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Abstract
When Catholic missionaries came to preach the gospel on Ghanaian soil, it was tainted by the cultural background of the bearers of the good news. This paper argues that although Ghanaian Catholics have accepted the gospel (the Catholic faith), they seek to live it in their space and time in consonance with their peculiar way of life while remaining faithful to its universal unity. Thanks to the Vatican Council II the incarnation of the gospel in Ghanaian culture shapes the model of the church as Family of God, a spiritual community of believers (Basic Christian Communities) according to the tenets of the Ghanaian family in which members share as Ghanaian Catholics. It is within this family that members celebrate the church’s spirituality (lived religion) by liturgical actions that are rendered culturally intelligible to its adherents. The celebration of the feast of Corpus Christi and the naming ceremony of children illustrate such inculturated liturgical actions.
Introduction

Vatican Council II was a watershed in the life of the Roman Catholic Church. The Council’s emphasis on the intention of the revealed Word to be incarnate in every culture paved the way for inculturation in the church as a conscious effort in every time and space.  Sacrosanctum concilium, the Vatican Council II document on The Constitution on the Sacred Liturgy particularly asserts that the liturgy, especially the Eucharist through which “the work of our redemption is accomplished”, is the source of the spirituality of the church. The liturgy makes members of the church a “holy temple of the Lord, a dwelling-place for God in the Spirit”. That is why the Council saw the need to reform the liturgy to enable the faithful “to express in their lives and manifest to others the mystery of Christ and the real nature of the true Church” wherever it is present in this world (Flannery 1992: 1). It is within this crucible that the Church’s evangelising mission (Mission ad gentes) in the modern world should be situated in the African experience, with the African experience receiving its mission and, in turn, engaging in that same mission. 
This paper presents the lived African Christian (Roman Catholic) Spirituality from a Ghanaian perspective. It draws on the liturgical life of the church by capturing the salient liturgical developments championed by local churches (dioceses). The liturgical life of the church is derived from the model with which the local church particularly identifies, and within which its ‘lived religion’ (experience spirituality) is expressed.
The paper, therefore, addresses how Ghanaian culture gives expression to Catholicism. This expression is the lived experience of Ghanaian Catholics by means of the church’s liturgical life, which itself is derived from the model of the Catholic Church in Ghana as a ‘Family of God’. Using the Basic Christian Communities (BCCs), the feast of Corpus Christi, and the “outdooring”
 or naming ceremony of children as examples, this study will depict inculturated Catholicism in Ghana. The aim is to show how Catholic spiritual life and Ghanaian culture “reciprocally inform, transform, and reinforce each other” (Obeng 1996, 1). The purpose of the liturgy of the Eucharist is to transcend the rites in the church in order to encapsulate the active living out of the love and unity therein celebrated, and serves as the crucial spiritual life of the Roman Catholic Church. This life is given expression in the church as the ‘Family of God’ to which the BCCs and the entire community of believers at worship during other liturgical activities attest in an acculturated fashion. The BCCs are neither unique to Africa, nor did they originate here. In fact, the BCCs today are much more characteristic of the Catholic Church in South America where, according to Penny Lernoux, the new message of “liberation”, “temporal as well as spiritual, is transmitted through experimental forms of communal worship that share striking similarities with the primitive Christian communities of the pre-Constantine, missionary Church, unfettered by power and riches” (Lernoux 1980, 202). The difference between the BCCs in Latin America and Africa (Ghana) though lies in the ‘spirit’ that moves them. While liberation theology is ostensibly the live-wire of the church in Latin America, the church in Africa, having the ‘Family of God’ as its model, has BCCs that represent the ideal family built on love and sharing. The difference is steeped in a church that finds itself in diverse socio-political conditions. The BCCs, therefore, form the foundation on which the other liturgical innovations previously referred to will be discussed. The study will draw on examples in the Catholic dioceses of Accra, Kumasi and Ho to show how Catholics articulate the faith in specific contexts, giving authentic Ghanaian expression and comprehension to the Roman Catholic faith.
The Universal Mission

