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order. To emphasize this point, I would argue that the unconscious psyche is the 

personification of the community of ancestors among the Gamei. Idowu maintains that 

“…The proper meaning of the ancestral cults derives from the belief of Africans that 

death does not write ‘finish’ to life; that the family or community life of this earth has 

only become extended into the life beyond in consequence of the “death” of the 

ancestors.”373 

The ultimate point of divergence between Jung and Gamei tradition is the concept 

of individuation. The individuation process lies at the core of Jungian theory, and is 

interpreted as the ultimate goal of life. As a theory of psychological development, 

individuation dominates the stages of life, which perhaps should include the life beyond 

the grave, since among the Gamei human life is holistic and cyclical, that is, life has no 

ending and death is just a transitional phase in the cycle of life. The teleological aspects 

of human life in Jung’s thought, with a definite goal, purpose and end of life through 

death, is particularly alien to Gamei thinking.  In their view, human life is not driven 

towards an end. On the contrary, human life is the embodiment of ancestors, the living 

and the yet unborn. Human life is composed of ontological rhythm, one closely related to 

time, which Mbiti focused on the stages of life: birth, puberty, initiation, marriage, 

procreation, old age, death, entry into the community of the departed, and finally entry 

into the company of the sprits.374 He goes on to stress that these are the significant 

moments in the life of the individual.375 In the community, Mbiti asserted the cycle of 

seasons with their different life activities; sowing, cultivating, harvesting, and hunting are 

the key moments, which are marked by religious rites and ceremonies.376 Further, he 

proposed five ontological realities in the religious life of Africans, which dominates 

African culture in terms of time. The first category is the belief in God as the “ultimate 

explanation” for all existence. The second is the reality of spirits, which consist of men 

 
373 Idowu, African Traditional Religion, 186. 
 
374 Mbiti, African Religion and Philosophy, 24. 
 
375 Ibid.  
 
376 Ibid. 
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and women who died a long time ago, as well as those considered as “extra-human 

beings”. Third is personhood, consisting of all humans, including those yet to be born. 

The fourth includes plants and animals, while the final reality comprises all objects and 

phenomena that are without biological life.377 Mbiti reminded us that with these 

categories, there seems to be a force, a power or energy that permeates the entire 

universe.  According to Mbiti, the two main dimensions of the present and the past 

dominate African understanding of the individual, the community and the universe, 

which constitutes the five ontological categories mentioned above.”378 Hence, human life 

in relation to time has an infinite past, extending toward many generations prior to one’s 

existence. The African concept of human life, as explained by Mbiti, describes the 

ontological rhythm of the Gamei existence, which gives life its cyclical pattern.   

In the following paragraphs, I attempt to expand the Jungian conceptualization on 

the core theme of individuation, focusing this particular discussion on the Gamei concept 

of life. As discussed previously, life is continuous, without any separation of the various 

stages of life. Neumann’s three stages of individuation will help us in this expansion. The 

three stages of individuation are: first, the containment/nurturance (i.e., the maternal or in 

Neumann’s terminology the matriarchal) stage; the second, the adapting/adjusting (i.e., 

the paternal, or, again in Neumann’s terminology, the patriarchal) stage; and third, the 

centring/integrating (in Neumann’s terminology, the individual) stage.379 However, I 

have also proposed to add a four cycle, the attainment of ancestorship (which is the final 

goal of life for the Gamei). Jungians may argue that these stages are transitional growth 

and development in one’s life, but another stage has been ignored: the period from old 

age to death, when the soul leaves the body and at the same time the soul is transformed 

or elevated to the status of an ancestor, according to Gamei tradition. The lifelong 

development of personality is ancestry. Concisely stated, ancestry refers to the process of 

becoming the personality for which one is destined from the beginning of life, and 

 
377 Ibid. 16. 
 
378 Ibid. 17. 
 
379 Murray Stein, “Individuation” in The Handbook of Jungian Psychology: Theory, Practice and 
Applications, 199. 
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attaining a revered status in the community. However, just as individuation has its crises, 

so also does ancestry, to wit, acquiring the qualifications for becoming an ancestor. 

Ancestry builds on the collective personality that includes the ancestors, the living and 

the yet unborn. All the members of the community past, present and future are believed 

to be present within the existent community. It does not ignore the significance of 

relations that are common to all humanity.  

Among the Gamei, the psychological and spiritual development of a personality is 

the attainment of ancestorship, which constitutes the goal of life. In traditional thought, 

time is cyclical; thus life moves from birth to ancestry. Psychologically, the synthesis and 

coordination of individuation and ancestry start from birth. This is exemplified in Gamei 

naming ceremonies. As discussed earlier, Ga people believe that the soul lives forever, 

and only the body dies. After death, the soul reincarnates into the physical world. Every 

newborn is an ancestor returned. A child is named after an ancestor to symbolize the 

ancestor’s return to be born in their family in the community.380 Among the Gamei, once 

the name of a returned ancestor is pronounced, it becomes the permanent name. Ancestral 

titles include Nii, Naa, Ataa and Awo, normally prefaced by the person’s name. To have 

the name of an ancestor is to inherit the person’s nature, qualities and status. It is a 

reverent name and the bearer is obligated to behave decently so that nobody makes 

disparaging remarks about the name in an attempt to denigrate it. Ancestral names are 

borrowed names; therefore we cannot classify them as personal names. The significance 

of these names affirms Gamei belief in the cyclical character of life. Therefore there is 

“no vision of a culminating ‘end’ to individual lives or to human history in general.” 381 

The Gamei argue for ancestorship and community orientation, while Jung and 

Jungians proposed individuation. However, the theory of individuation/ancestry is based 

on the notion of psychological/spiritual growth and development in a perpetual cycle of 

 
380 For a discussion on the returning of the ancestors see Mbiti, Introduction to African Religion, 2nd rev. ed. 
(Oxford: Heinemann Educational Publishers, 1991), 92-93. Placide Tempels, Bantu Philosophy, trans. 
Colin King, (Paris: Presence Africaine, 1969), 105-111. 
 
