On the more social level the CommissidsD placed great priority on the
provision of affordable housing that would providemore friendly environment for the
development of Christian families (Taylb948: 88-90,120-123).
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4.5.2.2 A MORE CREATIVE ENGAGEMENT WITH CULTURE

The second prong of the report of the CommissiorCbaorch Life was to propose a more
positive approach to culture that contrasted witl émphasis on ‘civilization’ of the past.
New missionaries coming to the field were to beunexgl to acquire language and to study the
local culture. Nevertheless, the Commission tedit the Church’s emphasis had to lie with
Christianising African culture, rather than Afriggsimg Christianity (Taylor1948: 15-22).

The Methodist Church’s inhibitions over the verndacuhad been overcome some years
before and the Missionary’s Committee’s exhortatibad at last been heeded in 187and

an increasing volume of publications, includinganslation of the Bible ifranti had issued
from the Methodist Book Depot. The Commission appkd this tendency and suggested it
be extended to health and other subjects. Théeyhiat the vernacular was important because
only a few would learn English, and the vernacwas the medium of home and community
life and all informal education takes place in ¥ieenacular. As such the Commission saw the
vernacular as a far more effective means of comeoation. It was recommended that the
church conducted literacy education in the verraxcuFor the same reason it was anticipated
that most worship would also be conducted in threasular (Taylo948: 23-31; 124-135).

In the past the Methodist Church had been veryctahi to incorporate elements from Akan
culture into worship. The Commission, however,stdered that there were many life cycle
rituals and traditional festivals that could be egiva Christian content or that Christian
alternatives to them could be devised (Tayl®48: 31-34). Some festivals, like that of
Asaase Yad'' however could not be countenanced because thefvienthe worship of
deities and the use of secret rituals (Tay@48: 124-135).

Some aspects of African religion, the Commissioltelsed, could also be a starting point for
evangelism as the Gospel is sometimes best seryeohdving from the known to the
unknown. It was suggested that the transcendamténamanence of God and the reality of
life after death might also be regarded as padrgobints of contact. More than this the Akan
belief in the life of theebusuathat is extended into the next life could well &goint of
connection with the Communion of Saints under tieRf the Eternal Father. Rituals and

memorials to the ancestors could be consideredegiinhate if they were seen as the

110 Serious work on translation and publication dafi®m 1871 when the agreed form of the Fanti

alphabet was finally established. (District Synb&71)
11 An annual festival to the Akan goddess of theghea
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veneration of noble examples rather than as worShaylor 1948: 109-110; Parsons 1963:
91).

4.5.2.3 PROGRESS IN RENEWAL

The Church’s progress in implementing the Commissioeport and renewing its moral life
was uneven. Most of the commission’s recommendatiound their way into the 1964
Constitution of the Methodist Church, Ghana. ‘Bemal Holiness’ was given pre-eminence
as the chief end of the Church’s life (Methodistu@in, Ghana 1964: 2). The need for
personal discipleship, virtue and spirituality dmetpart of members beyond the formal
requirements for membership was affirmed (Metho@iktirch, Ghana 1964. 13, 101-102).
The ideals of Christian marriage were commendedti{btist Church, Ghana 1964: 102-
105). The Minister's central role of spiritual leadhip in the Societies was stressed
(Methodist Church, Ghana 1964:. 12, 29-40, 73-749Bp6 Certainly, the framework of
Methodist moral practices was clearly establisimethe constitution but to what degree were
they realised?

The Church’s success in re-vitalising its moradiian was limited. The situation of many
members did not change. There were insufficiesoueces for educating people for
membership and so many remained ‘on trial’ (Bari®I85: 264-292).

In 1948, the Methodist Church initiated a studyitite use of resources from African culture
into worship but they concluded that there wadelithat could be incorporated into the
services of the Church. The result of this wag fhablic worship remained western and
formal (Parsons 1963: 9-80).

However, the Church did seem to make greater pssgrethe area of marriage as Parsons
records that monogamy was the preferred form ofriage among the young. Monogamy
was especially favoured by educated women (Park®®3: 110-111).

In the 1960s education was still the dominant ntipisf the Church - taking much of the
Church’s resources while failing to furnish the @uwith a new generation of leaders. This
situation might have improved but the state indregg relieved the Churches of their
responsibility for public education (Bartels 19@64-292).

In the late 1940s, greater attention was also giwethe education of leaders with the
foundation of new educational institutions suchrasity College and the Women’s Centre,

and a greater emphasis on the training of lay-wqroatechists, and evangelists. Despite the
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increased numbers of leaders, they remained too téewope with the requirements of
Christian discipleship. While ministers were nbwvays educated up to graduate level they
were at least more familiar with local language antlure (Bartels 1965: 209-263; Dickson
1976: 176-179¥*2

Lastly, it cannot be said that the Church took hg €ommission’s challenge to make a more
serious engagement with indigenous cultures. Wais a task that remained uncompleted in
the period under consideration. Perhaps the @eder for ‘civilisation’ remained (Dickson
1981: 201-208; Forson 1993: 276-277).

4.6 CONVERGENCE AND CONFLICT
After this extensive survey of the developmenthef Methodist tradition in Ghana from 1835
to 1965 it is possible to indicate the manner inclwlihe two traditions converge and conflict

and to what an extent they may have reached aesjsth

4.6.1TELOI: PURE LOVE AND THE COSMIC COMMUNITY

There would appear to be a high degree of congheétyeen the supreme good of both the
Methodist and Akan traditions. The fulfilment dietimago Deiin the pure love of both God
and man in Methodism accords well with the questiie harmony of the cosmic community
in the Akan moral tradition as it seeks human wellhg and peace with God. If followed,
the Methodist ideal would build the harmony in theman and supernatural community that
the Akan tradition desires. The most significargaaof conflict is over the extent of the
supernatural community with Methodism placing amast exclusive emphasis on Gdd.
This led to considerable disagreement with the Akadition, although towards the end of
the period under study Methodism opened the do@otoe accommodation with the Akan
understanding of ancestors by stressing the siityilair this concept to that of the communion

of saints.

112 But Dickson reports that better qualified mierst were often reluctant to work in the rural areas

(Dickson 1981: 179 n.35)
Although in later Methodism there was the begigrof an accommodation with the ancestors in the
idea of the Communion of Saints. (Taylor 1948: 20Rarsons 1963: 91-92 )
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4.6.2 VIRTUES: DISCIPLINE AND PERFECTION

A further high degree of congruity also occursha virtues that sustain the goals of both the
Methodist and Akan traditions. Selflessness, dfraint, and care and compassion for
others within and without the boundaries of the samity are central to both traditions.
Both traditions also believe in, and aim at, magpakfection. For Akans perfection is
achieved though the disciplined life while for Metlsts the disciplined life is the necessary
precursor to the perfection that is a gift of Gotlie grace. Methodists sought the gift of
perfection through spiritual zeal and religious heisiasm while Akans relied on the
inspiration and guidance of the ancestors. lbisctear that there is any equivalent to the zeal
and enthusiasm so prized by the Methodists in Akdture nor is there any indication that
perfection could be wrought instantaneously in es@&s heart as a gift of God. Methodist
and Akan perceptions of perfection also differdélerfection as understood by Methodism
was one of intention and affection. The perfectodbrthe Akan tradition was one of wisdom
and judgement that often entailed hard choicessl|&yavas very careful to exclude this kind
of perfection from his account of entire sanctifica [3.2.1.3-3.2.1.4].

4.6.3 THE SOCIETY AND THE EBUSUA

The Methodist Church or society, especially in thess-system, and the Akabusuaalso
had similar aims. Both sought to provide a framéwfor the identity and life of the
individual and both endeavoured to nurture him er imto the virtues and practices that
defined the collective identity and life of the gp Both the Society and thebusua
understood themselves as spiritual realities wigmsds and existence were supernatural as
well as natural. It is at this point that the tunstitutions come to a point of tension.
Methodism is concerned with the salvation of thdividual’s soul and with the expansion of
the Church as an expression of the reign of Gotle Akanebusuais concerned with the
coherence and continuity of its community in thetparesent, and future; in the mundane
world and the supra-mundane world of the ancestttrss hard to see how these concerns
might be reconciled, especially as they generatdlicong loyalties. Certainly, Methodism
stressed that an individual’s first loyalty hadb® to the Church and did not seek any real
engagement with thebusua On the other hand, while individual Akans midiatve been
Society or Church members it was still thleusuathat remained the decisive influence in

matters such as marriage and vocational choice.
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4.6.4 LEADERSHIP: CONVERGENCE

The practice of leadership was crucial for both Methodist and the Akan traditions. In the
former it was directed toward the saving and péidacof souls and in the latter it was
concerned with steering a wise course for thedife¢he ebusua Methodism found that to
further the life of individual souls it was necegst have a far wider focus than just souls
themselves - their material and social circumstaraso had to be addressed along with their
life as part of the Christian community. Methodisinderstood that none of their members
could progress without the wider community jusAans saw that individuals by themselves
were beleaguered. Freeman understood all of tidsirathe course of his relationships and
encounters with Akan traditional rulers developadrelusive leadership style totally infused
with practical wisdom. Freeman became an exengblaoth Methodist and Akan leadership
practices - a saint andNeenawho died full of years and whose memory is venerate later
generations. In Freeman Methodist and Akan lehgeactices reached a synthesis.

This synthesis is reciprocated on the Akan sidinénconstitution of the Fanti Confederation
that gave the Methodist criteria of leadershipitafracy and education a place alongside the
traditional qualifications of character and pra&tievisdom. There are signs that Akan
leadership practice continued to inform Methodisdctice. The position of the minister
within the Methodist circuit even today remains lagaus with that of the chief in this

community.

4.6.5YI MA, OMA, AND AHOOFE

The Akan practices ofi ma(reciprocity), Oma (generosity) andhoofe (beauty) also find
their counterparts in Methodist practice. Methtlisere placed under an obligation to speak
truthfully and deal fairly with all of their neiglolors whom they were also to assist in time
times of adversity and distress deliberately raagriaoth time and substance for this purpose.
The correspondence between the Methodist and A&asesof beauty is less clear. Akan
Methodists were discouraged from finding beautyraditional art, music, or dance because
of the antipathy of missionary Methodism to Akartute. However, the beauty of a wise

and loving character is likely to have remained own to both traditions.
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4.6.6 MARRIAGE AND FAMILY: CHRISTIAN MARRIAGE VERSU S THE
EBUSUA, AN UNNECESSARY CONFLICT?

Marriage and family life constituted an area of onagonflict. Methodism stressed that
marriage was the union of two individuals in a camipnship of common faith and service as
a ‘sacrament’ rather than as contract, as in tiii Fadition. Likewise, Methodism tended to
focus narrowly upon the nuclear family formed bg touple as the setting for the expression
and nurturing of Christian values. This contragtsatly with the preference for the Akan
ebusuafor a traditional ceremony that stresses the ioglahip between families and clans
constituted by a marriage. Polygamy expressedctimplex relationships between many
families and allowed the daughters of #lgusuato bring theebusuawealth and strength
through their marriages in terms of wider sociéibates and their children. Children really
belonged to theebusuaand so the extended family of maternal grandpsyemints, and
uncles was essential for nurturing children in ttadues of theebusua. Methodism was
always bitterly antagonistic to polygamy and se#mnsave operated with a narrowly Western
model of the family. While minor compromises wenade with polygamy there seems to
have been little or no attempt to Christianise ébasua. The considerable overlap between
the virtues that both Methodist and Akan traditieegk to nurture in children of obedience,
truthfulness, love, and duty might have providedtarting point for such a synthesis.
Moreover, the prospect of care and guidance froms@dn aunts and uncles and not just

from parents would surely enrich any child’s life.

4.6.7 SUMMARY AND CONCLUSION

In many respects being a good Methodist and beiggoal Akan amount to the same thing.
Both Methodists and Akans desired and sought p@sfeén serving others and to bring
practical love and peace to the communities of whiey were part. However, there was
disagreement over one’s ultimate religious destilg,nature of the community by which one
was to define one’s life and identity, and the mnatf marriage and family life. In the midst
of these disagreements, however, the MethodistAkaeh traditions found a strong affinity
and even synthesis in their leadership practicdsoae wonders if this might not be the basis

of a renewed engagement between the two traditions.
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CHAPTER FIVE: CONTEMPORARY DEVELOPMENTS IN LEADERSH IP
AMONG THE FANTI

5.1 INTRODUCTION

5.1.1 REVIEW OF ARGUMENT

In the first chapter the argument was put that titaelition model of moral discourse

developed by Alasdair Macintyre iAfter Virtue was the most helpful framework for

conceiving and understanding ethics within an Alniccontext and for understanding the
interaction between traditional and Christian madralditions within that context. In the

second and third chapters reconstructions of AkahMethodist moral traditions based upon
Maclintyre’s model were presented. These recornsinglaid the background for the fourth
chapter which described the historical developnoérthe Methodist tradition in the Fanti-

lands in interaction with the indigenous Akan ttewh. In the conclusion of that chapter it
was argued that the Methodist and Fanti traditibad actually influenced each other and
began to form a synthesis, at least at the leveleaflership values and practice. This
synthesis was expressed in Freeman’s pragmatictiadopf Fanti leadership practices, and
the Fanti also democratising traditional rule uniliethodist influence in the Constitution of

the Fanti Confederation.

5.1.2 PLACE OF THE CURRENT CHAPTER

The historical evidence identified supports thetenotion that Macintyre’s tradition model
has great validity as a heuristic tool in compasatand cross-cultural ethics and that his
‘synthesis’ paradigm provides a useful basis forsidering the contextualisation of Christian
ethics. This is substantiated by clear indicatioha beginning of a synthesis between Fanti
and Methodist moral traditions around the values aractice of leadership. All of this gives
plausibility to the case that was made in the faisapter of this thesis that Macintyre’s
tradition model of ethics provides a most helpfakis for conceiving, understanding, and
enabling the contextualision of an incoming Chaistmoral tradition through interaction and
synthesis with an indigenous local moral traditiddiowever, simply to rest the discussion at
this point is deeply unsatisfactory as it leaves moany issues unresolved concerning the
permanence and continuation of these instancepracgsses of synthesis. These issues will

be addressed in this chapter.
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5.2 METHODOLOGY AND EXECUTION OF THE FIELD RESEARCH PROJECT

5.2.1 HYPOTHESIS

The only satisfactory manner in which to resolve tlutstanding questions of this research
was to conduct a field research project among Fahtistians involved in traditional or
(Methodist) Church leadership among the Fanti poplThe hypothesis to be tested in this
research is based upon the questions left hangitigeifourth chapter: concerning whether or
not a synthesis between the Methodist and Fantahtiaditions continues to the present day
and whether it is shaping current leadership vahres practice in traditional rule and the

professional ministry of the Methodist Church.

5.2.2 THE BASIC METHOD: THE SEMI-STRUCTURED INTERVI EW

5.2.2.1 GENERAL CONSIDERATIONS: CHOICE OF METHOD

The semi-structured interview method of social aesle presented itself as the obvious choice
for this research project. More detailed informoativas required than a broad questionnaire
based survey would yield, while not being so ‘opdémat it would afford no basis of
comparison. Consequently, an interview framewaeduad specific areas of questioning was
prepared. This had the advantage of elicitingarsps that were susceptible to comparison,
but which provided no obstacle to exploring anyeiasting lines of enquiry that might
emerge during the progress of the interviews (M8931 91-110; Foddy 1993: 126-152;
Kumekpor 2002: 185-207; Bryman 2004: 320-325).

5.2.2.2 THE INTERVIEW STRUCTURE AND QUESTIONS

5.2.2.2.1 THE INTERVIEW STRUCTURE

The basic framework of each interview consistedfigé main areas of questioning:
Formation, Moral Principles, Leadership Role, Rcactof Leadership, and Attitude of
Family/Church. The focus of these areas variecedéing on whether the respondent was a
Methodist traditional ruler or a Methodist ministefThe general design of the interview
structure was to discover how the backgrounds esd¢headers influenced their leadership
practice. The concern was to ascertain to whategethe traditional rulers were influenced
by their Methodist faith, and to what degree theisters from royal lineages were influenced
by their roots in Akan culture. The design of thtsucture of questioning was to track the

sources, influence, and implementation of diffenewatral ideas connected to the practice of

187



leadership. These five areas were articulatesvnibterview guides that were circulated to
potential respondents (Appendices One and Two) lwhvere later developed into two
collections of sample questions that were provigeckspondents to give them a general idea

of what to expect in research interviews in thigjgct (Appendices Three and Four).

5.2.2.2.1.1 FORMATION

The purpose of this area of questioning was too#sc what influences may have been
significant in the formation of the respondentstlook and character in their childhood and
youth that might have a bearing on their leadershjfe. Respondents were asked about their
formation as leaders through their childhood exgeres in family and school (especially
where these had a strong Methodist orientation) #mdugh their involvement in the
Methodist Society in Class meetings, in other gep@md in any leadership roles they held in
the Methodist Society.

5.2.2.2.1.2 MORAL PRINCIPLES FROM METHODIST OR FANT | BACKGROUNDS
Questioning in this area sought to discover theilemland examples that respondents may
have retained and developed from their Methodrstl{e case of traditional rulers) or Fanti
(in the case of Methodist ministers) backgrounds thiere significant for their practice of
leadership. Respondents were asked to give theirsvon Methodist/Fanti principles such as
principal moral lessons they felt they had leamainf their backgrounds, the virtues they
believe their backgrounds encouraged, the mairotssabout leadership they felt they had
learnt from their different backgrounds, and theaarin which they found that Methodist and
Fanti principles agreed, or disagreed with Methi#lgglitional values.

5.2.2.2.1.3 LEADERSHIP ROLE

The concern in this area was to establish how redgmats defined their leadership role and
style, especially in relation to the virtues andliea they held to be most significant for their
style of leadership. The respondents’ views of tomtemporary role of a traditional
ruler/minister were sought, particularly regardthg goals or ends of that role. The issue of
the relationship of the traditional ruler/ministerthe Methodist faith/traditionabusuaand

to the Methodist community was also raised andamrgents were asked if they perceived
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that there are greater or a lesser number of @mistaditional rulers/ministers from royal

lineages now than in the past and what the redsoiisis might be.

5.2.2.2.1.4 PRACTICE OF LEADERSHIP

The intention here was to have respondents arte@gactly how they exercised leadership
by identifying leadership styles and their atteridariues. This would reveal more about the
sources of their leadership ideas and also whetieer practice conformed to the ideals they
had expressed in the previous area. Respondemts agked to discuss their practice of
traditional leadership/Methodist ministry by iddying the most important virtues and
principles necessary for traditional leadershipMdelist ministry, the sources of guidance and
authority they use in decision making, the place mfluence of Methodist/Fanti principles
and their Methodist/Fanti backgrounds upon theacpce of leadership, and whether they
had found any areas of conflict between their foracof traditional leadership/Methodist

ministry and their Methodist faith/Fanti tradition.

5.2.2.2.1.5 ATTITUDE OF THE CHURCH/EBUSUA

The rationale of this section of the interview pres was to discover the role that the Church
or family plays in supporting their members who Braders in different contexts. If these

institutions were supportive then they would coméinto exercise a formative role on the

respondent in their practice of leadership andaticue to contribute to the transformation

of traditional or church leadership. This would anethat the process of interaction and
synthesis was continuing. Respondents were intitegive their view of the response of the

Churchébusuato their role - where the Churdiusuaseems supportive or antagonistic to
their role as traditional leaders/Methodist ministeand to identify the steps the

Churchébusuamight take to encourage them in their role.