Under the title “Outback Mass available only once a fortnight” The Tablet of 19 January 2008 carries a story on Australia, which is said to be experiencing a shortage in the number of clergy. Declining numbers “of clergy and dwindling rural communities” are said to be “forcing priests to travel several hundred miles to say Mass”. The liturgy of the Eucharist cannot be celebrated without a priest. 
The Australian experience reflects the trend in most of Western Europe and the US, which is often reported in the media. New pastoral strategies and approaches have, therefore, become necessary. Or, perhaps, even a general re-thinking on a workable model of the church that will be more appropriate in such circumstances. Models are, sociologically speaking, mental constructs with which the reality on the ground can be measured. Such thinking may well be easier in relation to society; however, the church cannot be visualised in mere sociological terms. Although peopled, members of the church are qualified in the sense that they are the people of God. The church consists of society but transcends it at the same time. Therefore, models of the church must be primarily theological even as they are sociological. But as a community of believers whatever model the church assumes at any one time is coloured by the social context within which the church operates.
In view of this, the complaint about the declining number of clergy, particularly in the Western World, sometimes fails to recognise that never in the history of the Church have there been adequate numbers of clergy. Even those regions in Africa or South America that appear to have a boom in vocations the situation is not uniform. Therefore, it is unlikely that there will ever be enough priests anywhere or in the entire church. The older church in Europe, for example, has been used to certain modus operandi such as having priests mostly resident in single parishes and administering to the people of God in that particular parish. Where such a model has been practised for centuries, it is difficult to visualise a different model, such as the main station/outstation model in Ghana.  

Mission in Ghana

When it is suggested that vocations in Africa are in superabundance, it is important to note that many individual African parishes are collections of several towns and villages. A priest in Ghana typically lives in the parish centre, what is called the main station, and strives to serve that station as well as the adjoining outstations. Some parishes have as many as 20 communities or more. The population of such parishes vary from few hundred to many thousands of people. Priests typically serve these churches under trying conditions such as bad roads and lack adequate transport.  In fact, they sometimes have to walk several kilometres to the outstations they serve. They do not have the luxury of the one-station parish model, where priests both live and work, which typifies the church in the West. 
However, it is under the trying circumstances described above that the church seems to be thriving, even vibrant in certain places in Africa. Priests have never and cannot single-handedly build parishes or the church. Vital though their position is, their work thrives only in collaboration with the laity. In this light, one cannot envisage pastoral success in priests’ work in Ghana without the many catechists and other laity who keep the church alive in our communities. As the Church expands, so also is it more difficult for priests to know their flock personally. The new Pentecostal/Charismatic churches springing up take advantage of this weakness of the Catholic Church to recruit some Catholics. What is more, some of the new churches are also beginning to establish institutions such as schools, hospitals and even universities, providing the very services the Catholic Church provides as part of its evangelization strategy (Okyerefo 2009). The original establishment and significant growth in membership of the Catholic Church since 1880, the official date for the inception of the church in Ghana - meant that teaching was historically left to catechists who were trained to do so by missionaries - a practice which is currently upheld, particularly when priests are not always present. The contemporary call to a ‘new evangelisation’ is making the Church in Ghana re-examine this model in view of the ministries and practices that promote effective evangelisation. Rather than a radical departure from this model, the Church wishes to build on it by promoting the model of the ‘Church as Family of God’. Members participate in the life of this family by meeting frequently to break the word, sometimes bread (Eucharist) as well, thereby administering to each other and to themselves. 
In an interview with The Tablet (10 November 2007, 14-15) Cardinal Peter Turkson, primate of the Catholic Church in Ghana, outlined this concept of evangelization in Ghana and Africa. The Church as Family of God underscores the Church as eternally rooted in the nature of the Trinitarian God. The family of God subsists in the unity of God. Each individual family, each family of the Christian community in an outstation, a parish, a chaplaincy, a diocese, a nation, indeed in the entire the world, finds meaning and gives expression to itself through its rootedness in this family of God. Love, compassion and sharing are characteristic of this family. The important point about inculturation regarding this model is that it takes its clue from the proverbial African family. It paints an ideal picture of the family that, steeped in the liturgy of the Eucharist, shares a life of unity and solidarity in society. It is not to say that the ideal family exists anywhere. It exists, neither in Africa, which is plagued by wars, ethnic conflicts, greed, bad governance and disease, nor in the West, which is devoured by greed, materialism and relativism. Modernization and the secularization of the African society are also beginning to take their toll on the Christian family. But shortcomings constitute precisely the reason for the existence of the Church, a family that should bring hope to a people even on the verge of brokenness.