381 Benjamin C. Ray, African Religions: Symbol, Ritual, and Community (New Jersey, Englewood Cliffs: 
Prentice-Hall, Inc., 1976), 140. 
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life. This theory of individuation/ancestry offers a Jungian perspective on understanding 

the holistic nature of life stages.   

It is important to conclude that Jung’s ideas of the collective unconscious and 

archetypes of soul/spirit share affinity with Gamei cosmology. By contrast, Jung’s 

teleological notions contradict Gamei principles of community and ancestry as the 

ultimate goal of life. I would argue that the final level of the individuation process in the 

psychic/spiritual world is the attainment of ancestorship, where all psychic beings merge 

into the Self and live in the eternal company of the ancestors. The complementary 

perspective may be stated briefly; the collective unconscious represents the Supreme 

Being and the spiritual archetypes represent the collective ancestors, whose primary goal 

is the preservation of the community of spirits and all of its traditions.  

This chapter highlighted the attainment of ancestorship as the ultimate goal of 

Gamei, but without physical death and the performance of traditional funeral rituals, the 

deceased’s spirit would become a wandering spirit in the community. Funeral rituals and 

practices are statements about the ancestral tradition of the Gamei.  
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Chapter 4: Community and Funeral Rituals in Ga Society 

This chapter will be divided into two sections. The first describes three significant Gamei 

funeral practices that specifically prepare the deceased spirit for the entrance into the 

ancestral world. These funeral rituals include the bathing of the corpse, the day of the 

funeral; the burial rituals, removing of the lost-soul and the crossing of the river to the 

ancestral world.382 The chapter concludes with an examination of how Jung and Jungian 

concepts of the Earth Mother archetype may be applicable to the Gamei concept of the 

Earth as the personification of womanhood and motherhood. From both Jungian and 

traditional perspectives the primary purpose of funeral ritual can be viewed as an effort to 

reconnect the dead body with the archetypal Mother Earth, the origin of life, and this also 

can be subsumed within Jung’s notion of a collective unconscious. Within this context we 

examine both the extent to which traditional Gamei conceptualizations and Jungian ideas 

might converge and enrich each other, and ways in which the two formulations might 

clash.  

The Ritual of Bathing the dead—“Kotsagbamo Kusum” and ghonyo he juu 

The Gamei traditional bathing of the corpse is described as Kotsagbamo Kusum 

and symbolically, the ritual of breaking of sponge. This ritual is the beginning of the 

funeral rituals and ceremonies. It occurs particularly on the morning of the wake-keeping, 

that is the night of viewing the body at the lineage house or weku shia. In the context of 

this ritual, the wife, husband, and maternal and paternal, relatives and in-laws have 
 

382Although, I limited the discussion to three Gamei funeral rituals, there are others—thus the notification 
of death, the role of the lineage head (weku nukpa), the gathering of lineage members and friends to plan 
the mortuary rituals, the bathing of the corpse, the visitation or wake keeping, the different traditional 
rituals performed on the day of the funeral such as presentation of casket, the ritual of reconciliation and the 
breaking of kola, burial rituals, post-funeral socialization, “adechii” or presentation of funeral account, 
substitution ritual of deceased spouse, widowhood rites, ritual of removing of “lost soul” and “faafoo”  or 
ritual of crossing the river to the ancestral world. This outline highlights funeral rites for the dead—from 
the moment of passing away to the crossing over “the great river” into the ancestral world. 
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shared responsibilities. Additionally, elderly women have significant roles to play by 

ensuring the participation of exalted persons. There are two points to note about these 

women. First, they are normally widows from both the patrilineal and matrilineal families 

of the deceased. Second, they are always advanced in age. Adjei describes the significant 

contributions of women in the context of bathing the dead: 

After libations have been duly administered, then the corpse is made ready to be 
bathed. The bathing of dead bodies before burial is a traditional practice among 
many of the tribes of West Africa. In every clanship group, the “bathing of the 
dead” is done by a group of old women who have been selected because of their 
age and their sound experience in the traditional and customary procedures of the 
national group. This selected group of old women are known as gbonyohejuloi, 
which, translated literally, means “people who bathe the dead.” 

The bathing of the dead is usually done with tepid water and a soft sponge and 
towel. The sponge and the towel are afterwards put into the coffin and buried with 
the dead. In cases where death occurs so far away that the dead body cannot be 
brought home for burial, before the bathing takes place, the finger nails, the toe 
nails, the eye lashes, the hair under the arm pits, and the hair at the erogenous 
regions of the body are all taken off by means of a razor or a sharp knife. These 
things, together with the towel, the sponge and the remainder of the spices and 
balms used in bathing and dressing the dead body, are sent home for burial, not in 
the public cemetery but at a remote corner of the house. It is the belief of the Ga 
people that until these things have been brought home and buried in the family 
house the spirit of the departed member of the family will have no rest in [the 
ancestral world] Gbohiiajeng, but will go about wandering in the world forever 
suffering. But when these waster materials are brought home and buried in the 
family house, it is believed that “the spirit of the departed member of the family 
has been brought home,” and it is the same as if he did not die in a foreign place 
but died at home.383 

Customarily, bathing of the dead is collectively the responsibility of both paternal 

and maternal families. The paternal family provides limes (Abonuai) and soft sponge 

(sawie). In addition the maternal family contributes four chewing sponges (taakotsai 

akwaaboi ajwe loo no). The wife offers sponge (Kotsa), toiletries and perfumes, (Samla), 

razors, Soft Sponge (Sawie), Lime (Abonua), Spices (Kroboo), White Clay (Ayiloo) or 

Powder (Agblama), two pieces of clothing (Mama shishi ke nwei enyo), Scarf (Duku), 

 
383 Ebenezer Ako Adjei, “Mortuary Usages of the Ga people of the Gold Coast, “ in American 
Anthropologist, New Series, Vol. 45, No. 1 (January—March, 1943), 87. 
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towels, Momoto and Mlono.  The husband provides seven pieces of clothes, (Helenii loo 

laayi, kuumo kpaa, Tekle and Momoto).  