5.2.3 THE SAMPLES

5.2.3.1 DEFINING THE SAMPLES

In order to best test the hypothesis, research pgjected among two groups: traditional
rulers who were from strongly Methodist backgrouadsl had continuing connections with
the Methodist Church, and Methodist ministers frooyal lineages. If there were any

synthesis between Methodist and Fanti leadershipciptes and practices it would most
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likely occur within these groups. It could be aigated that the traditional rulers might draw
upon elements in their Methodist background to rmfotheir leadership within their
traditional context. Likewise ministers who cameni a royal lineage and who may have
been trained for the stool might also use resouiroes their traditional background in their
ecclesiastical leadership. In either case an ¢apen of a synthesis between traditional and
Methodist leadership practices was feasible. As tbsearch project was more concerned
with establishing ‘proof of concept’ rather thaninging comprehensive and conclusive
results it was considered that a sample consistirgminimum of four traditional rulers and
four ministers with the appropriate backgroundsaardrom different districts of the Fanti-
lands would be adequate to discover any procedsemthesis that might be underway and
broad enough to indicate whether or not these vsokated phenomena. Any samples
smaller than these would not be adequate sourcegosmation (c.f. Kumekpor 2002: 130-
154).

5.2.3.2 THE ACTUAL SELECTION OF THE SAMPLES

The initial attempt to gather the samples usingrewball’ technique (in which one contact
leads to another) (Bryman 2004: 100-102) was madaugh contacts with the Methodist
hierarchy. These contacts led to the interviewth Wir. Samuel Gharteyput did not lead to
any further viable candidates for either of the gl@® At this point two graduates of Ghana
University Christian College (where the author iseaturer) Kennedy and Victoria Baah-
Binney rendered invaluable assistance for the rekearoject. Reverend and Mrs Baah-
Binney both came from Methodist families (althougey are currently involved in
Pentecostal Churches) and themselves are membergablineages. Mrs Baah-Binney used
her good offices to arrange appointments with tiadl rulers of Methodist backgrounds in

the Ajumako area, especially in her home villag&wfekukrom. At the same time Reverend

! Dr Ghartey's father and grandfather were bothgKiof Winneba: King Ghartey IV (1820-1897).

(Sampson 1937:112-128; Ephirim-Donkor 2000:85-8%) &ing Ghartey V (reigned 1946-1977) sought to
introduce Methodist values and principles intothele. King Ghartey V in particular was a Methstdninister
when he was unwillingly seized to become king. i@haV only agreed to be enstooled on the condstitrat
he was free to practice his Christian faith withcampromise and that the Winneba State Councileagte the
abolition of the public forms of traditional rel@i connected to the state. The State Council seein® have
fulfilled this last condition. The King's refusé perform the various religious ceremonies coregkatith
traditional rule later became the basis for litigaton the part of a rival claiming successiontie Winneba
stool on the basis of matrilineal rather than final descent. As a Guan people the Effutu of Méba
traditionally practiced patrilineal inheritance @ontrast to the matrilineal customs of their Fargighbours
(Ephirim-Donkor 2000: 103-109).
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Baah-Binney traced a number of Methodist ministénoyal lineage in the same area and set
up concurrent appointments with them. The contacésle during field research in the
Ajumako district led to further candidates for gample, namely Reverend Yedu Bannerman
and Kind Ababio Il Omanheneof Ampiah-Ajumako traditional area. Reverend Baah
Binney also arranged an interview with his grantfatKing Kenie Ill Omanhene of Twifu
Praso Traditional Area. Reverend Baah-Binney vss present at many of the interviews as
interpreter and assistant. By the end of the rekeaxercise it was possible to conduct
interviews among two samples of five ministers fromyal lineages drawn from different
areas of the Fanti-lands and seven traditionaksuléds three of the traditional rulers were
concentrated in one community and six in the samditional area seven rather than five
rulers were included in the sample in order to emgmeater reliability. One of these seven
was sought outside of the Ajumako area to act asndrol case for the sample. The five

ministers originated from various parts of the kéamds.

5.2.4 EXECUTION OF THE RESEACH PROJECT

The field research for this project was conducteer @ period of six months from June 2005
to December 2005. Reverend Dr. Samuel Gharteyykagieed to be interviewed twice, on
the 16" and 2% June 2005. During 316" August 2005 an intensive research exercise in
the Ajumako area was conducted in which three narssand five traditional rulers were
interviewed® On 24" October 2005, a long session with Reverend YedwunBanar was
conducted and on"™5November 2005 Reverend Bannerman’s protégé Kingbiblll was
interviewed. The field research culminated with thterview with King Kenie 1l of Twifu

Praso on '8 December 2005.

2 ‘King’ is used here, and elsewhere in this chgpas the equivalent @manhenghe paramount ruler

of a traditional Fanti state (now officially knovas a ‘Traditional Area’) who would exercise fullveoeignty
over his realm.

Reverend Baah-Binney's assessment of the Ajumresaarch exercise is appended as Appendix Five
Yedu Bannerman is a unique figure who not onborporated Akan practice into his leadership as a
Methodist minister, but also sought to incorpor@teistian practice into traditional leadership. éparate case
study of his work is included in 5.4.3 below.

4
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5.3 RESULTS OF THE RESEARCH PROJECT

5.3.1 INTERVIEWS WITH TRADITIONAL

RULERS

5.3.1.1 THE COMPOSITION OF THE SAMPLE

The members of the samplef traditional ruler8 were as followsNanaAffenyi I, Nifahene
(Right-Hand (flank) Chief) of Twiekukrom (Saturddp" August, 2005 at Twiekukrom);
NanaAmo Otsiam [INkosohendDevelopment Chief) of Twiekukrom (£3August 2005 at
Twiekukrom); Nana Kwame Amoah IIl,Onwanehene(14" August, 2005 at Ajumako-
Onwane)NanaTwieku I, Twiekukromhenéaramount Chief) of Twiekukrom (f4ugust
2005 at Twiekukrom)Nana Okofo Otsiwa I, Adontenheng16” August, 2005 at Abaasa);
Nana Kobina Oguah Ababio lll,Omanheneof Ampiah-Ajumako Traditional Area {5
November, 2005 at Ampiah-Ajumak®ana Kwasi Kenie Ill, Omanheneof Twifu Praso
Traditional Area (8 December, 2005 at Twifu Praso) (The transcripthese interviews are

included as Appendices Seven to Thirteen.)

5.3.1.2 THE RESPONSES OF THE SAMPLE

5.3.1.2.1 FORMATION

All respondents were at least third or second geiwgr Christians. Religious practice in the
home had been a significant factor only in the sag&anaKenie Ill andNanaOtsiwa lIl.

In the case oNanaOtsiam Il his grandfather, a strong Methodist, hated as a mentor to

him as a child. For most of the sample the infageaf the Methodist Schools appears to have

° As the population of all traditional rulers with Methodist affiliation among the Fanti people was

unknown, a non-probability sampling method of ‘sba#ing’ was employed that relied on personal cotsta
and social networks (Bryman 2004: 102). Essewtigdlo criteria were employed: that the subjects ewer
traditional rulers with a Methodist affiliation artat they were willing to participate in the resgaexercise.
Clearly, this sample is in no way representativéhef sample frame, but it is sufficient to demaststrwhether
or not a process of synthesis between Methodistamdi traditions is taking place and, if so, wegtbr not this

is an isolated phenomenon.

6 Two texts provide the background for the dismrs®f traditional rule conducted in this chapter:
Kwame ArhinTraditional Rule in Ghana: Past and Preseidcra: Sedco Publishing Limited, 1985 aNdna
Oseadeeyo Addo Dankwa III (Paramount Chief, Akuageaditional Area)The Institution of Chieftaincy in
Ghana -The Futuréccra: Konrad Adenauer Foundation, 2004. Whiles¢heexts are written at the popular level
they build on earlier scholarly works and focus tbe contemporary situation of traditional and itsufe
prospects, the latter from the perspective of gniag Paramount Chief. Arhin and Dankwa also explive
historical context and social purpose of chieftgimtstitutions and practices. Many earlier writersitted this
study focusing upon their outward features andjialis mystique (Arhin 1985:ix-x; Dankwa 2004 xi#i

! Three of the traditional rulers | interviewedve@from the small community of Twiekukrom. Such a
high concentration of Christian traditional rularguably warranted a special case study whichcisiged 5.4.2
below.
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been the strongest factor in shaping their faitth @w@lues. The respondents’ comments also
indicate that mentors were important influenceghie formation of traditional rulers and
continue to be so. Three of the respondents teahées or ministers who served as mentors
and role models: the Reverend Yedu Bannerman isadkeor toNanaAbabio Il [5.4.3],
Reverend Samuel Ghartey Sr. (later King Gharteyrndde a considerable impact Biana
Kenie l1ll, and Nana Otsiam II's Class Leader nurtured the latter’s Hait Six of the
respondents had early experiences of formal ornméb leadership in the Church which they
continue to the present day. The lessons the melgmds felt they had gained from their
Church background included: leadership and communiolvement, honesty, integrity,

‘Methodist discipline,” generous giving, prayerdasympathy.

5.3.1.2.2 METHODIST PRINCIPLES

Respondents generally interpreted the question tatieu kind of character inspired by
Methodism in terms of rules, especially concernbetpaviours that would encourage social
integration and harmony: the restraint of anti-ab&iehaviour, obedience, and generosity.
Only NanaAbabio Il identified any religious virtue, in hisase ‘dependence on God.” No
single common moral lesson learned from Methodisas wlentified by the respondents and
their responses varied from the highly religiouke§us is our all in all.”) to the moral, (‘[Be]
careful how to live, do not repay evil with evillove and empathy,’” ‘generosity,’) to the
practical (‘Wisdom and decorum). However, therswame convergence in the respondents’
understanding of the beneficial influences of Meikm on their leadership. All felt that
their Methodist background gave them their framéwadrauthority and mode of behaviour as
rulers: ‘[The Christian] God establishes the KingNanaAbabio IIl) and wisdom and prayer
guide him in his decisions. The King also learpimgathy, truthfulness, and good relations,
administration and organisation all from the Churddana Kenie 1ll even declared that
‘Methodism and Kingship are the same.” Both, h&sited, require that a person observes a
particular path of moral and religious disciplieerhaintain their holiness and sacral status.
Most of the rulers in the sample identified theialtobligations of chieftaincy as their major
area of tension with Methodist teaching and practseze section 5.3.1.2.4 below) rather than
any purely moral issues, except in the case ofgawhy that was traditionally associated with
the stool. Nana Twieku Il felt that the tendencies to litigatiar chiefs in the past, caused
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unnecessary conflicts, was un-Christian and stoazbntrast to the peacemaking he seeks to

practice®

5.3.1.2.3 THE ROLE OF TRADITIONAL RULERS:

The respondents displayed remarkable agreemerteanideas of the contemporary role of
traditional rulers. Most of the respondents intBdathat because of the spread of the
Christian faith and the decline of traditional ggbn the leadership style of traditional rulers
was becoming more democratic and advisory. They @mdicated that traditional rulers are
now more focused on the development of their comtiesn especially in the areas of formal
and non-formal education. Some even believed tthey should encourage the spread of
Christianity! The rulers also identified developth@s one of the highest priorities of their
office along with cultivating sincerity, transpasgnand the trust of the people. Two
respondentsNana Twieku Il andNana Ababio 1ll) placed a heavy emphasis on Christian
faith as the key to achieving these priorities. @aWhasked about their relationship to the
Christian community all of the respondents ideatifthemselves as Christians and indicated
that they would relate to the Christian communitytbe basis of common fellowship. The

rulers also felt that it was their task to encoerttge Churches to participate and contribute to

8 The institution of Traditional Rule has beerghtied by disputes and litigation in recent yeanhir\

sees this as a sign that chieftaincy is still rdgdras a matter of great importance in the cougtrigin 1985:
136). The cause of such conflicts are questionsitahe legitimacy of rulers and their failure teel up to their
oath. Succession to Royal Stools among the Akamagilineal and a range of candidates from witthia
matrilineage can be considered for the Stool. Wstlae senior female figure in the family, ti@hemmaeor
Queen mother will, after consultation, nominateaadidate to the Traditional Council of the communitho,
acting as Kingmakers, will elect him to office afeonsidering his suitability. If the Council fintthat the
candidate is unsuitable they will ask the Queenherofor another candidate. She can make up te tsmeh
recommendations after which the council will makeedection independently of her. Disputed ensteuits
occur if the candidate is not really a member efribyal lineage, a matter best understood by tree@unother
as she would be able to trace the candidate debemht to their common ancestress, otherwise thpegpro
procedures in nomination and election have not lieswed. For example, the Queen mother might imaie
a morally unsuitable person and refuse to reconsidechoice at the request of the Council. Thar€d may
simply sell the chieftaincy to the highest bidd&ankwa believes that where proceedures are follgeveperly
and the candidates are men of exemplary charaateh fitigation can be avoided (Arhin 1985: 28-3%riBwa
2004: 19-22, 111-123). No divine right to rule eexisted among Akan rulers and if they failed &rfprm
according to the expectations of the communityxgsessed in their oath they could be removed fréfineoor
‘destooled,’ (Arhin 1985: 82-85; Dankwa 2005:4-S)his could also lead to legal proceedings (akéndase of
King Ghartey V of Winneba who was arraigned on blasis that he did not perform the traditional dgua
condition he had made before reluctantly accepgtertion the Stool in the first place (Ghartey 2805
Currently, such disputes are adjudicated by thevesit Regional House of Chiefs. Dankwa strongbesarthat
only the those with the responsibility for electitige ruler should be able to bring charges agdimst and
instigate his removal. The kingmakers, often beragditional rulers themselves, should also havprawve that
their constituency embodied in their own Traditib@auncil, also support their position (Dankwa 20Q020-
123). This was also the judgement of the panelihg&ing Ghartey's case (Ghartey 2005a).
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the life of the community, especially in festivad$é consolidation such as th&kwambo
festival? and, in some cases, tolerate traditional religiptactices. On the other hand, at
least two of the rulers wanted to encourage evargel There was a general consensus that
the number of Christian traditional rulers was @aging and that Christians were now being

sought as rulers because of their character anch&do.

5.3.1.2.4 THE PRACTICE OF TRADITIONAL LEADERSHIP

Interestingly, the respondents all described tlkealidharacter of a traditional ruler in strongly
Christian terms that stood in contrast with theere®d model which would include, among
other things, aloofness and polygamy. The respusdsgated that a ruler should be dignified,
a faithful monogamist, sympathetic, courteous,tivosthy, peaceable, respectful, intelligent,
spiritual, educated, understanding, just, compas$& an honest person who can act as a
model, peacemaker and exemplary leader. He msgtle someone who understands the
Word of God. All in all he should be a ‘good Chids’.'® From the comments of the sample
it would seem that communities are seeking virtu@msl able Christians. The virtues that

° The AkwamboFestival is celebrated annually by the Borborisecdf the Fanti which would include

the communities of Gomoa, Ajumako, Breman, Enyabora, Ekumfi and AgonaAkwamboliterally means
‘clearing the paths’ and the festival commemordtes path finding work of the Fanti ancestors wha tee
people through the forests to their present horeir to the festival proper the traditional rgl@nter the Stool
House where the Black Stools of the ancestors apé $0 they may ritually cleanse them. The fekiigalf
begins with the clearing of the paths around thiage, especially to the shrine of the communitiégies and
ends with a general gathering or ‘durbar’ of thegle and their traditional rulers at which funde aaised for
the projects planned for the community during tbening year. It is also an occasion when those e/hasrk
takes them away from the town, including the ryleeturn home. It was thus a very useful oppotyufur the
research connected with this project. For moraiden the Akwambo Festival see Appendix Six: ‘Notn the
AkwambdFestival’ by Mr. Charles Kobina Biney,

10 One of the traditional prerequisites for nomimatand election as a traditional rule was an exargp
moral character as rulers were supposed to bemolgels of manhood and conduct for their communities
Although the Akan rule of succession was primabésed on the hereditary principle, the Akan alsowedd
themselves a choice among the eligible membergy Were then enabled to select a man of charactean of
character was one likely to carry out the wishethefpeople spelt out in the advice to the eleperdon at the
installation ceremony. That advice also carriedirdimation that, just as the peoples’ represewtatihad
elected him, so they could also destool him. Toistained an implied sanction against the possiblese of
power (Arhin 1985: 39).

A Chief should be a man of good character whocozary out the wishes of his people
as spelt out in the advice normally given at thstatation ceremonies. A chief is the
embodiment of what is proper and is a role modethef community; for, a man with a
blemished past can neither command the moral atyhwr serve as a shining example to his
subjects. People with questionable character dhitngirefore be discouraged from becoming
chiefs. The attributes stated above are the trawiti qualities required of chiefs (Dankwa
2004: 23).

There would appear to be an overlap between @Gmiahd Akan ideas about the character of leaders.
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respondents identified as being important for thmiactice of leadership included the
following: ‘Fear of the Lord,” ‘Following Christ,’dignity, patience, ‘chameleon like’
adaptation to people, generosity, and forgivene€d. these, patience was considered of
greatest importance, being stressed by five ofélspondents. The responses of the sample
indicate that traditional rulers have to have tkiissto build relationships, inspire, and act as
counsellors and models to their communities, esfigcas their traditional functions have
been eroded: The rulers identified a number of sources of arith for their decisions:
traditional sources such as the proverbial traditimd the ‘Old Lady’ gdberwg. Christian
sources such as prayer and the Bible; moral arghaic sources such as the priorities of the
community and the requirements of justice and peaceentific’ sources in social science
and psychology? Yet, what is probably of greater importance tttam sources of authority
for traditional leadership are tlpgocesse®f authority in which decisions are made through
discussion and consultation that draw upon all tiled sources. In the words of one
respondent ‘Authority is team-work.” Christian luénces proved to be important to all the
members of the sample in their conduct as ruléd$.identified guiding examples from the
Bible and described how the Bible informed traditibwisdom and pragmatic considerations.
Mentors and advisors, such as Reverend Yedu Bammerthough, appear to have been of
greatest significance for the spiritual formatidriteese men.

Most of the respondents remarked that they foumsio@ between the ritual practices

connected with their office and their Christianttid? Christians of Fanti royal lineage are

1 Both Arhin and Dankwa believe that the authooity traditional ruler rests on a kind of sociahtact

made with the first occupant of a Stool, his fardlyd the families of the community. They postuldtat
position of the first ruler was based on one o&éhfactors: he was the first to settle in an argh s was
regarded as the ‘owner’ of the land; he led a laygmup of migrants to settle in the area; he ener@®e a
charismatic leader who enabled the community toamrae some crisis. In selecting the man the conitynun
would also select the family or lineage to providem with further leaders of the same calibre (Arb®85: 13-
14; Dankwa 2004: 1-2). The ruler was supposeddwige security from internal and external threatbitrate
over disputes, especially concerning land, andigeovisionary and inspirational leadership in confing the
issues that faced the community. His rule wasaweha ‘democratic’ character in that it was to beda upon
consultation and participation of the leaders @& tither families in the community, he was not te rim an
arbitrary manner. All of this was implied in théear's Oath, the admonition given to him at histeolsnent and
the Black Stool itself (Dankwa 2004: 2-3). Whileetdefence and police functions of the chief hagenb
displaced his role of moral leadership remainsthedbasis of his authority as the head of a hiasaod family
leaders remains intact.