By modelling parish communities on families, therefore, the church calls for healing relationships, offering each individual and groups a place in it. Consequently, the pastoral work cannot depend on priests and religious alone. Priests and religious together with the numerous catechists and laity who offer themselves in unpaid service to the Church in Africa are responsible for its growth. In normal human families the work of family members, which sustains these families, is unquantifiable and cannot be paid for. And each member’s contribution is important. The challenge today, however, is that to renew the church families have to be renewed. It is not enough to be running around saying mass. Catechesis should be a notable part of the work of the priests, religious and catechists, while these pastoral agents, particularly priests, visit the homes of their faithful to share in their lives as family members, sometimes bringing several members together.

Concretely then, the BCC concept proves to sustain the lived religion in our parishes; however, it is not widely entrenched in Ghana. In the Accra archdiocese, the concept is widespread in Tema. The BCCs certainly added to revitalizing the University of Ghana Catholic Community. The Church in the university consists in a chaplaincy for students and a parish for workers. When in 2005 the Parish Pastoral Council recognized that members of the parish merely attended mass Sunday after Sunday without really participating in a life in common (not a family), it initiated the BCCs, dividing the parish community into small families according to proximity. This was in recognition of the fact that the students have been operating this model for a long time, what they refer to as Cells. The Cells or BCCs meet together to pray and discuss the bible as well as their welfare. Members begin to know each other better, thereby reaching those who would otherwise be left on the fringes. Hence, when any members are sick, bereaved or have an occasion to celebrate, this comes to the notice of the entire Church (the bigger family) through the smaller family of the BCC. The model has made the priests’ work more effective. They visit the various BCCs to participate in their meetings, celebrate the liturgy of the Eucharist with them, thereby getting to know their members better. The entire pastoral strategy is built on the principle of wining people by love. People want to feel wanted. Where this is lacking, they leave the Church for some novel religious group that seems to fulfil this need. Thanks to pastoral adaptation the African family, in both its nuclear and extended forms, gives impetus to the lived religion of the church in the spirit of Vatican Council II. Such pastoral strategy has been made possible through Vatican Council II in view of the conscious awareness about inculturation the Council has awoken in the church in Africa. 
Pashington Obeng (1996, 124) notes that following Vatican Council II the church in the council’s document Gaudium et Spes (the church in the modern world) is well aware of the new demands our changing world makes of it. Such demands include the Catholic Church’s ‘relations to other religions’, Nostra Aetate, as eternally belonging to ‘the nature and mission of the church’, Lumen Gentium. Consequently, unlike the pre-conciliar attitude of missionaries frowning upon inculcating indigenous cultural practices into the church, the post-conciliar spirit is one of encouraging dialogue with the same indigenous cultures and religions. It is this novel spirit that makes it possible for the ‘Asante Diocese’ (Kumasi archdiocese), for example, which Obeng studies in great detail, to embark upon the indigenization of the faith. Inculturation, then, becomes naturally understood as the intention of Jesus Christ, the Word of God, to be incarnate in every human culture whose authors he came to save. Such understanding would empower the Kumasi Archdiocese, led by Archbishop Sarpong, to launch into a project of inculturation aimed at making the Catholic faith more intelligible to its adherents. Kumasi is not the only local church that is engaged in this initiative. In fact, the recognition of Nostra Aetate that “Christians and non-Christians are firmly rooted in their respective cultural and historical contexts”; thereby living out their faiths “from those particular social conditions” (Obeng 1996, 126) makes inculturation a worldwide imperative. The church itself “is by its very nature missionary”, Ad Gentes Divinatus, (Flannery 1992, 814). It means that the internal nature of the church must initiate a move to encounter people and be relevant to them in their life situations. One of the main means by which Vatican Council II makes this possible is the move away from Latin as the only language of the mass to the use of the vernacular. So in Kumasi, not only is the liturgy celebrated in Twi (a variant of the Akan language in Ghana), the liturgy is replete with numerous attempts at inculturation. The Kumasi archdiocese’s way of celebrating Corpus Christi is an example of the significant liturgical innovations Obeng (1996) terms the “Asantesization of Catholicism”.
Corpus Christi is the feast of the Body and Blood of Christ commemorates the Eucharist Traditionally it falls on the Thursday following Trinity Sunday, although in some regions of the church it is translated to the following Sunday. On that day the body of Christ, tucked in a monstrance, is carried in procession after the liturgy of the Eucharist. By this means the Lord Jesus is adored in the full view of the public at a number of altars erected for the purpose. In this way Catholics show Jesus Christ to the world as their priest, prophet and king. 
In Kumasi the kinship of Christ appears to receive a rather nuanced impetus in view of the position occupied by the Asantehene (king of Asante) and other chiefs in that society. On the feast of Corpus Christi the monstrance with the body of Christ is “carried in a palanquin under a large Gye Nyame (Except God) umbrella” (Obeng 1996, ix), just as the king or chief is carried on special occasions. The bishop, representative of Christ (alter Christus), “processes under an umbrella like an ohene, but the bishop does not sit in a palanquin. He walks, in deference to Christ the King” (Obeng 1996, 130). Obeng observes that the Asante ritual symbols on display, such as the drumming and ceremonial sword-bearing, are the “condensed expressions of Christ’s royal power which” is “above and beyond the local political and religious authority of the Asante king” (Obeng 1996, ix).