The deceased children are expected to contribute adeka (casket) and dressing 

attire (gbonyo atade).384 Although tradition has prescribed these items, modernization 

and monetary considerations have influenced this presentation. This is the moment for 

extravagancy on the part of in-laws, especially daughter-in- laws and wives, to display 

lavishly their items. Occasionally, when the corpse is a single parent, divorcee, or 

unmarried, the maternal and paternal families provide the traditional items for the 

bathing. Traditionally, it is the responsibility of the lineage to bury one of its members. 

The presentation is accompanied by this expression: “This is the sponge of all your 

relatives which they brought to wash you in order that when you have gone you will be 

able to tell their story.”385 When everything has been presented, the paternal head 

presents a traditional drink, for example, a bottle of schnapps, or akpeteshie to the elderly 

woman, the team leader of the ceremony for traditional prayers:  

“Naa, Ŋmene, oyanina Niimei ke Naamei ye jei, noni ole le yaagba shi kaayagba 
noni olee; no ji kaayamale.” Literally, “Today, you have returned to the ancestors, 
speak the truth about what you know and don’t tell lies about what you don’t 
know.”386 

This precaution is crucial because the deceased spirit will appear before the 

council of ancestors to answer questions and clarify statements about his or her existence 

in life.  

The type of life a person has led determines, to a large extent, the fate of the 

deceased spirit.  For example, good life leads to good death, but the contrast brings untold 

hardship to the deceased spirit, even in the spirit world. For instance, if a bad death, the 

deceased spirit is not given a seat to sit on. At this moment, the deceased spirit becomes a 

wandering spirit, and sometimes, it will be deaf for a period before he or she will be 

allowed to speak. The authority of the ancestral spirits is exercised beyond the living 

 
384Abbey, Keji Afo Jordan, 13. 
 
385 Field, Religion and Medicine of the Ga people, 198. 
 
386 Abbey, Keji Afo Jordan, 13. 



113 

community. It is easy to state that the ritual of traditional bathing perhaps starts the 

judicial process among the Gamei.  

The symbolic traditional bathing process enters the splitting of the sponge phase 

and bosao are added to it and presented to the ground. This marks the connection of the 

deceased spirit to the ground, where his or her back was touched during his or her naming 

ceremony. At this point, the members of both the maternal and paternal families place 

their hands on the cluster of sponges and press them down three times on the ground. 

Then the elderly woman in charge of the ritual concludes the ceremony by gathering the 

ones for the main bath and then the sliced bathing soaps are included. Traditional belief 

holds that without the right hands to touch the sponge the deceased spirit is contaminated 

and this creates insults, insinuations and conflicts among the ancestral spirits in the spirit 

world. The remaining bathing items are distributed among the members present at the 

ceremony.  

The next phase of the ritual is the actual bathing of the dead at the local mortuary. 

Between twenty and thirty relatives will leave for the local mortuary for the ceremony. 

Arguably, seven women including the deceased’s wife are the most important 

participants in this ceremony. Their task is to make the corpse presentable to both the 

ancestors and the living by cleaning and bathing thoroughly. This demonstrates that the 

living have accorded an incredible respect for someone valued as a human being.   

The adulation of the corpse reflects the community’s belief in a cyclical life. For 

most societies in Ghana, the belief is that the deceased must be assisted on the journey to 

the ancestral world. The Gamei hold that the sacrament of bathing for the dead is 

significantly the point of reconciliation. Without the touch of water, the deceased spirit 

has not entered the spirit world, it is powerless and the living can influence his or her 

intentions. In the process of forgiveness and reconciliation, the dead is always guilty. 

There are reasons for this judgment. According to the Gamei, the corpse cannot defend 

his or herself, and secondly if the corpse is not guilty, the ancestral spirits will deal 

ruthlessly with the perpetrator. Usually, the deceased spirit can arrange for a new 

settlement in the spirit world. This action implies that the perpetrator would be called to 
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the spirit world through death and because of this the Gamei say “gbonyo yee bem le” or 

“the deceased spirit is guilty.”  

Libation is offered after the reconciliation. Then the bathing ceremony starts. 

Before the bathing ritual, the finger nails, the toe nails, the eye lashes, the hair under the 

arm pits, and the hair at the erogenous parts of the body are all shaved by means of razor. 

In the context of the bathing, the paternal members hold the sponge and the maternal, the 

bosao; those from the maternal lineage bathe the right side of the body, and the paternal 

lineage, the left.  

Elderly women of the bereaved family are responsible for the bathing and 

retrieving the corpse from the mortuary. In order to identify the deceased, if the deceased 

happens to be a man, then tradition demands that the wife must accompany these women 

to identify the body of her husband. On the presupposition that she had known her 

husband very intimately and if illness had deformed her husband before the death, she is 

assumed to be in a better position to recognize him.  If a woman dies, her husband has the 

same obligation to identify the corpse at the local mortuary.  

Today this ritual of identification of the corpse is obsolete and it has created 

humiliating circumstances for lineage heads and deceased families, with wrongful 

identification of deceased bodies from the mortuary. I have witnessed a corpse dressed 

and ready to be put on the bed and another family identified it as their corpse and picked 

it. But the corpse dressings were removed. In such a shock, the family went to the 

mortuary to pick their right corpse.  

In the context of bathing, when the corpse is a man, the wife has to hold the legs 

of her husband during the bathing, whereas at the bathing of a wife, the husband has no 

obligation to participate in this ritual. Nevertheless, during the process of bathing the 

deceased husband, the wife occupies a small seat on the ground and holds the toes or the 

legs of the deceased husband throughout the period. This ordeal is what most researchers 

mistakenly report as a form of violence and they associate it with the structure of 

widowhood rites. They misconstrue the entire healthy ritual of widowhood rites.  