It is interesting that none of the respondentd,evenNana Otsiwa Il who was most favourable to
traditional practices, mentioned divination of théshes of the royal ancestors at the Stool Houskana
Dankwa even considers this practice at odds evéh thie traditional role that the ruler's Counciaylin
advising him, though this view might be atypicakiew of his secular emphasis (Dankwa 2004: pp65y-

13 There are a number of rituals connected witdliianal rule, such as libation, sacrifice, springl of
blood, and offerings of food, that are relatedegitto the ancestors of the Stool or the deitiesuladich over the
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faced with the a dilemma: do they become rulers @mdpromise with what they would
consider to be idolatry or do they maintain théwal integrity and pass over the opportunity
to establish and practice their Christian valugsuhlic office? The rulers in this sample have
developed three responses to this dilemma. Tis¢ fesponse was to develop a dual
commitment and practice in which traditional redigiis practiced alongside Christianity so
that ‘that which is Caesar'’s’ is given to Cae¥ariNana Otsiwa believed that this approach
had great advantages in that it provides ‘two way&od.” (Nana)Otsiwa Il 2005). The
justification offered for this position is that ¢idonal religion remains an important part of
culture for many Ghanaians. (Arhin 1985: 131) Al response is to delegate the
performance of Fanti traditional rituals to anotb#icial such as th©kyeame The rulers of
Twiekukrom adopted this approach following a presgdhat one suspects has been followed
by the traditional rulers of many other communit{@ana) Affenyi | 2005). The third
response is that dlana Ababio Il and his mentor Reverend Yedu Bannerma@hey have
set out to abolish traditional rituals after a @me& of education and persuasion (Bannerman
2005; c.f. Bannerman 2003: 115-119). Whicheveathefe approaches is followed it is clear
that the position of African Traditional Religion the practice of Traditional Rule is being

seriously questionet.

Stool. Traditionalists insist that all these rltuare an essential and indispensable part oftivadl rule but
they pose great problems for Christians as in timéiids such rituals imply polytheism, idolatry, ahé breach
of the great taboo Christians hold against tharislhedding of blood. Such rituals present a pradodilemma
for Traditional Rulers with Christian commitment§hould they participate in such rituals, offendittown
consciences and alienate themselves from the @risbmmunity or should they abandon the oppornuhiey
have of serving their community by ruling accorditog Christian principles? On two occasions aftérat
concluded my interviews and switched off my tapeorder the rulers | had been interviewing and teé&ders
raised just these kinds of issue. As Christiary tleally wanted to dispense with the ceremoniesected with
traditional religion but felt unable to do so besawf the entrenched place of such rituals in tlaetize of
traditional rule, and the strength of opinion ofsk who still held to traditional beliefs. Chrisis involved in
traditional rule in Ghana have developed a rangesgonses to this dilemma.

Jesus words in Matthew 22:21 (‘Render therefor€aesar the things that are Caesar’s, and to God
the thinks that are God's.’” RSV) are often usedaldferents of traditional religion to justify theaptice of
traditional religious rituals alongside those ofriStianity. The argument runs that as God credteddeities
and ancestors (who play an intermediate role betwlee Creator and humanity) then it is right toegithem
their ‘due’ in terms of libation, sacrifice, ancetbbservance of taboos.

NanaDankwa Il of Akuapem has developed a forth opfiohis secular reinterpretation of the rituals
of traditional rule. Nana Dankwa distinguishes between rituals related toestors and those connected to
traditional religion. He sees the first as pursdgial and symbolic, as the ancestors (or the mgofathem) are
considered part of the living community, and therefnon-religious. Ceremonies concerning the eitire
religious but he argues that these are quite distiom the institution of traditional rule and ahe independent
concern of the priests and practitioners of traddi religion, just as special Christian servicéshanksgiving
and prayer for the reign of a traditional ruler #re concern of ministers and church members (Dank9d4:
62-64, 68-70). Dankwa argues that the Black Stoblthe Akan are ‘social documents’ that symbolise
social contract between the ruler and his lineagktae community that is contained in the ruleegho The

197



5.3.1.2.5 THE ATTITUDE OF THE CHURCH

The majority of the respondents felt that the Chuaccepted them, especially where they had
either rejected, or found ways around traditionmalat practice. HowevemanaOtsiwa Il

felt slighted by the Methodist Church because ef position on his polygamy and the
reluctance of Christians to compromise with tradiél rituals, although he noted exceptions
to this reluctance. Even so, the majority of tlespondents found that the Church was
sympathetic and supportive of their role in the ommity. While the rulers felt that the
Churches were co-operative in community labour @eg believed that they needed to make

a greater material contribution to the life of teanmunity.

5.3.1.3 SUMMARY AND ANALYSIS OF RESPONSES OF TRADITIONAL RULERS

In pre-colonial times the Fanti rulers, especitiigOmanhengParamount Ruler of the State)
exercised full sovereignty and leadership overrtbemmunities. They were responsible for
maintaining the peace and prosperity of their comitres through the maintenance of order
and harmony, the administration of justice (oftemeipreted in terms of arbitration and
reconciliation) and the promotion of the economia asocial development of the people
through agriculture and commerce (Arhin 1985: 13-Pankwa 2004: 1-4, 10-18§.

Stools are also memorials to the lives of exemplalgrs. These rulers are still part of the livimmmunity as
ancestors. While the ancestors and the Stools sfwatbolise their presence are honoured, they ate no
worshipped. They are merely given the respect thadue to elderly and distinguished members of the
community. Consequently, Dankwa argues that tisiscgal rather than religious matter (Dankwa 208474).
Likewise, the libation offered to the ancestoralso social. Ideally, water should be poured as dffered to
wash the feet of the invited ancestors as they slioally make themselves present (Dankwa 2004: 49-8

Since the nineteenth century the forces of distidon, among them Christian mission, colonialism
and post-independence nationalism, have limitedtvereignty of traditional rulers and forced aefédtion of
their role. The sovereignty of traditional rulevas first of all abridged by the colonial policy Direct Rule and
then abolished by nationalist governments afteeethdence. As the economy of the region divedstfieough
education, cocoa farming, mining and trade the uskeé economic privileges and powers of rulers were
undermined and commoners began to acquire wealithwivalled that of the rulers. Education and remmic
success also provided an alternative basis foelkshg that challenged the principle of hereditg aroduced a
new class of leaders who questioned the right efttaditional rulers to exercise social and pditieadership
in the new situation. Lastly, the ‘supernaturahstion that the rulers had over their subjects waakened
when the British authorities at Cape Coast insigtied] Christians should not be forced to responatswear,
the traditional oath. In order to bring a mattefdse a ruler's court an aggrieved party would swsasome
past calamity that had befallen a ruler's famicommunity. In order to appease the ancestordaitigts who
would be offended by the swearing of the oath alim@auld be slaughtered in sacrifice and the paitigolved
in the dispute that had lead to the oath wouldumensoned to the ruler's court for the matter torbestigated.

It was a means of filing a case against a partyrewing them summonsed to the traditional courtirisfians
were alienated by the religious implications of thegh, especially where it involved the sheddingblafod
which breached a serious taboo for Christians. él@ny Dankwa argues that since this oath concetimed
ancestors it was social rather than religious. oAth to a deity might be added to stress the tlribgs of the
one so swearing but this was a separate oath. rist@n, he argues, would be free to swear an watod on
such an occasion (Arhin 1985: 23-25 Dankwa 2004384
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Traditional Rulers were far more than war leadérd, defence was one of their primary
functions and so their court was organised alongary lines in order to ensure success in
battle, but also efficient administration in pedioge (Arhin 1985: 13-16; Dankwa 2004: 29-
32)} The rulers in this sample with their Christiaritifa education and concern for
development are themselves products of the prdoestich they also attempt to adapt their
office. It was the Methodist School and the Meikb&ociety, both Western innovations,
rather than the home that were the most imporiaments in the formation of the Christian
rulers interviewed. Mentoring was another crutaator in the spiritual journey of these men,
and school and church also often provided the freone of these relationships rather than
theebusuaor traditional community. Most of the traditionalers interviewed regarded their
Methodist faith and background as the defining faimork and fundamental resource in their
reinterpretation of their role as traditional rgler All of the rulers in the sample were
‘modernisers’ in that they understood that tradiéiokingship needed to be adapted to new
social and cultural conditions if it were to sumiv It seems that they sought to pursue this
‘modernisation’ in terms of their Christian faith. First of all, it appears that Biblical

17 . .
However, aggressive warfare was one of the megnshich rulers could advance themselves and

their Stool and the peace enforced by British caltsm obstructed this (Arhin 1985: 88-89). Biitisower also
prevented the emergence of large and powerful sstatehe region which, instead, was characteriseda b
patchwork of small autonomous states (Dankwa 2664):

Arhin and Dankwa both argue that traditionakrahould continue because of the continuing role of
the Chief as the social leader and figure headso€dmmunity. In a changing political and socialieonment
he is a continuing source of identity, stabilitydaimust, a role which is emphasised by the parplags in
traditional festivals (Arhin 1985: 129-136; Dank®a04: 123-124). However, these authors also atjrae
some modernisation of the institution is neces$airyhis to be possible. Both concur that measshesild be
taken to minimize chieftaincy disputes and to dematige the institution through the chief using p@vers to
appoint suitably qualified ‘commoners’ to his coilndBut, whereas Arhin stresses the need for tiaukl rule
to be independent administratively and financidittyn central government Dankwa argues that somthef
traditional powers and revenues of traditional rulshould be restored within the framework of local
government (Arhin 1985: 136-141; Dankwa 2004: 1@9;1111-123). The major area of disagreement kiwe
Arhin and Dankwa would seem to be over the rolaradlitional religion. Dankwa sees African traditéd
religion as an antique and declining form of religi The attachment of Chieftaincy to traditiongligion, he
believes, has obscured the meaning of the ingtitatand practice of traditional rule and aliena&dnaians of
Christian, Muslim, and non-religious backgroundsnirthe institution of Traditional Rule. Consequgnfor
chieftaincy to have a viable future it needs todeéached from traditional religion so that it dows share the
continuing decline of that faith and so that it maglude other sections of the community, now thegarity,
who are not followers of traditional religion. Hseferred path for this detachment is not the €iamisation of
the institution, the route followed by some of negpondents, but its secularisation on the badissakvisionist
‘social’ model of traditional rule and its practicé€Dankwa 2004: 55-85, 110-111).

The need therefore for modifications of some & paganised practices cannot be
overemphasized. For, if chieftaincy as an insttutshould continue to be attached to the
apron strings of the so-called African TraditiorRRligion, a religion which is likely to
change, the institution might be adversely affettgdhe changing times. It is for this reason
that it is being suggested that the institutiorCtiieftaincy, if it is to survive in the future,
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resources on governance and models of kingshipgedwan alternative sacral legitimisation
to that offered by traditional religion. Secondilye respondents still believed that the rulers
should be an exemplar of virtue to the rest ofabemunity, but defined after the pattern of
Christian virtues, especially as these relate tmroanity building and peacemaking.
Thirdly, the experience of leadership within theustures of the Methodist Society has made
it easier for the respondents to develop the mersadratic style necessary for contemporary
traditional kingship. The Methodist Society is rlo¢ only source of democratic influences.
Traditional rule among the Fanti has also playedl@as it has always been participatory and
cases of extreme autocracy were rarely enduredofogy by a community’s elders and
kingmakers (Arhin 1985: 75-85; Dankwa 2004: 14-1&urthermore, Fanti culture as long
been exposed to democratic ideas because of gthieencounter with European cultufés.
Yet most of the respondents in the sample seembdwe gained their first experiences of a
democratic style of leadership within the Methodi$sturch which seems to be important for
formation and initial experiences of leadershipt lapparently offers little support to
Methodist rulers once they are on the stool. Thamles and style of leaders in Methodism

inevitably play a key role in the manner in whidhesge rulers endeavoured to apply

should start distancing itself from pagan practice$vhile calling for changes in the
institution of Chieftaincy to ensure progress argdsiurvival, caution is necessary to make

sure that such changes, as would be made, shoddppertive rather than destructive of the
existing structures. (Dankwa 2004: 111)

There also seem to be echoes of Methodist tegan Christian perfection in this discourse onahor
gg\ragons. This may be an indication of anothemtpaficonvergence between the two traditions.

This participation operated through the hiergrohcouncils in Fanti (Akan) traditional rule. Ate
very base of the structure of traditional govermawas the meeting of the local clan or extendedlyapnesided
over by theebusuapanyir(Senior Elder) who would represent the views & people on the village council.
The ruler of the village, th®&dikro would then represent his community and its famitie the Council of the
divisional ruler, theDhene who then in turn convey the feelings of his citneticy to the Council of th®man
or state chaired by th@manhene It was rare for traditional rulers, at any level go against the opinions of
their communities as expressed in the advice af @auncils, as this would be considered a bredc¢heir oath
and could lead to their destoolment. Every memifethe state had the opportunity to participatethia
decisions of the State council through their fassili In addition to this, particular sections of fhopulation
such as the young men and women, had specific septation at village, divisional, and state levelthe
Captains of theAsafoor militia companies of the young men and the Qumethers of each community had
seats on these Councils (Arhin 1985: 14-17; DanRQ@4: 11-18).
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. in accordance with the original contract, thedler can only perform with the
advice and consent of the heads of various sulsidivéi and consequently the heads of
family; the representatives of the community, tgraat extent are also leaders. This is a
practical demonstration of grass-roots participattgmocracy. There is a popular Ghanaian
saying which, translated into English means thhe “hature of a chief's administration is
always a reflection of the quality of advice offédey the immediate elders.” It means that if
you have good elders, it follows that you would éav good chief. Under the chieftaincy
system, the unity of purpose within the naturakdsity of views is the watchword. (Dankwa
2004:15)
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democratic principles and processes in their practf traditional rule. Traditional and
pragmatic elements are obviously present in the cenfiguration of traditional leadership
being developed by these leaders but there is gstemidence that Christian faith is the
catalyst and basis for this new configuration. sThrguably indicates a change in the
respondents’ worldview - a paradigm shift in thimgirather than a dual or ‘split-level’

commitment between Christian faith and traditiardigion.

5.3.2 INTERVIEWS WITH METHODIST MINISTERS

5.3.2.1 MEMBERS OF THE SAMPLE

The five ministerial members of the sample werdolsws: Reverend Dr Samuel Ghartey
(16" and 2% June 2005 at Winneba); Reverend Emmanuel MensakeBoMethodist
Minister at Anomabo (I August 2005 at Anomabo); Reverend Lawrence Amartey
Methodist Minister at Enyan Denkyira (15August, 2005 at Enyan Denkyira); Reverend
Daniel Sekyi, Methodist Minister at Ochiso {LBugust, 2005 at Ochiso) Reverend J. Yedu
Bannerman (24 October, 2005 at Tema). (Transcripts of thesenifeeis are included as

Appendices Fourteen to Nineteéh.)

5.3.2.2 RESPONSES OF THE SAMPLE

5.3.2.2.1 FORMATION

All the respondents except J. Yedu Bannerman iteticthat they came from third or fourth
generation Methodist families. It soon became obsithat the family background of
respondents was a significant factor in their faithe evidence of this small sample would
suggest that ministers might be less likely to cdram families of royal lineage in the first,
and perhaps second generation Methodist familfegin, in all but Bannerman’s case there
were strong devotional practices in the homes gffardents and the parents of respondents
almost all had some role as Methodist leadersjthsreministers or Society officials. The
modelling of Christian life and leadership in thente was thus an important element in
nurturing further Methodist leaders. All of thespendents attended Methodist schools, but
with the exception of Bannerman none identifiedrteducation as being the most formative

episode in their Christian lives. In the case aistnof these ministers, the home was much

21 See 5.2.3.2 above on the sampling method. fitezia for the ministerial sample was that the

subjects were serving Methodist ministers who virla Fantis and came from a royal lineage.

201



more important. Most of the respondents indicateat their experience in the Methodist
Society or Church in their home town was an impurfaeparation for their later ministerial
leadership. In a number of cases they were mehtoyaninisters or other leaders. The only
exception to this pattern was Bannerman who wetiially from school to the ministry with
only a brief interlude as a local preacher! Forsmaf the respondents, then it was their
involvement in the Methodist society that was tley Kkor their call to the ministry. The
example and initiative of their ministers was oftekey factor.

The interviews with Methodist ministers also dised the likely pattern of formation of
those who were considered likely candidates foistbel by the royaébusua This formation
apparently consists of a process of non-formal atloie that includes tutoring in the
proverbial tradition and observing court proceedirsg the palace (see section 5.4.3.2.2
below) (Bannerman 2003: 7-8; Bannerman 2005, MeBsatso 2005). Mensah-Bonso
comments:

The fact is that in the palace that is where thiage place. Cases are brought,
day in and day out, and as the elders sit in judgeran these cases if you are
there observing you have to sit down and see havelders go about it. Now
if you bring this principle into your ministry it M/help you to judge cases that
are brought to you. It is something that everyistér who has this royal
background can use effectively in his ministry. (idah-Bonso 2005)

5.3.2.2.2 FANTI PRINCIPLES

The respondents felt that the Fapbusuaencouraged the virtues of responsibility (and
intelligence) for care for the family (Armarteykrsice to the clan (Bannerman), respect for
the elderly (Mensah-Bonso), obedience to the Bldeino are supposed to be dignified role
models and advisors to the young (Sekyi). Thesavars suggest that the Fanti character is
oriented to theebusuain terms of responsibility for the family, servite the clan, deference
to its elders for the governance of the clan, sb dime might learn from them. The elderly are
to model the positive values of the family to thmugger generation. Respect for authority
and tradition were the predominant lessons theoredgnmts stated that they had received from
their tradition, but they also identified honestynpartiality, sympathy, community,
compassion and justice as being secondary studiBise respondents also stressed the
convergence of traditional and Biblical values.eTdhief difference between them being that
these different systems of values are enforceeéiofarced differently. In African traditional

religion the gods or ancestors would visit swiftriteition on those who outraged the mores
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of the community whereas in the Christian traditialues are sanctioned by conscience,
church discipline, and ultimately by God’s judgemafier death. The virtues important for
the leadership of clan and community, responsybitiuthfulness, humility, patience, respect,
impartiality, and industry, are given considerabigight. The use of traditional wisdom and
judicial process in particular, appear to have beansferred to the service of the Church by
the respondents in their ministries. No conflicesween Fanti and Methodist values were
identified by the members of the ministerial sampbecept the internal motivation of
Christians stands in contrast to the external (swgtaral) sanctions or rewards anticipated by
traditional Fanti people. The usual conflicts oxitral and taboo were identified, particularly
over the ritual shedding of blood and use of al¢ohbhe former is a strong taboo for all
Christians and the use of the latter is a spetiiomo for Methodists. Dr Ghartey felt that
concern for status in the practice of the Methodmistry had undermined the sense of

community fostered by African culture.

5.3.2.2.3 THE ROLE OF A METHODIST MINISTER

The members of the sample defined the role of asteinin the community variously as
development, education (in the broad sense expresséenlightenment’), organisation and
empowerment, and servanthood in leadership. Adlirthe ministers defined their role in
terms remarkably similar to those of the traditianders. However, the respondents still felt
that evangelism was the highest priority for tmeinistry but that education and development
were essential adjuncts of evangelism. All thegpoeslents, apart from Dr. Ghartey, were of
the opinion that Methodist leaders could develomesdind of constructive and transforming
engagement with traditional culture. Mensah-Boasd Sekyi felt that confrontation with
traditional culture was sometimes inevitable buterehthis had to occur they sought to
manage it in as diplomatic and non-aggressive mraaaepossible. There was no clear
perception among the members of the sample as éthehthere was any increase of royals
in the Methodist ministry, they all knew of a feswher ministers with similar backgrounds to
themselves. This evidence suggests that therssign#icant minority of Fanti royals in the
Methodist ministry who have emerged as naturaldesad Further evidence from interviews
indicates that this might be as a result of thepg@ration for leadership that suitable male
children would receive in royal lineages in caseytBhould succeed to the Stool [3.2.2.1].