In the same vein of making the Catholic faith more intelligible to adherents in a local church, Ho diocese has an entire office devoted to ‘faith and culture’. One of the significant rites it has produced, among others, is that of the naming ceremony of children. The naming-ceremony is quite widespread in Ghana, with many ethnic groups celebrating the occasion on the eighth day after the birth of a child. On that day the child is brought out of the room (to be “outdoored”) to see the light of day for the first time and it is given a name. The rite of naming or “outdooring” is performed in similar but different fashion by diverse ethnic groups in Ghana. For example, among the Bakp(le, an ethnic group in the Volta Region of Ghana, the child is brought out of the room early in the morning when the family and invited guests are gathered. Emergence from the room would signify leaving darkness into light. The elder in the family who will perform the rite raises the child with its face upwards to see the light of day that the child may learn to tell the difference between darkness and light, evil and good. A number of other symbols are used including splashing water unto the roof of the house in front of which the assembly is gathered that it may drip on the child. This action means the child should learn the difference between fair weather and rain. Salt and alcohol are put separately on the child’s tongue accompanied by the words “if it is salt, say salt; if it is alcohol, say alcohol”, indicating honesty is an imperative virtue. Peter Sarpong (1974: 91) outlines some other symbols employed by the Asante, some specifically when naming a girl, others when naming a boy.
It is this traditional Ghanaian celebration that has been Christianized in the Ho diocese; what can be referred to in the spirit of Pashington Obeng’s work as ‘Eweization’ of the rite of reception (baptism) into the Christian (Catholic) fold. Thus, the rite is an amalgamation of the traditional naming ceremony and the Catholic rite of infant baptism. The naming or “outdooring” ceremony can, therefore, be celebrated by a priest leading the rite, employing some of the symbols enumerated above, which Ghanaian culture shares in common with Christianity such as that of darkness and light  or sin and goodness. The priest may administer baptism to the child at the same time or leave it for a future date in church. Where baptism is performed, the water that is used as a symbol of cleansing and new life in the Christian rite reinforces the traditional virtue of honesty required by traditional culture.
The examples depicted in this work (church as family of God epitomised in the BCCs in Accra archdiocese, Corpus Christi in Kumasi archdiocese, and the Naming or Outdooring Ceremony in the Ho diocese) have been made possible by Vatican Council II. The Council’s Constitution on the Sacred Liturgy, Sacrosanctum Concilium, encourages local churches (dioceses) within the Catholic Church to tap cultural resources of their societies, albeit within the boundaries of liturgical experimentation. More Post-Concliliar documents continue to entrench the position of the Council. On the tenth anniversary of the Council Pope Paul VI issued an exhortation on Evangelization in the Modern World, Evangelii Nuntiandi. One of the main preoccupations of Evangelii Nuntiandi is to address the methods and approaches that should be employed in preaching the gospel to make it more effective in our times. Following Gaudium et Spes, Evangelii Nuntiandi asserts that the “gospel must impregnate the culture and the way of life of man”  because “in the building up of the kingdom it is inevitable that some elements of these human cultures must be introduced” (Flannery, 1982: 719). The exhortation recognizes that although the gospel and evangelization are not specifically related to any culture, they are not necessarily incompatible with them. “On the contrary, they can penetrate any culture while being subservient to none” (Ibid).
By relating the gospel to the actual personal and social lives of people, all human cultures would be regenerated through contact with the gospel. This is the task, which the Council and its Post-Conciliar exhortations set local churches (dioceses) within the Universal (Catholic) Church. In fulfilling this goal, however, individual churches should be united to the Universal Church even as the former seek to inculturate the gospel. Consequently, Catholics from different cultural backgrounds visiting the dioceses of Accra, Kumasi and Ho would be able to participate in the parochial (parish) family life and recognize the inculturated liturgical celebration of Corpus Christi and the reception of children into the family of the church without these rites being radically different from those of the same celebrations in their own local churches.
Conclusion