115 

Psychologically, the traditional process of viewing of a deceased spouse for 

identification purposes and accompanying the elderly women to bathe the corpse is the 

beginning of the grieving process, and for this reason one can argue that it should be re-

introduced. In addition this is the initial process of accepting and acknowledging the 

reality of death. Symbolically, this explains the power of touch and presence even in the 

face of grieving. It provides a therapeutic flame for the deceased. It points to a continuing 

bonding with the dead as a core dynamic in the mortuary ritual. Psychologically, it is a 

form of confronting the death of one’s beloved without living in a state of denial. In 

contemporary times, the surviving spouse does not hold the toes or the legs of the 

deceased spouse or even visit the mortuary to identify the deceased spouse. From a 

psychological perspective, this abandonment of a powerful aspect of the mortuary ritual 

is unfortunate. 

In the midst of the shock and grief, Gamei tradition calls for the deceased wife to 

attend the ritual of bathing the corpse. The most fascinating aspect of this ritual is the 

absence of wailing, crying or weeping since these outward displays of emotion are 

believed to hasten the decay of the corpse. Nevertheless, the presence of a spouse at the 

mortuary ritual as well as viewing of the corpse points to the recognition of the loss by 

means of acknowledging the death and understanding of the death. This is a means of 

confronting the reality of death.  These traditional rituals have significant value for both 

the living and the dead.  

The next step in the process, after the ritual bathing of the deceased, is conveying 

the corpse from the local mortuary to the lineage house. At this point, the corpse is 

wrapped in a kente cloth. The returning from the mortuary to the lineage house 

symbolizes being initiated into the immortal company of ancestors, restoration of 

personality, relationship and experience with the living community. At the entrance of the 

lineage house, the head of the lineage family offers traditional prayers to propitiate the 

supreme deity and the ancestral spirits of the lineage, and also to placate the departed 

spirit for blessings, guidance and to help it to distance itself from the ceremonies until the 

entire funeral ceremony is completed. Traditionally, the returning of the deceased home 

symbolizes the  “re-establishment, and ancestor’s re-instatement in this status establishes 
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his continued relevance for his society, not as a ghost, but as a regulative focus for the 

social relations and activities that persist as the deposit, so to speak, of his life and 

career.387 One would argue therefore that an ancestral spirit is not thought of as a kind of 

nebulous being or personified mystical presence but primarily as a name attached to a 

relic, the stool, standing for ritual validation of lineage ancestry and for mystical 

intervention in human affairs.388  

The Day of the Funeral 

One of the significant events of the funeral grounds is funeral donations (gbonyo 

fuu). Gbonyo fuu is the traditional financial obligation that in-laws and spouses owe their 

deceased persons to defray funeral expenses. For credibility and accountability purposes, 

the Ketre receive all the donations, make a record of them, and issue receipts to the 

donors. Friends and sympathizers also willingly contribute money to assist in defraying 

the funeral expenses. Occasionally, donors specify donations to the children, spouses and 

the lineage family. The donors receive drinks from the Ketre and the donations are 

presented both before and after the burial ceremony.  

The bereavement family, spouse, elderly women who perform the bathing ritual, 

lineage members, intimate friends, and in-laws and casket bearers can be identified by 

strips of cloth around their left wrists. Traditionally, this cloth is known as Abayaŋ. 

Customarily, the elderly women examine the closet of the deceased and pick a cloth and 

tear it into pieces and share it among the immediate family of the deceased. Abayaŋ is not 

received by hands.  Normally, it is put on the funeral ground and the person picks it up 

there. The traditional manifest meaning of Abayaŋ primarily is that, the individuals are 

attached to the dead and directly or indirectly belong to the bereaved member.  

With the funeral activities in progress, friends, in-laws and sympathizers pass by 

the corpse to bid him or her farewell and others send messages through the deceased 

spirit to their departed relatives for health, prosperity, children, and blessings. As the lyric 

 
387 Myers Fortes, “Some Reflections on ancestor worship in Africa,” in M. Fortes and Dieterlen, eds., 
African Systems of Thought (London: Oxford University Press, 1965), 129. 
 
388 Ibid.   



117 

                                                

of one song says “Sisa hee le ni oyaa nee, yaakee sisa momo ake, hin kee ehin hami eee  

kee kefee amaje mi” or “the new departing spirit should inform the old ancestors that I 

need help.”  Apart from the abayaŋ, shaving of hair by blood relatives of the deceased 

serves as a symbol of identification and loss. Gamei have modernized this ritual and 

accept money instead.  

As tradition demands, the deceased’s children have to provide the casket for 

burying a parent. The children present the casket to the Ketre first, and with acceptance 

greetings they then notify the gathering—“This is the house that the deceased children 

have presented for burying their parent.” In some funerals in Ghana the deceased are put 

in elaborate “fantasy caskets” that are colored and shaped by wood-carvers in response to 

the requests of the deceased family. Depending on the status and dignity of the deceased; 

various symbols may be carved. Possibilities include a bible, fish, hammers, bus, oil 

drum, eagle, cocoa pod, antelope, sport boot, dove, crab, elephant, cell-phones, lion, 

pepper, fishing net, house, pirogue, red fish, onion, traditional stool, airplane and other 

objects.389 Wood carvers and carpenters have a wide range of differently priced caskets, 

ranging from extremely low-priced to extremely high-priced.  

The exorbitant costs involved with various aspects of the funeral rituals may be 

intimidating for less fortunate families. However, there is no traditional law dictating the 

quality or cost of the casket that must be used to bury one’s deceased. At one point, 

churches in Accra initiated a low priced casket program for bereaved families. However, 

financial support from congregants was less than desired, resulting in the cancellation of 

the program. Local carpenters are still around who can construct reasonably priced, basic 

caskets. After all, the ground does not reject low-priced coffins and the dead have no way 

of being conscious and sensitive to the types of caskets used for their burial.  