Moreover, the first loyalty of these leaders ighie ministry and they are highly nervous of
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any involvement in chieftaincy as they feel thaistivould be incompatible with their

Christian vocation.

5.3.2.2.4 THE PRACTICE OF LEADERSHIP

The ideal character of a Methodist minister wascdleed in terms remarkably similar to
those of a traditional ruler: dignity, responsiiyiliprobity, humility, impartiality, cordiality,
prayer, spirituality. In particular, the responterstated that ministers needed to be
particularly careful of Church money, Church womamd pulpit pride®® The most important
virtues for ministers were identified as patieneemility, obedience and respect for others
and their opinions. In the words of Sekyi: “Todeemocratic servant is quite comfortable.”
Again, the responses of the ministers show corslderconvergence with those of traditional
rulers - especially regarding patience and undedstg of others. The ministers in the
sample indicated the following sources of authothwt guides them in their leadership:
Scripture, the rules of the Church, proverbs, dsdrieeds of the community. The processes
of decision making included the following: prayspiritual discernment, consultation, and
collective decision-making. Respondents identifiednflicts between their office as
Methodist ministers and their Fanti backgroundhie areas of traditional religious practice.
They were resolute in their refusal to participatéhese practices themselves but their way of
addressing these in their families and communiteagyed from persuasion and consensus

building to outright confrontation.

5.3.2.2.5 ATTITUDE OF THE EBUSUA

Most of the respondents’ extended families had tapat the respondents would become
traditional rulers. Consequently, they were gehedisappointed at the respondents’ career
choice, as ministry and chieftaincy are still sasrbroadly incompatible. However, there are
some compensating factors in the support that ¢beld give to the eventual occupant of the
stool. The respondents went on to state that faeinilies were generally supportive after
they had made their choice as the Methodist ministgenerally seen as a responsible and

honourable vocation. This perception seems toigeeh for those in the sample who had

22 This seems to be a piece of wisdom passed frigrgeneration to another of Methodist ministers in

Ghana as they face the problems of money, sex @awdrcommon to Christian leadership.
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been careful to build bridges with their familiedlost of the ministers interviewed professed

themselves generally content with the level of supfsom their respectivebusua

5.3.2.3 SUMMARY AND ANALYSIS OF MINISTERS’ RESPONSES

In contrast to the traditional rulers it was therieg rather than the school, that was of greatest
importance in the formation of ministers from Fardyal lineages, especially where the
parents were heavily involved in Church leadersh@gmselves. This meant that respondents
would have not only been exposed to patterns obtitavs, but also to models of Christian
leadership in the home which they internalised! tiAis would have occurred alongside the
preparation and non-formal education they would ehaeceived from theebusua as
candidates for the Stool. All of the ministersemiewed in this project saw themselves as
Methodist leaders first and foremost whose printasponsibilities are evangelism and the
pastoral care of their members. However, they ajgaied Fanti royal leadership principles
and practices to their ministry which they felt wesimilar, if not identical to Biblical
principles and practices. Moreover, while the oegfents’ extended families were
disappointed in their children’s choice of vocatithrey never-the-less still supported and
empowered them in their leadership role. Givenittygortance of the family in the formation
of these men it does seem likely that they alsabetb Fanti leadership principles from their
extended families, which they also saw combinedh Wiethodist values. Consequently, it
was quite natural that they would apply these sgmeciples and procedures to their
Christian leadership roles in the Methodist miyistMoreover, most of these ministers were
also consciously seeking to interpret their Charstiaith in the light of their Fanti culture and
to infuse the practice of their faith, especiaftytihe area of leadership, with Fanti values and
insights. It is also significant that most of trespondentsebusuasupport them in their

leadership roles, further reinforcing their Faniitoral ties.

23 Dr. Ghartey, however, remains estranged fromchas over the burial of his mother. When Dr

Ghartey was making the preparations for the bafidlis mother, a royal in her own right, the cutr&ing of

Winneba indicated his wish to participate in thedtal. However, the King insisted that that thetemary
sacrifice of a sheep be made so that its blood nhiglused for purification. As this would oblige. Ghartey to
break one of the strongest of Christian taboosefigsed, noting that neither his grandfather ordiattad ever
required such a thing when they were traditiond&rsuof Winneba. The King and his elders responiled
preventing the burial of Dr. Ghartey's mother ie tloyal plot and so to this day her official graesnains
empty. (Ghartey 2005b)

205



5.3.3 OVERVIEW OF RESULTS FOR RULERS AND MINISTERS

5.3.3.1 FORMATION

As noted above, schools were important for thetspirand moral formation of the majority
of rulers interviewed whereas the home was far remmeificant for the ministers. This might
simply be a reflection of the fact that the ministbad a deeper Methodist background than
the rulers had, but is also significant for thedsrof influence that the different groups were
bringing to their roles [5.3.2.2.1]. It is likelyat all received an intentional orientation to
traditional leadership throughout their childhoadnfi their ebusua. The traditional rulers
were consciously seeking to reform traditional xatlip practice with an external tradition
emanating from Methodist schools and Societies,lewkiie ministers were seeking to
contextualise the practice of ministry within tharhework of the Fanti leadership practice
and its values that they would have imbibed frogirtbhildhood. This practice and its values
the ministers would have assimilated within thamfly life as members of royal lineages.
The Methodist Society proved to be the ‘nursery’ rimany of these leaders, both ministers
and traditional rulers. The Society would havevpted a framework for observing models of
Methodist leadership and for learning to become hdéist leaders themselves as they
worked their way through the Methodist system. Trhditional leaders interviewed who had
exercised some formal or informal leadership raléhie Methodist Society all indicated that
they were applying the lessons they had learrttaitttime in the practice of their chieftaincy.
Mentoring is also disclosed as a vital elementformation of respondents many of whom
were able to identify figures who acted as mentorghem at different stages of their lives.
In some cases these were teachers or chaplaireinschools, but most often they were
ministers or other church leaders. The traditianahtors of Fanti society, uncles, fathers,
and grandfathers also play a significant role efhrmation of these, especially in the case of
Bannerman antllanaAbabio 111, but the impact of Christian role modslsems to have been

greater.

5.3.3.2 PRINCIPLES

There seems to have been a fairly profound interaetnd exchange between Methodist and
Fanti values with concepts of servant-leadershopgi¥eness, and peacemaking informing
traditional rule and traditional wisdom, communaljsand participatory decision-making

guiding the work of the ministry. Respondents @atied a convergence of values and virtues
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in which it is hard to track down what has comearfrehere. This would also suggest that the

two moral traditions were already close to eacleoth

5.3.3.3 LEADERSHIP ROLE

This convergence of principles is also expressethé convergence of leadership roles.
Rulers and ministers are concerned with the sanmgghdevelopment of the community,
education, and even the evangelisation of the camtgnuKing Kenie Il stated that he was
often called ‘Pastor’ by his subjects because efdfiritual advice he sought to give them
from the Bible. Reverend Armartey has an agendiewélopment for his community worthy
of a Nkosohenk In addition to this, Methodist rulers soughtlégitimise their office from
within a Christian framework [5.3.1.2.4].

5.3.3.4 LEADERSHIP PRACTICE

The convergence of the leadership roles of Methadiker and royal minister is further

evidenced in the leadership practice of both. Bufler and minister seek to be servant
leaders who lead in obedience to the Word of Gatifanthe welfare of the people, building

peace and development in their communities, aririgaby advice and consultation.

5.3.3.5 ATTITUDE OF CHURCH/EBUSUA

The point at which this convergence of leadershgtiice seems to breakdown is in the area
of the support of the Church. The Methodist Chusekems to give fairly limited guidance
and encouragement to those of its members who keedaditional rulers. This stands in
contrast to the moral support that most of the Irayiaisters reported that they received from

their families.

5.3.3.6 CONCLUSIONS

This chapter began with the argument that histbrsédence suggested that a synthesis
between Methodist and Fanti leadership practices taking place among the Fanti. The
results of field research appear to give strongstipo this hypothesis. Royals among Fanti
Methodists (both as rulers and as ministers) arentaiaing their position as the natural

leaders of the community but are informing and gfarming their practice by Christian

values and virtues from the Methodist moral traditi This is expressed in the palace by
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kings consciously defining their role and practieeChristian terms, by adopting a servant-
leadership style in their rule that is highly degent on virtues of peacemaking, humility, and
fairness, and by setting the education and devetopwf the people and community as their
priorities. In the manse the ministers strive xpress their cultural identity and training as
royals in the work of the ministry by emphasisingl dnonouring what they believe to be the
positive aspects of traditional values and throagparticipatory style of leadership that
coheres well with the Methodist system.

5.4 CASE STUDIES

5.4.1 INTRODUCTION TO THE CASE STUDIES

In the course of the field research exercise samseirfating patterns of transformation were
exposed. Two of these recommended themselvesirtihief study as they give deeper insight
into the processes of interaction and synthesisvdet Methodist and Fanti traditions
demonstrated already in the interviews of the tamgles. The first case study examines the
assimilation and impact of the Methodist moral itiad on the life of one particular
community. The second focuses on the efforts aadnple of one individual to synthesize
Methodist and Fanti moral traditions in three ardast, in his own life and practice as a
Methodist minister; second, as a traditional leaddris community; and third, in the life of
his community. Both cases are instructive. Onadhe side one community’s experience of
change through several decades is tracked, ontliee there is living demonstration of how
individuals can be catalysts of change in settimg terms of moral conversation for their
tradition. These give further support to the hjasis of this chapter that there is a synthesis
of leadership practice between the Methodist andnAkaditions among the Fanti people.
They are included here as further evidence of thergence of a Fanti-Methodist practice of
leadership which in itself is most probably parteaofvider nascent Fanti-Methodist moral

tradition.

5.4.2 CASE STUDY ONE: THE TRANSFORMATION OF TWIEKUK ROM

54.21 HIGH INCIDENCE OF CHRISTIAN LEADERSHIP AMON G THE
TRADITIONAL RULERS OF THE VILLAGE

Of the seven Christian traditional leaders intessdd as part of this research project three

were in the village of Twiekukrom. This concentatof such leaders in one small village
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was highly suggestive and warranted some furthersitigation. The data for this case study
was drawn from the interviews conducted with theiekwkrom rulers Nana Twieku Ill,
Nana Affenyi I, and Nana Amo Otsiam II) and from an interview wit®panyin Kwobina
Esirtie, an elderly gentleman, now in his ninetiefo for many years was the Methodist
Church Caretaker in Twiekukrom. (The transcriphd interview is included as Appendix

Twenty.)

5.4.2.1.1 BACKGROUND AND LOCATION OF THE VILLAGE

The village of Twiekukrom is located in the CentRégion of Ghana in the Ampiah-
Ajumako traditional area near the town of Onwafée village has experienced two waves
of settlement in its history. The second formed thajority in the community and so their
royal families supplied the chiefs and elders & tillage. This arrangement led to conflict
with the descendents of the original settlers, ‘thadowners,” which was expressed in
lengthy litigation that resulted in the stool okttown being vacant for many years until the
appointment of the present paramount chNaha Twieku Ill. Currently, the village is in a
depressed state as it lacks electricity and mairitg gbung people have migrated to the larger

towns and cities seeking work.

5.4.2.2 THE CHRISTIANISATION OF TWIEKUKROM

5.4.2.2.1 THE CHURCH IS ESTABLISHED

OpanyinEsirtie related that the Methodist Society hadraglhistory in the village as it was
established before his birth which was around 19D8ginally, the congregation met under a
temporary shelter, but a school master and andifeeher worked for a permanent structure
to be erected. This enabled the Church to growse@ond factor in the growth of the Church
identified by Opanyin Esirtie was a woman who conducted a healing nmnigithin the
Church. In her time up to two thirds of the commyattended the Methodist Church. She
later moved to another town where she continueavddk within the Methodist Church.

While a number left the Church after her departargizable congregation remained.
5.4.2.2.2 MORAL TRANSFORMATION

Once people became Methodists their behaviour amdiuct changed. In particular, the

Opanyinstressed that people ceased to repay evil withaed became peaceable. Perhaps
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this new spirit helped to heal the historic tensionthe community between the ‘landowners’

and ‘latecomers.’

5.4.2.2.3 CHANGE IN THE ECONOMIC BASE OF THE COMMUN ITY

The Church also brought economic change to the agmityn Formerly the economy of the
village had been based on the production of palmewiUnder the influence of Methodist
teaching on temperance the palm trees were feliddeplaced by staple crops such as corn
and cassava. These new crops, along with a new gpsobriety and industry, brought a

new prosperity to the town.

5.4.2.2.4 THE CHURCH BRINGS EDUCATION

Education also came to the town through the effoftthe Church. Th®panyinand the
local circuit minister successfully petitioned tloeal authority for a school to be opened in
the village. Th&panyincomments that [sic]'Even though it was local auitiypit was still a
Methodist School as it came through the Churchferesf. The school was also started in the
Methodist Church building.’ (Esirtie 2005)

54225 THE CHURCH AND ITS LEADERS BECOME INVOLVED IN
COMMUNITY ACTIVITY AND LEADERSHIP

The successful effort of the Methodists to bringaation to the community demonstrates the
active role they and their leaders were beginnmglay in community affairs. Opanyin
Esirtie noted that the Church was always cooperativ communal labour and other
community affairs. The Church leaders became lgyds in the community whose advice
and support would be sought by the chiefs. Thpamdent recalls one occasion when the
Church leaders brought the mason who had builtr tbleapel to the village to help the
paramount chief construct a second story for thacea

The next stage in Methodism’s integration into Tkuierom is that Methodist lay leaders

began to assume traditional roles of leadershipiwihe community.
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5.4.2.3 CHRISTIANITY AND TRADITIONAL RULE IN TWIEKU KROM

5.4.2.3.1 ACTIVE RECRUITMENT OF METHODISTS INTO THE CHIEFTAINCY

As Methodists were playing such a prominent roléh@ community one can surmise that
they began to enjoy the favour of the kingmakdrke first Methodist to become a traditional
ruler in Twiekukrom seems to have been the grahdfabf Nana Otsiam II, the current
Nkosohene This gentleman was also one of the principlelées in the Methodist Society in
the village. WhileNana Twieku Ill, the paramount chief, is not a Methddisis parents,
especially his mother, were also prominent leagetise Society.NanaTwieku Il himself is

a prominent Catholic laymen being president of @sholic Men’s Society. Once on the
stoolNanaTwieku sought out other Christians to share theléx of rule with him. The two
men he chose both had parents or grandparents whe Methodist leaders and themselves
had played some leadership role, formal or infornmralthe Methodist Church.Opanyin
Esrifu identifiedNanaOtsiam Il (theNkosoheng* as a leader of the youth aN@naAfienyi

| (the Nifaheng as a class leader.

5.4.2.3.2 THE EFFECTS OF CHRISTIAN RULE: PEACEMAKIN G AND
DEMOCRATIC PRACTICE

From the information provided by the respondents thle of Nana Twieku Il and his
Methodist associates seems to have two chief clegistacs: peacemaking and a democratic
style of rule. Nana Twieku IIl has evidently gone out of his way taoacile the different
factions of the town through sympathy, patienced @nforgiving spirit. He has also
endeavoured to cultivate a more democratic styleigdaule in his attempt to be a servant to
the people. In the course of his intervieNgna Twieku traced these characteristics of his
rule back to his Christian faith. He even exprdsseubts whether someone who was not a
Christian could actually rule in this manner and be overcome with greed, partiality and
despotism! Nana Twieku’s colleagues confirmed his assessment @f ttole as traditional
rulers. BothNanaAfienyi and NanaOtsiam stressed that wise judgement, patientnliste

24 The position ofNkosoheneppears to be a recent innovation in traditiondg as | have found no

reference to this position in Arhin and Dankwa'satiptions of Royal and Service Stools. (Positicelated to
functions in the administration of traditional rubgher than strictly hereditary positions (Arhi#8b: 28-29).) It
seems likely that the position Bkosohenés a service position d¢anaOtsiam succeeded to the position of his
paternal grandfather (Otsiam Il 2005). Accordiagithin patrilineal succession to service stoolsnse to have
been a common pattern (Arhin 1985: 39-45). Suclaavation, of course, is a sign of the continuiitglity

of traditional rule.
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and persuasion, rather than authoritative dictatese central to their role. They both traced
these qualities back to their common backgrountl@hodism. Nana Otsiam in particular
stressed that his office a¢kosohenecalled for generosity and service rather than dyee
selfishness and that he had learnt such geneioditye Church. In the day to day issues that
matter Twiekukrom’s Christian rulers found thatitHaith was an asset to their rule and that
their offices could be a very effective vehicle fbe expression of their faith. In fact all three
insisted that Christian faith and character was@essary qualification for chieftaincy.

5.4.2.3.3 THE DILEMMAS OF RITUAL PRACTICE

The main area of tension between their faith aed ttole as traditional rulers for these men
was the area of ritual practice. There was somensistency among the respondents over
how this was handledNanaOtsiam simply declared that the rituals had bd®lished now
that Christianity had brought ‘Enlightenment.Nana Affenyi indicated that the ritual
ceremonies were performed by tB&yeamend some of the elders. However, he later went
on to say that

But now [sic] we have stopped doing these thing@me things we have
abolished it. You see, because when we go acaptdimow they say. They
used to frighten us: if you don’'t do this now salaso will happen, but we
have learned now that if you don’t do, these thiwg®'t happen on you. To
pour libation for your father or grandfather wheslthed years ago will come,
or something like that. | felt this, so you dodt it. You don't trust it. We
have stop it.” (Nana)Affenyi 2005)

However Nana Twieku himself gave the impression that he obseértree chief's ritual
obligations:

Ah well, I say it is in the Bible. When the dislgp asked Jesus Christ: ‘Do we
have to pay some levy to this?” Then he asked tteebring some coins and
asked them whose head then he said ‘Do what bellmn@od, and do what

belongs to Caesar.’” So normally, it is the religior our forefathers, you

see” So if you are a Christian, and you do accepipthgition that is given to

you, there is some certain aspect of it that yotetia perform. | accept that |

am a chief and you do whatever you have to do i®mahcestors. So if you

accept that you are a chief you know that thikésgerformance that you have
to do yearly or annually. So if you are not prephio do it you don’t have to

accept it. But in so far as you accept it andtttieg is there, then you do it.
((Nana)Twieku Il 2005)

25 See note 14 above on the interpretation of ‘Givi® Caesar.’
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Opanyin Esirtie confirmed that the Christian rulers detedaritual observance to the
Okyeame However, he felt that this was still a comproemth traditional religion since to
send someone is just like going yourselfl T@panyin was inconsistent here as when

questioned he revealed that this was also hisipeaasebusuapanyirf his clan.