As the Ghanaian examples of attempts at inculturation illustrated in this paper show the dialogue with indigenous cultures and other religions, which Vatican Council II promotes, has the potential of enriching the Catholic Church. The process of inculturation may be arduous, involving accommodation, innovation, modification and sometimes even conflict but there is no doubt that it is rewarding. 

By promoting the use of the vernacular in the liturgy Vatican Council II makes human beings and their culture the centre, which the gospel seeks to penetrate. Human beings can, thus, develop models of the church that best make the gospel more intelligible to them. Hence, as models of the Church as Family of God, the BCCs in the University of Ghana Catholic Chaplaincy, for example, present members with homes in which they can share common anxieties, hope and love. Members can rely on each other’s support, thereby re-enacting and actively participating in the life of the church redeemed by the Saviour’s love, which members emulate. A model presents an ideal with which reality is to be measured. What a model seems to say is that it is possible to achieve this ideal. Individuals and groups are urged to look to the ideal and implement it in their lives, taking their respective circumstances into account. So a model can enhance reality and raise reality to a lofty level.

The cultural reality, in which Ghanaian Catholics live, therefore, can be a means of their rendering the Catholic faith meaningful to themselves. The various attempts at inculcuration then, such as those spelt out in this paper, are essentially an encounter with Christ who is incarnate in these cultures. Surely he intends the subjects of these cultures to live their religion in them and propagate it to others. That will fulfil the exhortation of Evangelii Nuntiandi, which asserts that evangelization should constantly relate “the gospel to men’s actual lives, personal and social …” and “deal with community life in society, with the life of all nations, with peace, justice and progress” (Flannery, 1982: 723).
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