Ritual of breaking of kola-nut: Separation and Reconciliation  

The concept of death as physical annihilation dominates the Gamei ritual of 

breaking of kola-nut. When spouses or intimate friends are separated in life by the 

 
389For a complete catalogue of the fantastic coffins, see Thierry Secretan, Going into Darkness: Fantastic 
Coffins from Africa (London: Thames & Hudson Ltd., 1995), 124-125; Kodo Matsunami, “Ghana” in 
International Handbook of Funeral Customs (Westport, CT: Greenwood Press, 1998), 64. 
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inevitable hand of death, the traditional belief is that the deceased’s spirit will continue to 

hover around the living. Since the deceased’s spirit cannot incorporate and share 

company with the living, the ritual of breaking kola-nut must be administered.390 

Psychologically, the living and the departed spirit are being separated forever. Death 

represents a separation rite. But among friends and spouse something has to bring about 

this separation-thus “to death we part.”  

This ritual is done before the corpse is put into the casket. This is a description of 

the ritual: The living friend brings a kola-nut to the bedside of the deceased.  A 

delegation from the Ketre, especially an elder man offers a prayer:  

Today_________________ (Mention the deceased name), your departure 
signifies that you are leaving your friend________________(Mention the friend’s 
name), and you are no longer in his company. Therefore, he/she is separating 
from you (Nohewo le eke bo miigba tsere nee), and you must keep your distance 
from him or her.  

After this prayer, the friend presents the kola-nut to one of the elderly woman in 

deceased’s room (gbonyo tsu mli). She tosses both nuts. If by providence both face 

upwards the interpretation is that the corpse has not accepted the separation. This elderly 

woman has to try again. If it persists, then he has to appeal to the corpse to accept their 

request.  On the other hand, after the toss; if the faces land in different positions, that is 

one upwards and one downwards, then it implies that the deceased has consented to the 

separation.  

This ceremony is accompanied by demonstrative speeches to the deceased: ‘I 

have come to say farewell to you. You were a dear friend, I loved you and I am sorry that 

our friendship has come to an end. Do not try to remain with me and trouble me, for we 

cannot be friends anymore.’ Ambivalent relationships and unresolved grief create 

difficult adjustments for the deceased’s survivors. Thus, this elaborate ritual is performed 

when there is unresolved conflict between any person and the deceased, in hopes of 

facilitating reconciliation before the burial.  

 
390 Kola nut symbolizes life.  
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In the case of a partner with broken relationships, the scope and content of this 

ritual is the same as described above.  The person has to perform certain traditional 

rituals, such as the slaughtering of goats or a cow to pacify the deceased’s spirit. One 

could argue that underlying all these rituals are deep psychological implications. In 

Gamei funeral rituals, if any conflict is not resolved then the deceased who happens to be 

a spirit can automatically cause the death of the person. Therefore, no one wants to incur 

the displeasure of the deceased. Nonetheless, the Gamei seem to have an ambivalent 

attitude toward the dead. When forgiveness and reconciliation have been achieved, and 

the peace-pipe has been smoked; all the spiritual barriers have been broken; ultimately 

the deceased is ready to be put into the casket. Reconciliation on the death bed points to 

the latent Ghanaian fears of the dead, and it brings out the cause of ambivalence toward 

the ancestral spirits.  

The psychology of the “ritual of breaking kola nut” is the dissolution of 

relationship with the deceased. Nevertheless, the ritual is a challenging aspect of 

attachment principles because there are many variables that complicate a significant loss, 

such as attachment to and relationship with the deceased.  

To summarize the ritual of kola-nut hypothesis, there is the belief in the ancestral 

world that a deceased person continues to affect the society and this result in ambivalence 

among the living towards the deceased. From both sociological and psychological 

perspectives, basically there is a permanent separation, or even dissolution of relationship 

between the deceased and the bereaved in the ritual of kola-nut breaking. Immediately, as 

the ceremony is performed the survivor recognizes the degree of separation and its 

permanence without any feeling of attachment to the deceased.   

 Ritual of presentation of gifts 
On the day of the funeral, there is the ritual of presentation of gifts to the dead to 

mark the occasion of the deceased’s preparation to join the other world of ancestral 

spirits. Particularly important are gifts presented directly to the corpse in the form of 

currencies, coins, bibles, church hymnals, gold rings, and handkerchiefs. It is a belief that 

death is a journey, and the corpse has to prepare financially for his or her stay in the other 
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world. Also the deceased must pay for the cure of his or her fatal sickness. According to 

tradition, the cure takes place three days from the time of crossing the river.  

The spouse, relatives, in-laws friends and sympathizers all approach the corpse to 

present their parting gifts, which are laid on the body. An elderly woman of the 

deceased’s family receives the monies from these persons. The themes of all the 

presentation speeches are distinct, reflecting the relationship of each person to the 

deceased.   

In Gamei thought, nothing happens without a cause. Death may have a physical 

cause. “Protect us against our enemies. If this is an untimely death, after a week cause the 

death of the perpetrator. Change our fortune from poverty to riches. Do not let any of us 

fall sick. Bless the infertile women with children.” 

Fertility in both men and women was in the past something that was often prayed 
for when libation was poured to the Ancestor, for the Akan liked to have many 
issues. It was the prayer of all that a young woman newly married would be 
blessed with many children. Sterility was regarded as disgraceful and unfortunate 
for many reasons, and the theme of sterile women being helped to have children 
by various agencies is common in folk tales. A chief could be destooled if it was 
proved that he was impotent or sterile.391 
 
Akan funeral dirges express the concept of mortality. As the saying goes, “To be 

in the hands of Death is to be in the hands of someone indeed.” “If the Departed could 

send gifts, they would surely send something to their children.” But this does not prevent 

mourners from saying to the dead: “Send us something when someone is coming this 

way.”392 The deceased’s power dominates the psyche of the deceased survivors: “there 

are beliefs in the visitations of the dead, in invisible participation of the dead in the life of 

this world and in the continuation of ties of kinship after dead.”393  

Others send messages to their deceased relatives. Traditionally, it is believed that 

the spirit pays special attention to the content and intent of the messages. The most 

passionate and mournful aspect of this grieving is when the spouse presents his or her 

gift. For instance, if there is a conflict between the spouse of the deceased and the in-laws 
 

391 Nketia, Funeral Dirges of the Akan people, 36. 
 
392Ibid. 6-7. 
 