5.4.2.4 THE TRANSFORMATION OF TWIEKUKROM

5.4.2.4.1 THE PROCESS OF CHRISTIANISATION

A progression can be discerned in this case stiidiieoinfluence of Methodism upon the
village of Twiekukrom. In the first and second gmtions the faith was established and the
moral conduct of the community was gradually changerough the influence of the
Methodists, and the old divisions of the villagayineto be mended. By the third generation
Methodist influence had transformed the econommebaf the village and brought greater
industry and prosperity. By the fourth generattbe Methodists were established as an
essential part of the community and played a prentimole in its public life, especially with
regard to establishing a school in the villagethim fifth and current generation the Methodist
leaders have become the traditional rulers of dmerounity. In so doing they reinterpret and
transform the practice of traditional rule accogdito Christian values and standards and
legitimise their rule in Christian terms. The itamhal religious practices connected with
chieftaincy, however, remain a problem. The faet these Methodist rulers regard them as a
problem that they would rather discard, suggesds tiiney are under threat and that a later
generation might quietly ignore them. It coulddrgued that the values by which these men
rule can be found in the Fanti as well as the Mdiftdradition. However, the fact that these
rulers choose to place them in a Christian rathen ta traditional frame of reference would
tend to indicate that a paradigm shift towards aigfihn model of moral discourse is

occurring.

5.4.2.4.2 THE PRESENT CIRCUMSTANCES OF THE VILLAGE

As regards the present circumstances of Twiekukidama Twieku Il and his colleagues
have a great challenge before them to restoreciveoenic and social life of their community.
They will surely need all of their resources ottiaand wisdom, Christian and Fanti, to face
this daunting task.
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5.4.3 CASE STUDY TWO: REVEREND J. YEDU BANNERMAN

5.4.3.1 SIGNIFICANCE OF REVEREND J. YEDU BANNERMAN %

Several of the traditional rulers interviewed dgrihe field research exercise in the Ajumako
area made reference to a retired Methodist ministes made himself available to advise
traditional rulers and to pray at various ceremioara informal occasions for the welfare of
the people and their ruler@Nana) Twieku Il 2005,(Nana) Amoah Il 2005) Upon further
enquiry it was discovered that the minister in does was Right Reverend J. Yedu
Bannerman now living in retirement in Tema CommyRitve. Reverend Bannerman proved
to be an important figure for the particular foafsmy research project as he came from a
royal lineage himself and acted as an adviser ddittonal rulers. As a minister, as an
Ebusuabaatanand as a close advisor to his nephew AbabioQanheneof Appiah-
Ajumako Traditional Area, Bannerman has consciosslyght to integrate values and lessons
from his background in traditional culture and frbime strong Methodist faith. In many ways

he is the ideal subject for this research.

5.4.3.2 J. YEDU BANNERMAN'’S TRADITIONAL ROOTS

5.4.3.2.1 FAMILY BACKGROUND

Bannerman was born on or around' March 1927 of royal parents. His mother, Efua Ban
was the daughter of Aberwa Abena Yamoawa the |ganladitional priestesObsomf® of
the Asona royal clan of the town. His father, YBaama, wasbusuapanyirof the royal
Yoko clan of Edwumako Asaasan. Yaw Boama servedthas senior state linguist
(Akyeamehen# to theOmanhendparamount chief) of the Ampiah-Ajumako traditibasgea
for many years before migrating to Odoben to waskaatenant cocoa farmer (Bannerman
2003: 7).

26 The sources for this study of J. Yedu Banneraranas follows: Interviews witNanaTwieku, Nana

Amoah, andNana Ababio conducted in August and November 2005; i@ conducted with J. Yedu
Bannerman in October 2005; Bannerman'’s own autedit (Bannerman 2003).

27 The Okyeameor 'linguist' for the traditional ruler and hiswwil. His task was to interpret and
communicate their decisions to the community anoketdhe public voice of the ruler who only everapsoftly,

if at all, in public. TheDkyeaméhad to be a master of traditional rhetoric anddaie and a perceptive judge of
people and situations. Tl@kyeamdrequently acts as the ruler's representative impde-colonial times would
also have functioned as a diplomat (Dankwa 2004332

214



5.4.3.2.2 ACCULTURATION INTO THE FANTI TRADITION

As a boy Bannerman received a thorough groundinthenFanti moral tradition from his
(maternal) grandfather, (maternal) uncle and fathére latter were botmpanyimfoof their
respective clans. Bannerman explains:

My father and my uncle taught me linguistic langelagpeaking through
proverbs, | have written a book of proverbs whicaswised as a textbodk,
this contains all that | learnt from my father agchndfather, who was a
traditionalist. (Bannerman 2005)

Bannerman’s father used to carry the young Yedmisrshoulders the two kilometres from
the family home to the royal palace where he seasuokyeame There the boy would sit
quietly at the feet of his father listening to tpeoceedings of thédmanhenecourt?’
Bannerman comments: ‘That was why at an early agepérceptibly was able to imbibe
some Akan philosophical expressions and proverhtisarstool house.’ (Bannerman 2003:7-8)
There were no Christian influences in Bannermarosné as his parents both followed
traditional religion. The practice of traditiorr@ligion by the family was almost inevitable in
the light of the public offices held by Bannermap&ents, especially by his mother when she
became priestess of the clan deity after the defather mother. The young Yedu only

encountered Christian faith when he began formatatbon.

5.4.3.3 BANNERMAN'S METHODIST FORMATION

5.4.3.3.1. YEDU'S INITIATIVE TO GAIN EDUCATION

The young Bannerman was the first to receive a &raducation in his clan. This came
about through his own initiative rather than throdlat of his parents or uncles. During the
family’s yearly visits to Nyakrom, Yedu became fasted by all that was being learnt by his
friends, the Yawson brothers, and he became detethio join them. The would-be pupil

persuaded his mother who then persuaded his gtaedfand uncles (Bannerman 2003:9-
12)3°

28
29

Bannerman 1989

This appears to have been part of the leadepsieiparation for those in royal lineages as Rewkren
Emmanuel Mensah-Bonso seems to have had a simparience (See section 5.3.2.2Hove).

30 In the Akan matrilineal system the educationtdfdren, whether academic or vocational, is largaby
responsibility of the maternal grandfather or undiannerman’s uncles were Ahmadiyyah Muslims.
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5.4.3.3.2 CONVERSION EXPERIENCE

Yedu was baptised and later confirmed into the Mgt Church as a matter of form as he
attended a Methodist schddl. It was only later at a Good Friday Service at fky@m
service when listening to the sermon preached byefRad Samuel Q. G. Ghartey (Later
King Ghartey V of Winneba), the Circuit Ministem ¢éThe Seven Words of Christ from the
Cross’ (Bannerman 2003: 26) that he had his cormoremxperience ‘and what had been a
formality for me now had some real meaning, thudelgan my Christian journey.’
(Bannerman 2005)

5.4.3.3.3 MENTORS

Bannerman completed his secondary education at tSifam, the Methodist secondary
school at Cape Coast where his growth in the Ganstaith continued. As this was a
Methodist secondary school the pupils were groupdd weekly Methodist Classes.
Bannerman'’s recollection in his interview was dkofes:

Every Wednesday we were given Bible explanation laackground. Beside
that everyday was begun by devotion in the Asseriidl by the Principal
and the teachers. Sometimes a minister was in¥ited town to come and
help. All of these, imperceptibly passed into merfulating my future love of
Christ. (Bannerman 2005)

At Mfantsipim Mr M. D. Rawlton, Yedu’'s Class Leagdrecame an important mentor and
role model for him. As Bannerman relates in htemiew:

He really took time to explain things to us. Wadéhe Bible together, and he
understood the Bible, although a layman, but hellyreanriched my
understanding of the Holy Scriptures he helpedt.a e was an honest man,
he had a lot of patience, he would take time toampthings to you. Some
teachers are very temperamental and they stadreatbusing you! This man
was really a solid, steady person - a Christiantlgeran! So you could
approach him without any fear whereas with somehef teachers you are
afraid even to go near them, or if you see themicgnyou dodge! But this
man was really a father to us. (Bannerman Oct&€)5)

While at Cape Coast Bannerman came under the nftuef Reverend Gaddiel R. Acquaah,
who later became the first African Chairman of h@ld Coast District. Reverend Acquaah
became a further role model for the young Bannerfigannerman 2003: 19-20) and his

preaching further deepened and formed the young'smimith. Reverend Acquaah’s

31 ‘The whole procedure more or less, looks like ¢hildren being conscripted into membership of the

church. Yet this was quite a normal accepted mdbr membership drive in those days. (Banner2@08:18-
19).

216



preaching made a deep impression on the young nmanb&gan to compare the things he
heard with his traditional beliefs. By stages,rheved away from his indigenous roots to

accept Christian monotheism (Bannerman 2005).

5.4.3.3.4 CALL TO THE MINISTRY

During the interview Reverend Bannerman recollectadhildhood accident in which he had
fallen into a fire while playing with his sisterémas seriously injured before his mother was
able to rescue him from the flames. Bannerman centsnn his interview:

| was about to leave Mfantsipim | said to myselfnpgeople will have an
accident like this, and die eventually. | coulé seat God had spared my life
and preserved me to do something for him, so Indiddecide to become a
barrister, or an engineer or any thing, but so thiatish | will dedicate my life
to his cause. | decided this at the last form &ritsipim.” (Bannerman 2005;
c.f. Bannerman 2003: 26-27)

Clearly, by the final year of his secondary edwratv¥edu’s orientation to Methodist faith
was complete as it now provided the framework tghowhich he interpreted the key events
of his life and set his goals for the future - everthe extent of identifying himself with John

Wesley as a ‘brand plucked from the fire’ (Bannemnrg@03: 26).

5.4.3.4 BANNERMAN'S INTEGRATION OF THE METHODIST AN D FANTI
TRADITIONS

5.4.3.4.1 IN CHILDHOOD

One of the features that makes Yedu Bannerman®opeand influence unique is his talent
for integrating the Fanti and Methodist traditionEhe roots of this ability are probably to be
found in some important childhood experiences. Yeduncle took especial care that his
nephew did not lose his traditional roots whileeigimg a Western-style formal education.
During his interview Reverend Bannerman recalled hes uncle would present his nephew
to the elders of each of the ten ‘gates’ or subgsoof theebusuawhen he returned home
from school. The returning pupil would relate thit had befallen him at school and in turn,
the elders would inform the young man of developimean the community during his
absence. During these interviews his uncle wouwdect his speech and mannerisms
insisting that he use the appropriate words antuges ‘So he would teach me ... how to
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address the elderly with the right words. So etrenart of speaking was taught me by the
ebusua(Bannerman 2005).

An incident in the parental home reinforced the esdesson. At school young Yedu had
learnt to eat from an individual plate with cutlenyd he was extremely anxious to display his
newly developed sophistication to his family sdhet meal time he used a spoon to eat from
the common bowl while his father and brothers walleusing their hands. His father
declared, sarcastically, ‘It is a great pity that@d crocodile like me has given birth to a
sibling who has no stumpy mouth!” (Meaning that &lnild had no teeth and so could not eat
properly!) (Bannerman 2003: 21-22) Bannerman comsn(in the Interview):

| did not understand. My elder brother said, ‘Dioyou hear what Dad has
told you?’ So | dropped my spoon and used my higeceveryone else. Later
on | could not ask my father, but | rather askedeaiter brother. ‘Why was |
not permitted to use my spoon?’ He said, ‘Accaogdio our tradition when
your father is using his hands, it is too rudeHisrson to use a spoon. We are
using our hands, why should you use a spoon? Waatwhy our father used
that proverb.” So, henceforth in a community litkes ‘When in Rome...’
There is nothing wrong in using a spoon, but befgoer elders that is
prohibited, and that was another lesson | leartti wie. (Bannerman 2005)

As a young man then, Bannerman was forced to rdeahe influence of the western culture
he encountered in his school with that of his Féartiily background. It seems that both his
uncle and his father worked hard to ensure thatemie young man was receiving an
advanced formal education he still maintained tppreciation and respect for his Fanti

culture and its traditions in the non-formal ediumathey provided.

5.4.3.4.2 FANTI VALUES IN THE METHODIST MINISTRY

5.4.3.4.2.1 IN THE CHARACTER OF A MINISTER

Bannerman’s commitment to traditional values cargthto be reinforced during his years at
Seminary in Trinity College, Legon, when he heand Busia talk about his decision to
become a sociologist and study his native Akarucellt Dr. Busia told the story of how when
he was visiting a friend in Oda he ignored a lagynf) plantain at a roadside stall as he was
searching for his friend’s house. On failing todithe place he was forced to return to the
lady to seek directions. She rebuked him withvibeds:

When you came and passed here at first you thaigiitl was a stump of
wood! You didn’'t greet me. Now that you are istdess, you come back to
consult me! There is the house, pass this waygah{Bannerman 2005)
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Listening to Busia, Bannerman was strengthenedisrrdsolve to respect and practice the
positive values of his Fanti culture. (c.f. Bannem2003: 33-34) . He continued:

...this kind of learning more about our own cultuead combining this with a
westernised way of life and Christian teaching adlpuild in me something
that I, and | think everyone else, appreciatesn’Cignore, don’t neglect your
origin, but use it as basis to learn new things. was more or less the
foundation on which | grew up and accepted the <Gln teachings
comparing, contrasting, and accepting that whitthnk would be best for my
future and the future of my family. (Bannerman 2005

For Bannerman the humility and obedience instiited him from his Fanti background have
been indispensable in his ministerial career. Téspondent related how, in the Akan
tradition a young man makes the transition to ddwlt with his father establishing him with
a livelihood, a home, and a wife. Once this haspkapd he takes his place in the
deliberations of the clan. ‘So,” says Bannerman,

you have the cultural procedure on one side, tHigioas or Christian
procedure on the other and | see it as complemen¥wu have to go stage by
stage, step by step, before you become what you wabe. If you are
climbing a ladder you must not go to the top anchlzcldown, you must go to
the base and climb gradually. These two things @aellels, they are
complementary. It has helped me to understand uttyre and play my part
well, it has also helped me to play my part as dhigidist minister by going
through all of these stages of leadership rolen(@aman 2005)

However, at the beginning of his ministry Bannerrfesed some serious tests of his humility
and obedience. First of all his posting to the Giamvas one that required great sacrifice on
his part. While there he studied for his ‘A’ Leseh preparation to attend University. The
second challenge came when Bannerman wrote toigteddChairman and he was told that

he would not be permitted to enter University beeathe Church had assigned him a
ministry in Tema. ‘It nearly [sic] break me, busaid, “I must obey”.” (Bannerman 2005).

Bannerman’s decision would seem to have been \atetic because now Tema is a

flourishing Methodist diocese which has grown frima seeds of his early work.

5.4.3.4.2.2 IN PASTORAL PRACTICE

During his second term of service in the Gambi®esrict Chairman Bannerman inherited
responsibility for an old house which required neatin. Through a process of consultation
with the District Committee, the Quarterly Meetireged the Leader’'s Meetings of the various
societies and organisations it was agreed thatabee should be renovated from the savings

held by various organisations and the principleai@grom the rental for the renovated
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property. Bannerman stresses that this was natduision, but that of the Church. This plan
was carried through and the funds duly repaid. exibeless, questions were raised about this
and when the auditor from the Methodist Mission8ogiety in London paid his annual visit
to the Gambia he gave particular attention to idssie. However, everything was resolved
when he asked to see the District Minute Book amehd that the matter had been duly
agreed. Bannerman sees this as an example ofatteigatory style of leadership he
witnessed and learnt from the Palace:

You see chieftaincy is democratic, but sometimegefshbecome very
autocratic. On an occasion like this you don’tfoomt him there, but when
you go home, you tell him, no this shouldn’t be d6ven though you are a
chief you must act with regard to the views of yelders, you must try to
convince them. This, and what happened to meyemecomplementary so |
acted out of that background. It was very helpdune. (Bannerman 2005)

Bannerman also found the processes he witnesdbe iRalace an invaluable resource in the
counselling role he had to play as a Methodist stémias he became ‘aware of the procedures
of how to settle a case.” Thus when he came tdiignodist ministry Bannerman found that
he had already

... got a training as a counsellor, somehow, whichildidelp me to settle case
between husband and wife, between two friends, dmtwtwo church

members. This idea of jurisdiction has also becae and parcel of my
makeup.’ (Bannerman 2005)

It seems that this idea was also present in thgestd ultimately successful work to bring
about reconciliation in the troubled Winneba Dgtiof the Methodist Church in the 1990s
where the influential Winneba Society and someaoprominent members found themselves
in conflict with the Conference over the appointtneha District Chairman. Bannerman
endured through much conflict and eventually heligethake peace between the District and
the Conference (Bannerman 2003: 81-85).

5.4.3.4.2.3 IN THE RITUALS OF THE CHURCH

Bannerman has also used his insight into tradition#ture to bring the traditional Akan

naming ceremony (a ceremony common to many of gwplp groups of Ghana) into the
Church. On the eighth day after the birth of aldchihe ebusuagathers at dawn. The
ebusuapanyinwill take the child in his arms and ask the fattemame the child. After

approving the child’s name the uncle will dip hisger three times, first into a tumbler of

water and then into a tumbler of rum which arelbsdore him and touch the child’s tongue.

220



Each time he will say: ‘If you say water, let it nater! If you say rum, let it be rum.” The
child will then be given an appellation to his @rmame and will be returned to the father.
This concludes the ceremony and refreshments aredse

Bannerman comments:

I have brought this within the teaching of the Gimjrin that the naming

ceremony will no longer take place in the familyube, but we invite the

family of the mother, the family of the father dfet child to come to the
church. The church elders will be seated arouhad then you ask the family
elder of the father ‘Would you like to perform thigial yourself or would you

like the minister to do it for you?’ The ministerusually asked. You let them
understand, in the Methodist Church you don't takeng drink so we are
using Coca -Cola instead of red wine or rum, antewas usual. And the
minister will take this child from the father and through the ceremony as
usual. Instead of pouring libation we will offerager. Sometimes when that
is done they ask for us to baptize the child atsdnme time. And so that will
follow. This has become more or less the rulehe Methodist Church.

Cultural background, transformed, in a way, inte Bhurch*? (Bannerman

2005)

5.4.3.4.3 METHODIST VALUES IN THE EBUSUA (BANNERMAN'S ROLE AS
BAATAN)

While Bannerman brought many traditional values anakctices into the Church he also
brought Methodist principles into hisbusuawhen he inherited his uncle’s position as
Ebusuabaatari® Alcohol plays an important part of the proceediniy traditional councils
and courts. Spirits are accepted from either sfde dispute as part of the judicial processes
of reconciliation and settlement, and for the tielig actions of pouring libation to the deities
and ancestors. On occasion this could lead tokéruress in the court of the Traditional
Ruler. As a Methodist minister Bannerman’s comreitinto temperance would not allow
him to participate or encourage this practice.tdad Bannerman managed to haveehigssua

to agree to a practical reform. Instead of expergpatashigin each member of the council
receives a bottle of Malta Guinness when drinksapropriate and the balance of the monies
received from different parties is then shared amibre members of the council to support

their families. Bannerman concludes:

32 Variations of this practice are now quite comnmmomany different churches and denominations in

Ghana but Bannerman may well have been its instigat
33 The Ebusuapanyinis the head of the clan or extended family or claaut he may appoint an
Ebusuabaatamo act as his deputy, especially if he wisheska tmore of a backseat in family affairs.
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And with a sober mind we shall be able to go thhotlge proceedings with out
becoming boozed! This also has become effectivés pgart and parcel of the
teaching I'm trying to inculcate in my elders. (B&nman 2005)

In another, more pastoral, case Bannerman desctibed one of his grand nieces was
suspected of being possessed by one of the lotedsdand the family wanted to make her a
fetish priestess through various rituals of libatiand animal sacrifice. He met with the
family and established matters for himself and seldithem:

If you think that this is the solution, you knowathas a Methodist minister, |
cannot be part of it... | don’t say that this nmamd niece, | have abandoned
her, but if you think that this is the solution, ghead, | won’t contribute a
thing! But from my own point of view, I'll keep opraying for her. Let her
come over to me at Tema, I'll pray for her each.ddijve found a friend
nearby who will send her to a prayer camp. Buybii think you cannot agree
one hundred per cent with me, carry on! (Bannerg@gb)

Bannerman left the family council to their delib@ras and returned after three or four weeks
when he took the girl to Ajumako (the district dapiand left her with the local Methodist
minister who agreed to pray with her. Bannermanmad up the outcome of the case with
these words:

The child is now sober! They went and did thdinal, - | had no part in it but
| went and did my part by praying for her. It i®om or less a clash, but no
condemnation. If you condemn it and the girl diessomething, then you
are... Let them see your stand, you let them aamrybut this is the part | can
play.” (Bannerman 2005)

The most dramatic example of Bannerman’s applinatioMethodist principles in hisbusua
was the destruction of the clan fetish. As theafdyuse of th®©manheneof the Ampia-
Ajumako traditional area Bannerman’s matrilineagerav keepers of a deity which
traditionally guarded the king's stool and providadfocus of medicinal healing for the
community with the priestesses acting as herbaliBennerman had baptised his mother into
the Christian faith in 1951 and she abandoned hestfy activities. The fetish was watched
over by two elderly sisters who had also becomast@ans and its role in the community had
been declining for years. At a family conferencanBerman’ssbusuasubgroup or ‘gate’
agreed that as Christians they could no longerdtddahe presence of the fetish in their family
house. Early the next morning, Monda$§ September, 2001 Bannerman led a service of
‘Removal’ in which the contents of the fetish bomgre exposed, scattered and destroyed by

fire to the accompaniment of prayers, hymns, arfeBieadings.
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The widerebusuawas highly disturbed when news of this action Inegicthem and so as
EbusuabaatarBannerman convened a meeting with ébesuapanyimnd the clan’s elders at
which he reported on the morning’s events. Whiler¢ were protests that tBaatanhad
acted precipitously without consultation the fanalycepted his action after he offered to pay
a token donation of ¢100,000 Cedis for ‘pacificatioThe clan elders then sent for schnapps
to pour a libation to the ancestors and the spirthe ‘deceased’ fetish. The family meeting
then ended with Christian prayers (Bannerman 2A@31R6). In reality it seems that all the
other members of the Bannermaelsusuawere relieved at the departure of the fetish, but

none dared to raise the issue themselves becatise iofluence of these particular traditions.

5.4.3.5 EDUCATING TRADITIONAL COMMUNITIES AND THEIR RULERS

5.4.3.5.1 MINISTRY OF EVANGELISING AND EDUCATING CO MMUNITIES
Bannerman sees the work of the ministry as mone évangelising and nurturing individuals
within the Church. It extends to the evangelisatmf the community and its culture,
especially in the area of traditional leadershipe understands this as a process of slow and
persistent persuasion and education rather thaoditign and confrontation. The role of the
minister is ‘Educating and influencing to get awaigh this superstition that is attached to
chieftaincy which is preventing Christians from emtg into it with their people.’
Bannerman sees this as another stage in evangmlisait is the evangelisation of ‘the
community. You have to do it gradually. You withve objections here and there: “Don’t do
that!” But gradually you will succeed.” Bannermstnessed that it is a quiet process that has
to be done through the community and its leadege@ally through the chief: “Yes, through
the chief. You mustn’t try to impose yourself ag tthief, but through the chief, and they
expect this from the chief, not knowing that thiassayou who was doing this.” (Bannerman
2005)

5.4.3.5.2 EXAMPLE OF THE AMPIAH-AJUMAKO TRADITIONAL AREA

5.4.3.5.2.1 TESTIMONIES OF LOCAL RULERS

Bannerman has consistently applied this policy i dwn traditional state of Ampiah-
Ajumako. NanaAmoah Ill theOnwanehen&entifies him as a role model:

Yes, we were having one Yedu Bannerman he wasgssome advices to
be on good behaviour, to serve the Church. On aoynoccasions we have
been going out for Bible classes so it has helped Uot during our young
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time. In fact he was very gentle and humble, hethksn Christianity very
serious and he had been teaching us all aboutitie. BAmoah Il 2005)

NanaTwieku Il identifies him as a willing, but not agggsive, counsellor:

| know one Reverend minister who is a retired Mditsbminister [Reverend

Yedu Bannerman]. He do give counsel, you see. rnithe chiefs are ready he
do go to give. He involve himself, every time wal eipon him he is able to
come. So there are some certain ministers whm@egared to assist if only
the chief is prepared to accept them. (Twiek2005).

5.4.3.5.2.2 ROLE AS MENTOR TO NANA ABABIO lll, OMANHENE OF THE
AMPIAH-AJUMAKO TRADITIONAL AREA

As Ebusuabaatarof the royalTwidanclan in his home town Bannerman has played a most
influential role in his traditional area. Bannemra one of the kingmakers of his community
and as the new paramount ruler is his direct nepliesvson of his elder sister, Bannerman
has the influential role of being the king’s clasadvisor. When he approached his nephew
to become king the nephew indicated his willingnes®ccupy the stool but expressed his
opposition to some of the ceremonies connected bathg enstooled, especially the pouring
of the blood of a slaughtered sheep on his feginBanan’s response was consistent with his
view of ministry:

| said, | agree with you, but let us not imposeliet us bring all the sub chiefs
of the twelve towns together and educate them athisit It may take two or
three months for them to understand before youtoelment can take place.
Putting blood or shedding blood is against our §lamn conviction but it is
part of the chieftaincy practice. In order not riecreate some friction
education is necessary. So we met these sub dmelfg started putting this
across: ‘Most of you in the future will become Gtians, and if not in your
cases, your nephews who inherit you may becomesteins and if we don't
start now to make an education or an evolutiorhertght the time will come
when we have no Christian to occupy the stool. tButte a chief is a matter of
leadership. When you order a parcel, from the WoKinstance. It may be a
camera in the parcel, but you have to remove treppings and throw the
wrappings away. What is most important is the canitself. Our chieftaincy
is like that. Leadership is most important, andtipg blood on the chief's
stool, pouring libation, slaughtering this, are wHappings and | want us to
understand that it is the kernel we are after,rastdhe shell. So my nephew is
ready to accept responsibility for leadership, wiis background, with his
knowledge and experience and | want you and magpast for this is why we
have come together. Let them go and think abpanid in time we come and
give ideas.’ It took us about three months to usscand discuss and discuss,
and this had been accepted. But you go to otHac@s, and this will not be
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accepted, because the right education has not fodlewed. (Bannerman
2005)

Bannerman'’s influence continues now that his neplseanstooled ablana Ababio Ill, his
nephew relies on him for advise and guidance ealhgan his public speeches at the major
festivals. Bannerman describes his role:

I will examine the issue, and help him to write hidress putting in what |
think is more helpful. Communal labour, those otiywho are part of us and
have come and gone, please, we ask you to pay lsmmeb help build the
market, to help dig the pit latrine. This is adedyge and helps the community
to develop. That’'s how I see it. (Bannerman 2005)

Bannerman has clearly implemented his strategyeffiedted some profound changes in the
practice of traditional leadership in his community

5.4.3.5.2.3 TESTIMONY OFNANA ABABIO IIl TO BANNERMAN'S INFLUENCE

King Ababio Il confirms the influence and exampiiehis uncle whom he has adopted as his
mentor. Firstly, he is impressed by his uncleithfand piety which he wants to incorporate
into his service as a traditional ruler.

By influence Bannerman saw the idolatry of the idwolctices of the

predecessors. He was there, so he met it. Whenewe up he destroyed all
that. He told the community, these are not goaag#) they will not help us.

Yedu Bannerman trained as a professional ministeth® Gospel and he
advises him by the word of God. But idgang studies him by conduct, by
character, by behaviour, and the steps he takdeing all things. So, this is
the influence that Reverend Bannerman has doneimn hHe abolished

idolatry, so he is also following him, he is walgias Bannerman. His way, is
his way. NanaAbabio 2005)

He was also impressed by his uncle’s powers ofuasien, his single-mindedness, and
perseverance

Reverend Bannerman knows how to speak to peopleave influence over
them, to [sic] conform them, and to have them tangje from their old habits.
So that is what he has learnt from him in his pcact Yedu Bannerman is
elderly, he knows so much, especially in the wangimg of God. He doesn’t
joke with it, he doesn’t downplay it, even though is on pension he is still
uphold as if he is still on active service as aigtér and that is something he is
following. You can see that the uncle sufferedhiose times to bring change
but now we are in the computer era, and thingmateso difficult to change.
The uncle did so much, every body is mentioningridame, what is it about
him so what is it him? So he wants to take theghithe uncle did up, so that
his name might also be mentioned! Maybe more thdetin(Nana Ababio
2005)
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Nana Ababio was especially taken by his uncle’s CHiistness which he is trying to
emulate.

Nanaresponds that they are trying to follow the step&hrist. It is difficult
for them. The Reverend Bannerman has done so amdtlnas such strength
of character that he will find it difficult to fadw all. He do so much, but he
too is doing something. Maybe you wouldn’t knowbiit in future he will
outclass the Uncle, or he will be just like the lénc That is what is his
working on doing now.NanaAbabio 2005)

The uncle’s influence over his nephew has obviobsglgn profound. It seems that together
they have formed a unique partnership in which they pioneering a Christian style and
practice of traditional rule. This was amply comied inNana Ababio’s sense of vocation
and in the priorities he has set for his reign.roligh Nana Ababio, Yedu Bannerman is
attempting to establish a Christian practice oftFeingship™. It would be fascinating to see

whetherNanaAbabio is able to set the mould and directionffbure generations of rulers.

5.4.3.5.3 BANNERMAN'’S INFLUENCE OUTSIDE OF HIS EBUSUA

The respondent has also sought to apply this sgmiet, persuasive strategy to situations
outside of his owrebusua Firstly by encouraging Christians from royaldages to assume
or continue in positions of traditional leadership:

A friend of mine was invited to become tebusuapanyirof his clan, and he
declined. He said ‘No, | don’t want to meddle wsthperficial things.” He had
already said ‘No’ to the people before he had ctbedume. If he had
consulted me first | would have encouraged himdeept it and use it as an
opportunity to educate the people and change thiSgsne are not prepared to
soil there hands with this sort of thing: I'm a @hian and | don’t want to go
this way. Nothing cultural, nothing traditional tovolve me. Some are
having that background of thinking. (Bannerman 32005

The respondent related another case of a QueeneMithm the Akwapim traditional area
who visited one day and announce@s6fo®® | want to abdicate because | am the leader of
the Christ Little Band’, [one of the organisationghin the Methodist Church], ‘When | go
home they take me to the idol house or stool-roiway pour libation, they do this, and this
conflicts with my conscience.” Bannerman repli@bnh’'t abdicate but find the minister in
that area, or if you like, have them invite me amdll explain things to them, but use your

34 The language in whicdhanaAbabio describes his dependence on Christ inihigskip is reminiscent

of Bujo’s idea of Christ as the Proto-Ancestoriori-anti terms, founder of the Black Stool. SegoBL992: 77-

92

3 Osofois the equivalent of ‘priest’ in Twi and is appliéo ordained ministers of the various Churches.
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influence to correct these practices, but if yodiedite, you give them the freedom to do what
they like, and will continue for time immemorialplt abdicate.” He concluded ‘I think as
Christians we must slowly, but persistently brihggteducation’ (Bannerman. 2005)
Bannerman indicated that he was also willing to isglvministers who have similar
backgrounds and challenges to himself, but intedl years of his long ministry he has only
been approached on two occasions. Both conceraweti i6yals confronted with the practice
of traditional rituals. He urged his colleaguesatiopt his strategy of patient education and to
attempt to convince their people themselves.

| tell them, go and explain to them, if you are woged but | won’'t come,
unless they invite me. | am not going to come @mdt for you. That is wrong
principle, go and do it yourself. If you are irffdiulty and the people ask for
further advice. (Bannerman 2005)

Bannerman’s boldest step in his ‘educational’ sggtwas to attempt to instigate a dialogue
between Methodist ministers and the paramount subérAshanti. He explained that five
years ago he was invited to preach at the fundérdleoQueen Mother of Koforidua who had
been a member of his congregation. He commentdieiaassembled Ashanti traditional
rulers that belief in life after death is a featofeboth traditional and Christian belief and he
added this appeal to them

Why don’t you invite us as Methodist ministers tore and discuss with you
and we can see how far we can understand one arertdemarry the two.
Nana Etusi Yeboah, paramount chief of Jadu, in Ashasaid, after the

service, Osofq This is a good idea, and one day we shall find@rasion for

it.” But four years, and he has not yet reactBanfierman 2005)

5.4.3.6 BANNERMAN AS A MODEL OF INTEGRATION

Yedu Bannerman is a synthesis of Fanti and Methdeglership practices all in himself!
His royal background gave him profound knowledgel amsight into the practices and
processes of traditional leadership and the t@ditof practical (proverbial) reason that
supports it. His practice of leadership, from bvgn statements, has been informed by the
basic virtues of humility and obedience he receivedh his Fanti background. His work as a
counsellor and advisor has been enriched by hi$ iskihe proverbial tradition and his
understanding of traditional jurisprudence whickeéharobably enabled him to work his way
through the tangle of human relationships, hopes famts. When placed in situations of
senior leadership Bannerman seems to have ealtdy fato the pattern of participatory rule,

characteristic of the Fanti council. This mannkleadership has apparently enabled him to
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transcend accusations and help to bring peaceffieradit situations. On the other hand
Bannerman became a stalwart Methodist through digaion and the influence of his
ministers and teachers, especially Reverend Sa@l@itey, under whose preaching he was
converted, Reverend Gaddiel R. Acquaah, who forametldeepened his faith, and his teacher
Mr M. D. Rawlton, who was a mentor, example andnefather figure to him. Later in his
life and ministry Bannerman gained an internatioegbosure to the Methodist tradition,
especially in the United Kingdom where he trainedsaaman’s and urban missioner, and
where he ministered for five years (Bannerman 208@:41, 59-68, 72-83). Quietly,
persistently, methodically Bannerman sought tooohiice Methodist values into ledusuan

the areas of temperance, faith, and spiritualie. has also encouraged others to do the same.
Moral traditions and practices do not exist abslyathey must be embodied in people, or
they die. Bannerman is an embodiment of a cleanerging Fanti Methodist practice of
leadership. He is attempting to induct his neplww this tradition so that it grows and
continues. Some of the other individuals in theglas also embody the tradition, but not in
as complete a sense as Bannerman, but the fachibatadition can be identified in specific

individuals is ample evidence that it exists, isgland is growing.

5.5 CONCLUSION

5.5.1 INTRODUCTION

This field research has revealed a continuing m®ad synthesis between Methodist and
Fanti moral traditions at the level of leadershipgbice that confirms the hypothesis that was

presented at the beginning of the chapter.

5.5.2 TRADITIONAL RULERS

Most of traditional rulers who spoke to the autla@re consciously seeking to adapt their
style of leadership to contemporary conditions smthe prevailing faith of themselves and
their people. This often means that modernisatgetfing new tasks and priorities for
traditional rule such as development, educatiod, @mmunity relations, is rarely separated
from Christianisation as in the minds of thesemulghristian faith brings the ‘enlightenment’
necessary for modernisation to occur. Traditiondérs were also endeavouring to define
their office and role in Christian terms. Somepexsally Nana Ababio IlI, are trying to

define the sacral legitimacy of their rule in termfk the Christian God rather than the
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traditional deities. The exemplary character egubof kings and other rulers is increasingly
defined within the framework of the Christian tri@ah of virtue. The ruler maintains his
position through the practice of Christian, rattiem traditional virtue.

5.5.3 METHODIST MINISTERS FROM ROYAL LINEAGES

While some traditional rulers are seeking to Clarsse their practice their counterparts, the
royals in the Methodist ministry are seeking to teatualise their practice of Christian
leadership within the framework of Fanti culturdn contrast to traditional leaders the
ministers seem to be seeking to redefine the cancagher than content, of the leadership
role of the minister in the light of indigenous deaship practice. This means that the
minister’s position as an exemplar to the congiegais emphasised and that all decision
making must involve a participatory process, jusimathe palace. As traditional rulers seek
to give Christian content and definition to theadlership roles, and Methodist ministers from
royal backgrounds seek to express their Chriseaddrship through the traditional models
that they have imbibed. It is possible to discarconvergence of traditional and Methodist
patterns of participatory leadership. The Methbdisd Fanti traditions already had clear
parallels because of their mutual emphasis on ebaynpvirtue among leaders and
participatory decision making and it seems thase¢hgarallels have converged in a synthesis,
perhaps made possible by the proximity of the pustiag parallels.

5.5.4 TWIEKUKROM: A WINDOW INTO THE PROCESS OF SYNT HESIS

The community of Twiekukrom provides a window intos process of synthesis. Christian
moral values, virtues, and leadership practicegwssimilated into the life of the community
and transformed its life over several generatidmeugh the life and practice of Methodist
Christians. An emphasis on forgiveness broughirreitiation to a divided community. The

Methodist emphasis on temperance and industry btaughift in the community’s economic

base and resulted in economic empowerment. Theecorof the Christians for the future of

their children meant that the Church worked to gpreducation to the community which

brought further transformations in its wake. Asstiprocess continued Christians have
exercised an increasing influence over the commuand its leaders. The research
encountered this process at the point at whichGhastians were beginning to exercise

influence from within positions of traditional leaxdhip and were attempting to transform
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these leadership roles through the realisationhofsan values and priorities in and through
these roles. Again, the reality of the synthesiBlethodist and Fanti practice and tradition is

visible.

5.5.5 REVEREND J. YEDU BANNERMAN, A PERSONAL CONFLUENCE OF THE
METHODIST AND FANTI MORAL TRADITIONS

One of the important lessons that Macintyre hasbéished is that moral traditions are
‘extended conversations’ among people rather thestract norms. That is to say, they are
part of a continuing discussion and debate led dal people confronting real problems.
Moral traditions are changed and directed by peaplte course of these debates. Often
these arguments take place within a person befenaitiates that debate with others. This
debate is clearly occurring in the mind and conmsmeof Yedu Bannerman who arrived at his
own internal synthesis of Fanti and Methodist tiiads which has consistently formed and
guided his own leadership practice. Bannermatsis seeking to give external expression to
this synthesis by seeking to set a new agendah®iconversation about leadership among
Fanti traditional rulers by attempting to redefireditional leadership in Christian terms. On
the other side, he extends the debate about traditiparadigms of leadership into the
Methodist ministry by his own practice and by tixample and advice he gives to others. In
many ways Bannerman himself represents the paradifjthe synthesis of the Fanti
Methodist leadership tradition of the hypothesisa# at the beginning of this chapter. If he
is able to persuade others to accept his termsooélndiscussion, the tradition will become

firmly established and identified.

5.5.6 EMERGENCE OF A NASCENT TRADITION

Taken together all of these cases provide evidericihe emergence and existence of a
nascent but living and vital tradition. There rsearnest conversation taking place about the
nature of Fanti Christian leadership. At the motménis seems to be occurring only in

isolated pockets and thus far the tradition hasfulbt come to a sense of its own identity.