393 Ibid. 6. 
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it is very evident. Rhetorical and provocative statements are made: “You have abandoned 

me to fight this battle alone. You have abandoned me into the arms of my enemies. Who 

will replace you, for without you I am insecure?” These gestures demonstrate a vehement 

belief in ancestral spirits and their rewards as well as retribution for the living.  

Psychologically, the content and spirit of the messages addressed to the deceased 

spirit reflect the intimate relationship and quality of affection between mourners and the 

deceased and the circumstances of the death. Anthony Ephirim-Donkor describes the 

transmission of the messages to the ancestors as follows, “Just as no human being can 

alter an individual’s purpose of being, so the deceased cannot alter the message being 

carried to the ancestors. Like God, the ancestors already know what is being brought.”394 

To summarize, the psychology of the Gamei funeral ritual of presentation of gifts 

to the dead is based on their attachment to the dead and the immortality of the soul 

through the reincarnation process. There is a shared belief in the African concept of life 

as cyclical which revolves around time and space eternally. Adjei argues:  

…From the spiritual world, the individual is born again into this physical world of 
the living, and he starts to enjoy material life once more. ..the belief developed 
among the Ga people that man [departed spirit] needs practically the same 
materials of this world in order to live a comfortable life in the world of the dead 
but living. So the money and the pieces of cloth that are presented to the dead are 
thought to be of use upon his entry into the world of spirits. In connection with 
this belief, … it is not that the departed relative is really going to carry the 
material things into the world beyond; he takes merely the “spirit” from those 
gifts.395 

 
Closing of the Casket 

Traditionally, a ritual of farewell is observed. The Ketre invites all mourners who 

have not viewed the corpse to do so before the body is put into the casket, which is then 

closed. The climax of the viewing of the corpse is the moment that a spouse is 

inconsolable, or children, say farewell to the deceased, or parents say farewell to a child. 

Traditionally, the whole world is silent, and listening to the magnitude of the loss to that 

experienced by the spouse. Again, this is the moment that the spouse and children are 

opened and vulnerable to the unbearable loss and the deceased is surrounded by the 
 

394 Ephirim-Donkor, African Spirituality: On Becoming Ancestors, 133. 
 
395 Adjei, Mortuary Usages of the Ga People of the Gold Coast, 91. 
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nucleus family alone. There is no suppression of feelings and this ritual offers the 

deceased’s survivors the opportunity to become emotionally free at this time of loss. 

Intense wailing, weeping, and lamentations characterize this sorrowful time, and the 

community recognizes that the family is bidding final farewell to their beloved deceased. 

This is the most painful aspect of the grieving process. Mourning never ends. It is a 

lifelong process; it is never finished. Psychologically, the grieving of a significant 

other—a spouse, dear friend, and a colleague is the most painful aspect of mourning and 

the severity of grief is determined by the a strong sense of identification and the 

importance which the griever assigns to the lost person. Funeral rituals serve as reminders 

of our personal limitations and mortality. Psychologically, we mourn our own death 

whenever we view a corpse. Others mourn for their own loved ones who have died 

previously. This is evident in their farewell messages to the decedent.   

The elder women remove all the gold ornaments and any valuable items used for 

decorating purposes. Then the coffin is brought outside and lowered down twice to 

indicate the frailty of humanity. Traditionally, this custom also gives notification to the 

Earth Goddess and the ancestral spirits that one of his or her offspring is returning to the 

ancestral world. At this point the religious belief of the deceased has paramount 

importance.  Traditional prayer is offered to the ancestral spirits to welcome the deceased 

and to separate the deceased’s soul from the family.  

Before putting the corpse into the casket someone from the Ketre offers this 

prayer: 

Behold, as part of your bury ritual, the lineage family is offering you this cloth 
and a bottle of schnapp, present them to the ancestors. If your death was the result 
of a man, or woman we have no knowledge of, accept this drink and taste it. If 
this is your destiny or natural death, safe journey and rest in perpetual peace; but 
by contrast, if this is not your natural death, as you drink and taste this drink, 
don’t consume all, leave some for the perpetrator, and within three weeks let us 
discover who killed you. Bring us children, health to all of us, here is drink. 
Behold, as you go alone, don’t behave as a worthless departed spirit. Amen. 
 
After this prayer, burial items are offered including a pillow, a piece of cloth, 

monies for the journey fare and to buy water when thirsty on the journey, and donations 

for departed relatives. The deceased’s nails and hairs which were cut before the body was 
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bathed, are put in the coffin together with the towel and sponge and lime that were used 

in the bathing.  Gamei agbonyo woo masei meaning the corpse of a Ga person is not 

buried in a foreign land. Whatever the circumstances, the deceased’s nails, hairs, toe 

nails, eyes lashes, and hair under the arm pit must be sent home as a symbol of the 

person’s physical structure: 

In cases where death occurs so far away that the dead cannot be brought home for 
burial, before the bathing takes place,…These things, together with the towel, the 
sponge and the remainder of the spices and balms used in bathing and dressing the 
dead body are sent home for burial, not in the public cemetery but at a remote 
corner of the house. It is the belief of the Ga people that until these things have 
been brought home and buried in the family house the spirit of the departed 
member of the family will have no rest in gbohiiajen, but will go about wandering 
in the world forever suffering. But when these waste materials are brought home 
and buried in the family house, it is believed that “the spirit of the departed 
member of the family has been brought home, and it is the same as if he did not 
die in a foreign country but died at home.396 

Then the Ketre presents an amount of money to the deceased on behalf of the whole 

lineage family. The Ketre comprises a group of four elderly men of the deceased’s 

family.397 All of the money is gathered and wrapped in a scarf for the deceased.  If the 

money is in excess, the family members surrounding the corpse share it among 

themselves. Traditionally, the Gamei believe that the spirit has accepted the monies. The 

other Ketre members are informed by one of the elder women that the deceased is about 

to be coffined.  The final prayer is offered “We are going to lift you to bury you; go and 

sleep in peace if you have died as destined, but if not, let us discover who killed you: 

bring us children; health to all of us; here is drink.”  

Throughout the funeral rituals, traditional prayers or libations constitute a vehicle 

of communication with the departed spirit and the collective ancestors and it echoes the 

fundamental belief in the immediacy of the presence of the ancestors in the living 
 

396Ibid. “Mortuary Usage of the Ga people”, 87. Bruce Finley, a reporter of Voice of the Rocky Mountain 
Empire—THE DENVER POST edition TUESDAY, MARCH 25, 2006, presents a cover story “Going 
back, a final time” reports that “Funeral directors and transportation officials try to adapt as families of 
immigrants in Colorado increasingly seek to return bodies of loved ones to their homeland. On page 8A it 
continues that “West Africans share costs, contributing $50 to $100 each to send bodies back to Ghana for 
funeral with relatives, said Makola African Market owner Peter Dwommoh, who posts death notices on his 
door.” 
 
397 See Abbey, Keji Afo Jordan, 16-18 for the history of Ketre. 
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community. Thus, the contents are not necessarily bidding farewell to the deceased, but 

also accompanied by messages for the deceased to deliver to those who have gone before 

the deceased.  

The next funeral drama is putting the corpse in a casket. The deceased is put into 

the coffin, which is filled with the things that had been given for the burial.  The casket is 

then closed.  The closed casket is moved from the deceased’s room to the funeral parlor 

whereby a traditional prayer is offered. Psychologically, emotions are high with wailing 

and crying concluding the second of the funeral rituals.  

In summary, the second phase of the funeral accounts for ordinary persons, 

excluding the funeral customs for traditional leaders including chiefs, queenmother’s, and 

mankralo, and wulomo. This second phase is very elaborate, and includes the displaying 

of preserved African traditional funeral colors and values.   

The three phase of the funeral ritual and ceremonies— the funeral obsequies 

include the funeral procession from the lineage house through the principal streets; then 

to the cemetery for burial rituals.  

The Funeral Obsequies 

The third phase of the funeral ritual and ceremonies—the funeral obsequies 

include the funeral procession from the lineage house through the principal streets, then 

to the cemetery for burial rituals. Let us now turn to an examination of this portion of the 

ritual which reflects the culmination of all that has gone before. 

Traditional Funeral Procession “Carrying of the corpse”: “Jennyo gbonyo-nowomo 

alo shifoo” 

“Carrying the corpse” by four men on traditional pall is primarily for deceased 

people who have not had any contact with Christianity, Islam or foreign accretions. In the 

ancient period, Parrinder observes, 

Death is rarely regarded as natural, and “carrying the corpse” may be practiced to 
find out who is responsible for the death. If the deceased’s wife is accused she 
will be allowed to undergo an ordeal by drinking the water in which the corpse 
has been washed; or a small kola nut is put in the dead man’s mouth and then 
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The kolomanshie group continues their singing and dancing: “Anyemimei ni yaa 

yano anyeko, sisa le abe nabu…. ‘Friends who attended the funeral, well done, the 

deceased had no mouth…” This song expresses gratitude to the mourners and 

sympathizers for a work well done. After the interment, the bearers have to bathe in the 

ocean for purification purposes because persons who have touched the corpse are 

traditionally considered to be unclean. Then, mourners return to the ancestral home or the 

place of the funeral for post-funeral rituals.  

Psychologically, the closure of the deceased’s life enables the deceased survivors 

to focus on their continuing lives, based on the slowly growing confidence, bolstered by 

the funeral rituals, that they can live life without the deceased. In this respect, the burial 

ritual serves an extremely important purpose in signifying the commemoration of a life 

that has now ended. It also reinforces a fundamental reality of life, that death is 

inevitable. 

Final Funeral Obsequies or Faafoo  

The burial of the deceased culminates the deceased’s physical separation from the 

company of mourners, yet the funeral obsequies may be planned between five and ten 

years and the ceremonies cover three days. Traditional “Faafoo” or final funeral 

obsequies are another day dedicated to perpetual incorporation of the deceased spirit into 

the ancestral world. In another perspective, this ritual offers the deceased survivors an 

opportunity to “say final farewell” to the deceased spirit. In Gamei traditional thought, 

without this ritual the deceased spirit continues to hover around the house and can join 

the family at meals, and even perhaps cannot cross the boundary between the living and 

the dead.  Metaphorically, the Gamei believe that the deceased has to cross the River 

Jordan, similar, to the experience of the people of ancient Israel. As a popular Ga funeral 

dirge states: 

                        Beni mafo Yordan faa le, 
Mike je neeŋ nii aágbla mli 
Je nee nii mashi; 
Beni mafo Yordan faa le, 
Nenefaa kometoo mikeago, 
Faa le dale keya mistsewe. 
Faa le dale nyeŋ mi asu kokooko, 
Mijielo baahere mi atuu. 
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Tradition acknowledges that there is a river that a departed spirit has to cross, before 

entering the ancestral world. At the banks of this river their noses are broken and they 

speak through their nasal tones.407 The broken nose symbolizes the separation from the 

human society into the ancestral world.  

Funeral rituals and ceremonies mark the distinctive element in Ghanaian cultures 

as observed in the funerals of traditional leaders and their associates including chief, 

mankralo, asafoiatsemei, wulomei (high priest), and wontsemei (traditional priest or 

priestess). In addition, there are variations of funeral ceremonies for common persons. 

One might argue that the funeral brings out the collective distinction of personality 

representations in the community. Nketia for example, maintains, “The funerals of kings 

and people of royal birth are not celebrated in exactly the same way as that of common 

people. Nor is accidental death or death by suicide or death through childbirth, or death 

suspected to be caused by witchcraft, sorcery or poison regarded and celebrated in the 

same way as death through “normal illness” or old age.”408  

Traditionally, the departed spirit of the personality is consulted through occultism 

and provides the traditional items needed for performing and celebrating this ritual. If a 

deceased’s survivor, for instance a child is indisposed, the traditional conviction is that 

the deceased spirit wants the child to join him or her in the ancestral world.  