However, there appear, to be individuals, such a&sluYBannerman who are already

articulating that identity in a highly coherent man If these individual conservations

continue, and influential persons can facilitateitidefinition and spread, then the wider

Christian tradition will be enriched by the newigids brought into the practice of Christian
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leadership by the debates of Fanti Christians.th@rother side the Fanti tradition will also be

enriched through the incarnation of the leadershijne Christ, the Servant of all peoples.
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CONCLUSION: NEW MODELS FOR UNDERSTANDING AND ENGAGEMENT

6.1 THE FINDINGS OF THIS STUDY

6.1.1 REVIEW OF THE ARGUMENT

The argument of this thesis began with the questbnhow best to understand the
contextualisation of Christian ethics in a Westigdn context. The single difficulty in
answering this question was a lack of any adeguaigel for understanding such a process.
Many moral theologians regard moral values as usaleand so for them the question would
not even arise. It was suggested that Alasdairiyae’s moral theory might be such a
model as it recognised the diversity of moral tiads while at the same time identifying
their common features of a supreme good supported lbange of virtues based upon
sustaining practices. This model was examined iwithe context of the discussion by
African moral philosophers and theologians abowet miature of ethics in African culture.
Maclintyre’s theory allowed the identification andadysis of these traditions while other
approaches, such as those inspired by Kant, hdshsis for even recognising them [1.2.4].
Accordingly, a number of African thinkers have eithadopted Macintyre’s theory or
developed very similar models. In the course a$ tthscussion it was also found that
Maclintyre provided a helpful account of the intéi@t between cultures and that the
contextualisation of Christian ethics could be ustted in terms of a synthesis between a
particular Christian tradition, and the particulcal tradition it encounters. Having
established the viability and applicability of Matjire’s model for the African context it was
then used as a heuristic tool to study the Akan Klethodist moral traditions and their
interaction within the Fanti-lands. It was fourddugh historical study that a synthesis had
occurred between the Fanti and Methodist traditiahghe level of leadership practice.
Empirical research established that this synthesis continuing among Fanti Methodist

ministers and traditional rulers.

6.1.2 FINDINGS OF RESEARCH

The argument and research presented in this thesis produced a number of important
findings concerning the value of Macintyre’s moaél ethics, the cross-cultural study of
ethics, especially with regard to the interactibmoral traditions, and specific developments

within the traditions that were the particular feaf investigation.
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6.1.2.1 THE VALIDITY AND UTILITY OF MACINTYRE'S MOD EL OF ETHICS

In the first place, the research presented inttiesis provides a significant demonstration of
the validity of MacIntyre’s model. This model isen to be useful in the analysis of non-
western moral traditions in Africa. It allowed fdre identification and delineation of the
Akan and Methodist moral traditions and also predida framework to consider their
interaction. This achievement provides strong supfor the veracity of Macintyre’s model
and its considerable utility as a cross-cultural for the study of diverse moral traditions.

6.1.2.2 A NEW UNDERSTANDING OF THE CONTEXTUALISATIO N OF
CHRISTIAN ETHICS

A new, and perhaps for the first time, satisfactdogsis for understanding the
contextualisation of Christian ethics has beenbdisteed. Moral contextualisation should be
understood as the interaction, and hopefully cveasynthesis between a particular Christian
moral tradition and the moral traditions this Ctais tradition encounters in the locus of its
engagement and mission. This new insight willwalfor the study, evaluation, and sensitive

strategizing of ethical encounter and contextuatisa

6.1.2.3 DEVELOPMENTS IN THE INTERACTION BETWEEN FAN TI AND
METHODIST MORAL TRADITIONS

The validity of conceiving of the contextualisatioh Christian ethics in terms of a creative
synthesis between moral traditions is further soeth by the historical and empirical
evidence of a synthesis between the Fanti and Methtraditions in the area of leadership
practice. This process has been underway in bathtiopns throughout the period of their
encounter and has manifested itself in various virgisiding Freeman’s leadership style, the
democratic impulses of the Fanti Confederation, tfegliation skills of Methodist ministers
from Fanti royal lineages, and the peacemakingaoftiRraditional rulers with a Methodist
background or affiliation. There is even some enize, furnished by Reverend Bannerman
[4.4.3.6], andNana Ababio andNana Kenie [4.3.2.3], of the beginning of some kind of
reconciliation between theeloi of the Fanti and Methodist traditions in termseaemplary
leadership (understood as forms of holiness antkqern) being the means of reconciling
the community and enhancing its life after the gratiof Christ who now becomes the proto-

Ancestor for both the Church and the community.
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6.2 THE IMPLICATIONS OF THIS STUDY

The findings identified above generate an importamge of implications concerning the
cross-cultural study of ethics, the further conteksation of Christian ethics, the practices of
the Ghana Methodist Church, and for the teachin@lufistian ethics, especially in cross-

cultural situations.

6.2.1 THE CROSS-CULTURAL STUDY OF ETHICS

6.2.1.1 ANEW MODEL FOR THE CROSS-CULTURAL STUDY OF ETHICS

The results of the research of this thesis havabkshed Macintyre’s moral theory as an
important heuristic model for the study of moralditions across cultures. This model will
enable a more coherent comparison of moral traditlmoth in terms of their differences and
in terms of their commonalities. Differences cancbrrectly identified arising from different
understandings of the highest good, and the weagli orientation that are subsequently
given to different virtues and practices. Commiiesl can be likewise identified in terms of
the shared structure of a moral tradition and irmge of parallel practices and virtues.
Maclintyre’s model will also allow, as demonstraiedhis thesis, the study of the interaction

and mutual transformation of moral traditions asytengage with each other.

6.2.1.2 AREAS FOR FURTHER RESEARCH

Using Macintyre’s model as a tool for comparativieies has a number of implications for
further research. First of all further work neéd$e done on the interaction of the Fanti and
Methodist moral traditions. This thesis basicalbtablishes a principle which needs to be
investigated further. Is a synthesis occurringMeen other practices in these traditions, for
example between family arebusuapractices? Is there a growing rapprochement katwe
the highest good of the Fanti and Methodist tradgiso that it really does become possible to
talk about aunique Fanti Methodist moral tradition? Secondly, thexescope for parallel
studies to investigate the manner in which otherainmaditions have also interacted with the
Fanti tradition such as the different Muslim madralditions present in Fanti-land. Thirdly, it
is of course possible to go much further and sugtpes this work might be a starting point
and a pattern for similar studies in any contexesghan encounter and interaction between

different moral traditions is taking place.
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6.2.2 THE CONTEXTUALISATON OF CHRISTIAN ETHICS

6.2.2.1 ANALYSIS AND EVALUATION

Maclintyre’s model first of all gives Christian mbsés a tool by which they may first
identify, analyse and evaluate their own moralitrals. This is an essential first step in any
engagement with another moral tradition and mayl Wwelsalutary in that the exercise of
analysing the goal, practices and virtues of aiqadr tradition may well expose weaknesses
from the perspective of the wider discourse on €iam ethics. It is difficult to engage in
conversation with another moral tradition withoutstf understanding the strengths and
weaknesses of one’s own moral argument. Secornhdiy, model will allow the moral
theologian to trace the contours of the moral tradlior traditions of their cultural context so
that they can correctly understand and appredmetetguments and concerns of the tradition

with which they wish to engage.

6.2.2.2 MAPPING AND STRATERGY

The process of interaction and synthesis desciibbé¢iis work between Fanti and Methodist
traditions was haphazard and intuitive and probaéen hidden from many of the
participants. However, the model recommended b#es the possibility of mapping the
practices and virtues of moral traditions to essabivhere the best points of engagement and
discourse between them might be, and then to mottito process of this interaction. The
essential task in this process would be to idenkiéyareas in which the traditions in dialogue
might best enrich each other and perhaps generage daradition that preserves the strengths
of both. An example of such an exercise is to dandl at the end of Chapter Two [2.5]
Macintyre’s model creates the possibility of makingprmed strategic decisions about the
direction and path of the engagement and discudstmeen traditions that could empower
moral pioneers like J. Yedu Bannerman [4.4.3] wh® seeking to bring about the kind of
synthesis between the Christian and their own looadal tradition that would qualify as a
good contextualisation of Christian ethics in therts discussed in Chapter One. [1.3-1.4]

6.2.3 THE PRACTICES OF FANTI METHODISM
These brief comments concerning contextualisateasera number of issues with regard to
the engagement of Methodism with the Fanti moradlitton especially in concerning the

ebusuaandnananompractices.
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6.2.3.1 ENGAGEMENT WITH THE FANTI EBUSUA

6.2.3.1.1 ESTABLISHING CHRISTIAN PRACTICE WITHIN MA TRILINEAL
FAMILY STRUCTURES

Due to Wesley's ambiguous attitude to marriage ldisddraconian views on the nurture and
education of children the practices of marriage tamdily life were never great strengths of
Methodism [3.2.3.3]. It was also from this faidyeak base that Methodism sought to oppose
marriage and family as practiced by the Fdfltusua. This led to a number of futile
confrontations, especially over traditional mareages and polygamy which only served to
weaken Methodism [4.4.7, 4.6.6]. A far better pphvould have been to have engaged more
constructively with the Fangbusua Theebusuahas valuable lessons to teach Methodism in
the mutual support of family members, and partidulan the raising of children.
Methodism, for its part should have sought to Glamgse theebusuapractice from within
and encouraged the rise of a Christdnusuarather than emphasising the patriarchal nuclear
family. Christian values and virtues are not emst in any particular structures but largely
in the manner in which the structures function. rM@ngagement in this area needed to take
the form of a dialogue over how the matrilineal fignstructures of Fanti could best express
Christian values, rather than seeking their replesg. Such an engagement remains a
possibility, as traditional family structures se&mnhave maintained their resilience in many
places.

6.2.3.1.2 SEEKING CHRISTIAN LEADERS FROM THE FANTI EBUSUA

A more creative engagement with the Fattusuawould have also led to an increase in the
availability of able people to the Methodist Churab leaders, both lay and clergy. A
Christian orienteegbusuawould be more likely to encourage and supporaiie young men
and women to enter the Christian ministry as a enokcation on a par with any other,
including that of traditional rule. Again, it igils possible to address this situation but the
Church’s appeal for leadership should not simphabfldressed to the young people it wishes
to recruit, but also to their elders and family d&an a deliberate and considered manner
[4.6.3]. Special attention should be given to éhders of royal lineages as the non-formal
education given to some of their young people gppration for traditional rule also provides
an invaluable resource for Christian leadership.52.1].
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6.2.3.2 ENGAGING WITH THE NANANOM PRACTICE

6.2.3.2.1 HONOURING THENANANOM

In order to engage more creatively with the Fargrahtradition Methodism needs to find a
way to engage more creatively with tNenanomwho are at the head of the Fanti moral
vision [2.4]. While Methodist theology prohibitayaworship or even veneration of ancestors
Methodism certainly has its roster of saints antbé® such as John and Charles Wesley,
Thomas Birch Freeman and Kwesi Dickson who are ti@tbfor their contribution to the life
of the Church. At the very least Methodism cama isimilar fashion, encourage and support
the commemoration of those who have founded andpered their communities and

families.

6.2.3.2.2 SUPPORTING AND TRANSFORMING THENANANOM PRACTICE

It is possible for the Methodist Church to go efwerther and positively support tidananom
practice. The sacrificial service of the neighband the community are an important element
in the Methodist tradition just as they are for thanti tradition. Methodists should be
encouraged to serve their neighbours, their comtpu@ind humanity through acts of
leadership and good works under the inspiratiomole examples so that they might become
examples themselves. This is compatible with béh Methodist practice of benevolence
and the FantNananompractice. For traditional Fantis it is an expressof the leadership
and service that promotes the highest good of segtine balance and increase of the life of
the community [2.4.6] while for Methodists it is arpression of the holiness and love that
are the true fulfilment of thémago Dei[3.2.1.4]. Indeed, it is possible to envision a
convergence between these two practices and thgpective goals in which tiéananom
practice might be transformed with a new conteoinfithe Christian tradition, especially if

Christ was accepted as the highest example andpaeot love and service.

6.2.3.2.3 SUPPORTING TRADITIONAL RULERS

It is within this context that the Church could effgreater support to those of its members
who become traditional rulers. The office of ttamhal ruler needs to be understood more as
an opportunity for Christian social benevolence ls$ as a trap of polygamy and idolatry.
The Methodist Church would do well to develop acHje pastoral ministry tailored to the

needs of traditional rulers such as that modellgdybdu Bannerman. [5.4.3.5] Such a
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ministry would assist these rulers in their patacueligious and moral dilemmas and draw
them out of their isolated situations into a wideltowship in which they could begin to
develop new patterns of Christian traditional leatg [5.5.2, 5.6]. The Methodist Church
could also place its considerable experience ircailhn and development at the disposal of
its members who serve in this office and be pastmgéth them in enhancing the life of their

communities.

6.2.3.2.4 CHRIST AS THE GREAT ANCESTOR

The basis for this engagement and possible transfion of theNananompractice is to
present Christ, as Bujo suggests [1.3.1.4], agtbat Hero or proto-Ancestor who by his life
of loving service and his sacrificial death hasugtat the ultimate increase of life through his
Resurrection from the dead. In doing this he la&$ & new foundation of life, not only for
the Church, but for every human community. Byllies death and resurrection, Christ has
become the Greddanaand men and women who would be tnemanomthemselves must
likewise seek the increase of life through lovirgvice. In this all, from the ordinary family

member to th®©manhengcan find the purpose of their lives and vocations

6.2.3.3 LEARNING FROM THE NANANOM PRACTICE

6.2.3.3.1 TRADITIONAL PROCESSES OF MEDIATION

Not only must the Ghana Methodist Church engagé tie Nananompractice but it must
also learn from it for its own practice of leadepshEmpirical research discovered that those
ministers who learnt skills of discrimination an@dmtion from observing proceedings in the
ruler's palace found themselves better placed twlve the pastoral problems of their
members in a culturally appropriate manner. Cyedhlis would be a desirable skill for every
minister. The Church would do well to ensure thatministers received some form of
orientation to this skill through case studies, aaiqnl of observation in the palace of a
traditional ruler, or through a course of instrantiby an experienced traditional ruler or

okyeame The second of these options would probably bstieneficial.
6.2.3.3.2 PROVERBS AND RHETORIC

A number of the respondents, both among the mmsistad traditional rulers, stressed the

value of the Akan proverbial tradition and the piad reason it embodied [2.3.3.2].
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Bannerman went even further and stressed the ianpmetof the principles of traditional
rhetoric he had learnt from both his uncle andfaiker who wereakyeamdn the courts of
their respective rulers. There would also be gagl@antages in making these skills available
to every minister and experienceklyeameshould be sought who might be willing to educate
Christian leaders in traditional methods of debatghlic speech, and the use of proverbs.
This would be wholly appropriate as a Christian istar is ultimately arokyeameof the

Christ Paramount Ruler of all!

6.2.4 TEACHING CHRISTIAN ETHICS

6.2.4.1 TRADITIONS RATHER THAN ISSUES

The primary lesson for the teaching and learnin@bfistian Ethics that should be drawn
from this work is that courses in Christian Ethimsst first of all be an induction into the
moral discourse and practice of the Christian trawlias expressed in one of its component
communities rather an abstract discussion of issuBse tradition provides the basis that
determines the weight that will be given to diffareproblems and the encompassing
framework of ends, virtues, and practices withinionhthey will be resolved. In order to
address particular issues students need to be afdhe ground on which they stand, the
horizon to which they aspire, and the charactersaatlire they wish to attain. To attempt to
resolve issues without this is to attempt to plageks in the air! Christian ethics must first
of all be a voyage of self-discovery in which stuidediscover the contours of the moral

tradition to which they are heirs as part of thenomunity of faith.

6.2.4.2 TRADITIONS IN CONTEXT

The study of the Christian tradition by itself isufficient. It is clear from this study that the
Christian tradition rarely, if ever, exists in acuam by itself. It always has an interlocutor,
another tradition with which it must engage, argud debate; as a partner, as a rival, or even
as both. The study of Christian Ethics must tl@eeinclude the study of the other moral
traditions that the students will encounter in thentext. Such knowledge is necessary if
students are to understand and respond to theastinty moral agendas that surround them.
This knowledge will also serve to make the argumemd contentions surrounding different
‘issues’ comprehensible as they usually relatehto different way that traditions approach

and resolve these problems, rather than the prabileemselves.
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6.2.4.3 THE MISSIOLOGICAL FOCUS OF CHRISTIAN ETHICS

Comfort in the practice of one’s tradition and urstiending of the traditions of others are

insufficient by themselves. Christian Ethics iscamissiological, as it seeks to interact and
reach a synthesis with the moral traditions it emters. Its students must be equipped not
simply to understand the traditions of their cohtext also to engage with them and address
both their issues and priorities through the cweatise of the resources of the Christian
tradition. Their task is to build bridges of respand partnership through which the

reconciliation of Christ might be expressed so Heaimight be all in all.
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GLOSSARY OF TWI WORDS USED IN THE TEXT AND NOTES

The Fanti usage is largely followed in the glossaith Asante usage, where it differs, given
in parentheses

Aberwa (Asante:aberewa)Old Lady’ consulted, sometimes metaphorically, as
a source of wisdom over difficult issues.

Abosom (Plural of oboson) Lesser deities or divinities subject to Gd&yame
but most generally worshipped.

Abowmu bodze (Lit. ‘knocking fee’) A donation paid by a suitos gain permission to
enter his intended bride’s family house and offigiadentify himself
to her family.

Adae (Lit. ‘resting’.) A festival celebrated by the Aastis commemorating

their royal ancestors and heroes.

Adom Grace, favour.

Adontenhene SeeOhenebelow

Akwambo (Lit. ‘Clearing the paths’.) A festival celebratedy the Fantis
commemorating their migration from the Sahel to¢bastal region of
West Africa.

Akyeamehene The senior Okyeame or Linguist in the ruler’s palac

Asantehene Paramount ruler of the Asante or Ashanti sectiothefAkan people.

Ahoofe Great beauty, extremely beautiful.

Akontan sekan (Lit. ‘brother-in-law’s knife’) A gift given by a goom to his bride’s

brothers in recognition of their power of proteatiover their sister.

Anobuensa (Lit. ‘'mouth opening drink’) A donation paid by suitor to his
intended bride’s father whose acceptance of the rgipresents his
agreement for the suitor to court his daughter.

Asaase Yaa The Akan goddess of the earth and fertility.

Asafo Company of warriors or militia, usually composedtioé men of the
community.

Asamando (Asante usage The Fanti usage isamanadz¢. The world of the

spirits and departed ancestors which is similathe temporal world
and connected to it.

Awar (Asanteaware The act or state of marriage.
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Baatan
Bone
Bonfakye

Bowdotowa

Ebusua

Ebusuabaatan

Ebusuapanyin

Gye Nyame!

Mogya
Mpanyimfo

Nana

Nananom

Nifahene

Nkosohene

Nkrabea
Nton
Nyame

Nyansafo

Obosomfo

Obra

SeeEbusuabaatan.
Bad
Forgiveness of sins or evil deeds.

(Lit. Tobacco for the early morning.”) A gift gimeby a groom to the
father of his bride.

(Asanteabusua Matrilineal family or kindred.

The senior family elder who acts as the deputyhtoBbusuapanyin
and may actually take a more active role in mangheffamily’s day to
day affairs.

(Asante:AbusuapanyipRuling elder of the family.

Unless God!

Blood, which a person is believed to inherit frdmit mother.
Plural ofOpanyin— a number of senior elders.

This word has different usages and may designajeaadparent or
ancestor, a. grandchild; a title of respect or hwmo addressing rulers.

Plural ofNanaoften indicating the community of elders and atmess

(Lit. ‘Right hand chief.’) The deputy of the paraomt ruler who rules
in his absence. In times of war, thifahenewould command the
right-hand flank of the army in the Akan militargrination.

(Lit. ‘Development chief.’) Elder or ruler respohk for social and
economic development in the community. This waseavice’ rather

than a ‘royal’ position on the council of the traginal ruler so persons
would usually be appointed to this position ratttean succeed their
maternal uncles.

The individual's destiny or ‘message’ from God.
(Asantentoro) spirit or energy than a person receives fronr ttather.
(AsanteOnyamé The Supreme Being, the Creator.

Wise people.

A priest or priestess of a deity in Akan traditibredigion

Manner of life, conduct, or behaviour.
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Odikro

Ohemmaa

Ohene

Okra

Okyeame

Oma
Omanhene
Onwanhene
Opanyin

Osofo

Pa
Suban
Subanpa

Sunsum

Twidan

Tambobaa

Tsiadze

Tsinsa

(Asanteodekrg Owner or ruler of a town or village.

‘Queen mother’, usually an elderly and respectednam within the
royal lineage of the paramount rulers of the comitywor state.

Ruler of a major town, district or autonomous smttf a state. The
particular domain of a ruler is often reflected Ims title e.g.
TweikukromhemeénwanehengAsantehene

A person’s soul that pre-exists their birth.

A speaker, reporter, or interpreter. One of tlierd of a community
often called a Linguist who has the office of bethg spokesperson
and informant of the ruler and his council.

Giving, — generosity.

Ruler of a traditional Akan ‘stateQmar), or in present usage ‘area’.
SeeOhene.

A respected senior elder of abusuaor community.

A priest or minister of God. This word is given agitle to Christian
leaders.

Good
A person’s nature or character.
Good or strong character.

The personality, soul, or spirit of a man that hesges onto his
children.

One of the ancient family or clan groupings amdmgAkan which are
scattered among the Akan people. Different claoslévconstitute the
royal lineage in various communities depending updine
circumstances of settlement and history that migsiiablish their
precedence over other families.

A gift from a groom to the mother of his bride

A donation paid by the suitor to the bride’s famtityplace a legal seal
on the marriage sometimes described as ‘bridewéalth

(Lit. ‘head-drink’) A donation paid by a suitor'sither to the father of
the intended bride and indicates a commitment tuwcged with the
marriage with the approval of both families. Tisisisually in the form
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of alcoholic drink.
Tweikukuromhene SeeOhene.

Yi ma Taking and giving: reciprocity.
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SECTION I: RESEARCH INSTRUMENTS AND NOTES
APPENDIX ONE

RESEARCH PROJECT ON THE INTERACTION BETWEEN METHODI ST AND
AKAN PRACTICE OF LEADERSHIP; INTERVIEW GUIDE FOR ME ETINGS
WITH TRADITIONAL LEADERS
Rev. Brian Jennings, M.Phil.

INTRODUCTION

This guide is an introduction to a field researchjgrt being conducted by the Reverend
Brian Jennings (M.Phil.) of Ghana Christian Colleyjed Seminary in connection with his
doctoral research programme with the UniversityBainingham in the United Kingdom.
This programme seeks to explore the interactionvéen the Akan and Methodist moral
traditions, especially in the Fanti lands, as a ehdor understanding the relationship between
incoming Christian moral traditions and indigendfgcan moral traditions, especially with
regard to the degree to which they influence dmhge each other. Significant interaction
seems to have occurred at the level of leadershigtipe as evidenced by Thomas Freeman’s
adoption of Akan leadership practices, the demaxcfaatures of the Constitution of the Fanti
Confederation (largely written by Fanti Methodiayinen), and the relatively high incidence
of practicing Methodist chiefs among the Fanti®pto 1914.

The purpose of this present research project gigcover whether this interaction between
Methodist and Akan leadership principles and pcasticontinues today and, if so, the manner
in which the two traditions continue to enrich eather. To ascertain this the researcher
intends to interview a number of Akan traditionalers who are practising Methodists and a
number of Methodist ministers who come from Akaryalolineages. It is preferable that
subjects be Fanti because of the long history@Miethodist Church in the Fanti lands.

The goal of the interviews is to establish the degto which traditional rulers from a
Methodist background and Methodist ministers fromoyal background combine Methodist
and traditional principles in their practice ofdeaship.

The method followed in these interviews will bettb&the guided interview. In contrast to
the structured interview which relies on ‘closecesfions’ that admit only a few possible
responses, the guided interview relies on more goestions around a number of issues that
give greater freedom of response to respondentsléowls the possibility of exploring issues
with greater flexibility and depth. It would be stchelpful it were possible to record these
interviews (which is usual practice in such reseparc The interviews will focus on the
following areas:

AREAS TO BE ENCOMPASSED IN INTERVIEWS

1. Formation Respondents will be asked about their formatioreaslers through their
childhood experiences in family and school (esplgciahere these had a strong Methodist
orientation) and through their involvement in theethbdist Society in Class meetings, in
other groups, and in any leadership roles.

2. Methodist Principles Respondents will be asked to give their views onthideist
principles such as the most important moral lessthrey felt they have learnt from
Methodism, the virtues they believe Methodism emagas, the main lessons about

264



leadership they feel they have learnt from theirtiddist backgrounds, and the areas in
which Methodist principles agree, or disagree wistalitional values.

3. Role of Traditional ruler The respondents’ views of the contemporary rola t&ditional
ruler will be sought, particularly regarding theatpor ends of that role. The issue of the
relationship of the traditional ruler to the Chiast faith and to the Christian community will
also be raised and, if they perceive there areategr or lesser number of Christian traditional
rulers now than in the past, and if so what thesaa for this might be.

4. Practice of leadership:Respondents will be asked to discuss their practideaditional
leadership by identifying the most important viduend principles necessary for traditional
leadership, the sources of guidance and authdréy tise in decision making, the place and
influence of Methodist principles and their Methgidbackground upon their practice of
leadership, and whether they have found any aréamflict between their practice of
traditional leadership and their Christian faith.

5. Attitude of the Church: Respondents will be invited to give their view bétresponse of
the Church to their role - where the Church seamppartive or antagonistic to their role as
traditional leaders and to identify the steps thei€h might take to encourage them in that
role.

265



APPENDIX TWO

RESEARCH PROJECT ON THE INTERACTION BETWEEN METHODI ST AND
AKAN PRACTICE OF LEADERSHIP;INTERVIEW GUIDE FOR MEE TINGS WITH
METHODIST MINISTERS FROM A ROYAL BACKGROUND

Reverend Brian Jennings, M.Phil.

INTRODUCTION

This guide is an introduction to a field researchjgrt being conducted by the Reverend
Brian Jennings (M.Phil.) of Ghana Christian Colleyed Seminary in connection with his
doctoral research programme with the UniversityBainingham in the United Kingdom.
This programme seeks to explore the interactionvéen the Akan and Methodist moral
traditions, especially in the Fanti lands, as a ehdéar understanding the relationship between
incoming Christian moral traditions and indigendfgcan moral traditions, especially with
regard to the degree to which they influence arahgh each other. Significant interaction
seems to have occurred at the level of leadershigtipe as evidenced by Thomas Freeman’s
adoption of Akan leadership practices, the demaxcfaatures of the Constitution of the Fanti
Confederation (largely written by Fanti Methodiayinen), and the relatively high incidence
of practicing Methodist chiefs among the Fanti®pto 1914.

The purpose of this present research project gigcover whether this interaction between
Methodist and Akan leadership principles and pcasticontinues today and, if so, the manner
in which the two traditions continue to enrich eather. To ascertain this, the researcher
intends to interview a number of Akan traditionalers who are practising Methodists and a
number of Methodist ministers who come from Akamalolineages. It is preferable that
subjects be Fanti because of the long history@Miethodist Church in the Fanti lands.

The goal of the interviews is to establish the degto which traditional rulers from a
Methodist background and Methodist ministers fromoyal background combine Methodist
and traditional principles in their practice ofdeaship.

The method followed in these interviews will bettb&the guided interview. In contrast to
the structured interview which relies on ‘closecsfions’ that admit only of a few possible
responses, the guided interview relies on more goestions around a number of issues that
give greater freedom of response to respondentsléowls the possibility of exploring issues
with greater flexibility and depth. It would be stchelpful it were possible to record these
interviews (which is usual practice in such reseparc The interviews will focus on the
following areas:

AREAS TO BE ENCOMPASSED IN INTERVIEWS

1. Formation Respondents will be asked about their formationleaslers through their
childhood experiences in family and school (esplgciahere these had a strong Methodist
orientation) and through their involvement in theetibdist Society in Class meetings, in
other groups, and in any leadership roles.

2. Akan Principles Respondents will be asked to give their views oramkraditional
principles such as the most important moral lessbry felt they have learnt from their
traditional background in a royal lineage, the ued they believe the Akan tradition
encourages, the main lessons about leadershipféetythey have learnt from their Akan
backgrounds, and the areas in which Akan traditigmanciples agree, or disagree with
Methodist values.
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3. Role of a Methodist Minister The respondents’ views of the contemporary rolea of
Methodist Minister will be sought, particularly @agling the goals or ends of that role. The
issue of the relationship of a Christian ministette to the Akan tradition and to tebusua
will also be raised and, if they perceive that ¢hare greater or lesser number of Methodist
ministers from royal lineages now than in the past if so what the reasons for this might
be.

4. Practice of leadership:Respondents will be asked to discuss their practic€hristian
leadership by identifying the most important viduand principles necessary for Church
leadership, the sources of guidance and authdr@y tise in decision making, the place and
influence of Akan traditional principles and théikan background upon their practice of
leadership, and whether they have found any aréamflict between their practice of
Christian leadership and their Akan traditionalitagye.

5. Attitude of the Ebusua:Respondents will be invited to give their view bétresponse of
the ebusua to their role - where the ebusua seepHive or antagonistic their role as
Christian leaders and to identify the steps thesedumight take to encourage them in that
role.
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APPENDIX THREE

RESEARCH PROJECT ON THE INTERACTION BETWEEN METHODI ST AND
AKAN PRACTICE OF LEADERSHIP; SAMPLE QUESTIONS FOR M EETINGS
WITH TRADITIONAL LEADERS
Rev. Brian Jennings, M.Phil.

Respondents will be asked to say a little abount®edves at the beginning of the interview.

A. FORMATION

1. How, and for how long, has your family been irrea in the Methodist Church?

2. What role did Methodist faith play in your fagnivhen you were young?

3. Did you attend a Methodist School? If so whaswour overwhelming impression of the
school?

4. What role did you play in the Methodist Socias/a young person? Please describe any
particular lesson you felt that you learnt at tinse.

. METHODIST PRINCIPLES

. Please describe the kind of personal chardwa¢Methodism encourages.

. What, if any, are the most important moral lessdo you feel you have learnt from
Methodism?

7. Are there any experiences or principles fromrydathodist background that have assisted

you in your leadership as a traditional ruler?
8. In your experience, are there any areas in whNlethodist moral teaching and practice
conflicts with traditional values?

[© 2 é2vy]

C. ROLE OF TRADITIONAL RULERS

9. Briefly describe the role that you feel traditab rulers should play in contemporary Ghana.

10. What is the most important thing a traditionéér should do?

11. Describe the way you believe that traditionalenrs should relate to the Christian
community.

12. Is the number of Christians who are traditiongérs greater or lesser now, than in the
past? Why do you think this is so?

D. PRACTICE OF LEADERSHIP

13. What is the ideal character of a tradition&n®

14. What virtues have you found most importantaaryexcise of leadership?

15. What considerations guide you in your decisi@king?

16. Describe the ways, if any, your Methodist/Ciais background has influenced your
conduct as a traditional ruler.

17. Are there any aspects of the office of tradgioruler that you feel may be in tension with
Christian faith? How do you resolve any such tems?

E. ATTITUDE OF THE CHURCH

18. What do you perceive to be the attitude ofMtehodist Church to those of its members
who are traditional rulers?

19. Have you found the Methodist Church at i) theal level and ii) the national level to be
antagonistic or supportive of your role as a traddl ruler?

20. What things could the Methodist Church do tppsut you in your practice as a Christian
in the office of a traditional ruler?
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APPENDIX FOUR

RESEARCH PROJECT ON THE INTERACTION BETWEEN METHODI ST AND
AKAN PRACTICE OF LEADERSHIP; SAMPLE QUESTIONS FOR M EETINGS
WITH METHODIST MINISTERS
Reverend Brian Jennings, M.Phil.

Respondents will be asked to say a little abount®dves at the beginning of the interview.

A. FORMATION

1. How, and for how long, has your family been irrea in the Methodist Church?

2. What role did Methodist faith play in your fagnivhen you were young?

3. Did you attend a Methodist School? If so whaswour overwhelming impression of the
school.

4. What role did you play in the Methodist Socias/a young person? Please describe any
particular lesson you felt that you learnt at tinse.

. AKAN PRINCIPLES

. Please describe the kind of personal chardwa¢tiie Akan ebusua encourages.

. What, if any, are the most important moral lessdo you feel you have learnt from your
family background?

7. Are there any experiences or principles fromrymackground in a royal lineage that has

assisted you in your leadership as a Methodist $¢en?
8. In your experience, are there any areas in witradiitional moral teaching and practice
conflicts with Methodist values?

[© 2 é2vy]

C. ROLE OF A METHODIST MINISTER

9. Briefly describe the role that you feel Methadisinisters should play in contemporary
Ghana.

10. What is the most important thing a Methodistister should do?

11. Describe the way you believe that Methodististéns should relate to the values and
practices of the Akan tradition.

12. Is the number of Methodist ministers from galdineage greater or lesser now, than in
the past? Why do you think this is so?

D. PRACTICE OF LEADERSHIP

13. What is the ideal character of a Methodist ster?

14. What virtues have you found most importantanryexcise of leadership?

15. What considerations guide you in your decist@king?

16. Describe the ways, if any, your background agember of a royal lineage has influenced
your conduct as a Methodist minister?

17. Are there any aspects of the office of a Meigtaninister that you feel may be in tension
with the Akan tradition? How do you resolve anglstensions?

E. ATTITUDE OF THE EBUSUA

18. What do you perceive to be the general attimidéhe Akanebusuato those of their
members who become minister, especially if theyedom a royal lineage?

19. Have you found your ebusua to be antagonistgupportive of your role as a Methodist
minister?
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20. What things could Akan ebusua do to suppoit thembers who are in the (Methodist)
ministry?
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APPENDIX FIVE

This Appendix not available in the Web version
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APPENDIX SIX
NOTES ON THE AKWAMBO FESTIVAL

By Charles Kobina Biney, Personnel Officer, AjumakoEsiam Eyan District
Administration.

THE AKWAMBO FESTIVAL

Akwambo, which literally means “clearing a path’ais annual festival that is celebrated by a
section of the Fantis. It is mostly celebrated Bwbor Fantes i.e. Gomoas, Ajumakos,
Bremans, Enyans, Aboras, and Agonas. It is cdiethim remembrance of the ancestors of
the Fantis who led them during their migrationteit present places.

The festival is preceded by an annual ritual callgdatodowhich means cleansing the stools
of the ancestors. During this time, the chiefs attgrs for once enter the ancestral room
which contains all the stools of the departed kings

They offer sacrifices and pour libation to the atoes for protection and guidance.

During the Akwambofestival, the people begin by clearing the patéythled to the fetish
where they believe their god lives.

A day before the festival they visit the fetishrajathe paths they cleared. Then, led by the
chief fetish priest, they enter the shrine andradterifices and pour libation to the gods of the
land and the ancestors.

On the day of thdkwambgo the people process through the principal strefetse towns led
by theAsafogroup. TheAsafogroup is composed of people who are known as @ararmwho
defend the state in times of war. They sing arghtiwvar songs and slogans to display their
strength and aggression and their readiness todi¢fe state at all times.

They appear in all forms of strange dresses andrafgpwielding various forms of traditional
musketry.

The rest of the community follow th&safo Group changing various songs and expressing
them selves in a joyous mood. They welcome visitord readily ask them to join them in
the celebration.

At the end of the procession, they throng to thditonal meeting place where the chief sits
in state with his elders.

At this point, theAsafoteam and the people enter the meeting place viheyepay homage
to the chief and the elders. There is a displayraditional drumming and dancing when
every member of the community dances to the turtbetirumming and dancing. The chief
linguist then pours libation to the ancestors amel gods of the land for their protection
throughout the year and to ask them for furthetqmtion and guidance in the ensuing year.

The final stage of the celebration comes with aftaising gathering of the people. During
this time, every member of the community appeatbeair best dresses. They offer donations
to raise funds for the development of the community

The general importance of tA&wambofestival is that during this period the inhabitanf
the community for once come from far and wide tg pavisit to their towns and villages.

They take the opportunity to resolve family disgtengage in marriages and contribute to
the development of their homes and towns.
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INFLUENCE OF CHRISTIANITY ON THE CELEBRATION OF FES TIVALS AND
TRADITIONAL PRACTICES, ESPECIALLY THE AKWAMBO FESTI VAL

Christianity has been a great social force which égerted great influence on traditional
religion and practices by introducing new morality.

The main aim of Christianity is to bring all menadChristian experience and fellowship with
the Church.

With the introduction of Christianity the belief dfie people in the worshipping of God
through lesser gods and ancestors are now congdigaganistic, primitive, animistic and bad.

Through Christianity, most of the inhabitants hdeen introduced to formal training and
character development which has greatly influentbed way of thinking and involvement in
traditional celebrations.

For example they could now give scientific expléma for natural occurrences such as
draught, epidemics, famine, etc. which were expladiby traditional religious leaders as the
anger of the gods and the work of witches whichessitude the performance of such
festivals to cleanse the community and to pacié/gbds and ancestors.

Many of the family heads and traditional religiolesders have become converted and as
such, they refuse to attend to their ancestrahshri They refuse to offer sacrifices, pour

libation and prayer or perform other traditionahgtices associated with the festivals during

such occasions.

Most of them avoid the state gathering and cereesomihich have no Christian religious
significance. They also refuse to take part in tifaelitional drumming, dancing, and the
indigenous songs which they regard as heathenigeact

Christian families refuse to go to the places rdgdras sacred shrines on such occasions and
have also refused to go by most of the traditioveats of doing things during festival times.

Even though most Christians come home during tetved, the reason in not necessarily to
indulge in the traditional practices being perfodrimit rather they use it as an occasion to
reunite with their respective families for once.

- They meet old friends and reconcile with eaclenth
- They use such occasions to select suitable partne
- Family issues are also resolved.

The community at large use the last day of the iocato organise non-denominational

church services during which both traditional rigligs leaders, elders, opinion leaders, invited
government functionaries and distinguished perstesmbre invited to join the Christians and

the churches to offer Christian prayers for God&ssing, protection, and guidance for his
blessings and protection for the past year.

During this time no traditional rituals are perfadn It is a period of sharp departure from
traditional practices. This time the name of Ghaissumes full control of affairs. They then
raise funds to tackle socio-economic issues lilkerdhabilitation of roads, school buildings,
provision of public places of convenience, creatimin an education endowment fund,
construction of market, provision of electricityc.e

Even though the celebration of thkwamboannually is purely a traditional rite, the
introduction of Christianity has weakened and urmdeed most of the traditional practices
associated with the festival.
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SECTION TWO: TRANSCRIPTS OF INTERVIEWS WITH TRADITI ONAL
RULERS

Appendices Seven to thirteen not available in thiseb-version
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SECTION THREE: TRANSCRIPTS OF INTERVIEWS WITH METHO DIST
MINISTERS AND LEADERS

Appendices Fourteen to Twenty not available in thisveb version.
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