It should be noted that funeral expenses compel survivors to postpone this ritual 

for years. No one can fail to recognize that the traditional “Faafoo” is adhered to by 

traditionalists. There are two significant funeral rituals for the traditionalists—Oshamada 

and Agbamaa.409 Oshamada is the ritual for traditional rulers and Agbamaa is the 

corresponding ritual for traditional high priests and priestesses (“wontsemei.”) The 

festival duration covers three days and in-laws who cannot contribute financially during 

the actual funeral are expected to settle their funeral debts.  

 
407 Field, Religion and Medicine of the Ga people, 202. 
 
408 Nketia, Funeral Dirges of the Akan people, 5. 
 
409 Oshamada is performed by the coronation chief therefore it takes years before a funeral chief is 
performed. 
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 Oshamada commences with the purchase of a cow—the ritual animal— and 

drinks, most essentially a box of gin. The cow is tied to a chariot and paraded through the 

principal street with music, singing and dancing. In this procession, a young boy with his 

hair shaved completely is carried on someone’s shoulders. The ritual symbol of the boy 

represents the authority of the deceased chief, as well as the dignity and integrity of the 

deceased chief. The climax of Oshamada is the slaughtering of the cow, after which, the 

meat is distributed among the traditional leaders. The slaughtering of the cow 

demonstrates that the deceased person’s life is very important to the community. The 

blood of the animal opens the gate for embarking on the journey to the ancestral world. 

Psychologically, the slaughtering of the funeral animal enhances the prestige of the 

deceased, the incorporation process of the deceased spirit into the company of ancestors. 

To the living community it is a symbol of loss as well as a symbol of the mystical 

transformation of the deceased into a new status and identity.  

The ritual animal or the funeral animal is slaughtered in the name of the dead 

man. For clarification purposes the ritual animal is not similar to sacrificial animals. The 

funeral animals are not slaughtered at any altar or a particular shrine, but beside the 

entrance of the chief’s palace. Among the Gamei, the cow is considered to be a sacred 

animal representing the deceased chief while the parade through the community means 

‘taking away the sins’ of the community onto itself before enduring the ritual of 

slaughtering.  

Let us now examine the Agbamaa. Literally, Agbamaa means “erecting a shade.” 

The Wulomo and Agbáafoi, company of traditional priests, priestesses and drummers of 

the traditional area are consulted. Tradition holds that one cannot visit the elders without 

a drink, therefore a bottle of gin and local drink are presented to them. At the completion 

of the shade the entrance is closed with three maize plants placed on both sides. The third 

plant is hung from the roof; then a huge traditional cloth is used to wrap the entire 

building. The next phase is latemaa—erecting of three traditional fire benders on a high 

level land to prevent a rainfall from extinguishing the fire. Three huge fire logs are placed 

in the fire bender. Then a traditional prayer is offered as follows; 
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Ŋmene ashi me? Ŋmene ashi Hoo 
Niimei a-Hoo Naamei a-Hoo 
Noni afeo ye Nyoŋmo maŋ le 
No noŋŋ afeo ye hulu maŋ. 
Naa! Ŋmene abaafo ashimashi faa, 
Joomo bii ke hoi. 
Ke ako hieo le afee ebii enyo, 
Ni ana eko, ni akewo nyomo in abaabo le”  

 

           What is today? Today is Saturday (the day of the funeral ritual) 
           Grandfather’s and Grandmother’s Saturday 
           Whatever is practice in God’s Kingdom 
            It is the same practice been done in the Skies 
            Today, we are performing the ritual of crossing the river for the deceased. 
            Blessed our children and pregnant women 
            Blessed our labors and multiplied our resources 
            To defray the funeral expenses. 
 
At the end of the libation, the fire is set. In the process of lighting the fire, gun powder 

and local drink—“akpeteshie” are poured on the fire logs. The ritual of fire continues 

throughout the funeral celebrations without any one attempting to extinguish it.  

The Day of the Funeral: Yarafeemogbi  

In the preceding discussion there is the recognition that Oshamada is performed 

for chiefs and the erection of shade for traditional high priests and associates. Drumming 

is the significant element of this ritual. When the drummers arrive at the funeral parlor, 

immediately they report to the yaratse (“funeral director”), who presents them and the 

priestesses with drinks. At this juncture, the various Ketre at the funeral parlor present 

drinks to one another. There are the traditional greetings with exchange of drinks. 

Moreover, the elderly women will be splitting sponges at the funeral home “weku shia” – 

with the acclamations: “These are the drinks from the deceased children”. The mourners 

also serve food at the funeral to defray the funeral expenditure. Drinks are presented to 

the drummers and the traditional priestesses and priests throughout the ceremony.  

Drumming and traditional dancing by priestesses and priests continue for a week. By the 

end of the week, there is the removal of the shade and it is disposed of in the ocean or 

rubbish damp. A vigil is kept at the site of the hut until the following morning, at which 

point the funeral is completed.  
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On the following day, the deceased’s family observes a traditional expression of 

gratitude to the attendees of the funeral. This ritual serves a significant purpose of 

acknowledging those who have assisted them by contributing towards the funeral 

expenses. Normally, men perform this ritual at dawn by knocking at the window of the 

person. Alternatively, in the morning women gather at the funeral home in a group. They 

carry with them cymbals. Since they cannot recall the names of all the attendees they 

walk through the streets and the quarters expressing their gratitude to everyone involved. 

Their statement of thanksgiving is as follows: “Good morning! The deceased has 

extended his or her gratitude to you.” When they have completed the traditional ritual of 

thanksgiving, they return to the funeral home for refreshment. This type of funeral is very 

elaborate. Therefore, the lineage head sets another day for the examination of the funeral 

expenditures, involving all lineage family members.   

This section attempts an analysis of the funeral rituals ‘crossing of a river” in Ga 

terminology as a traditional ritual of incorporation of the deceased spirit into the ancestral 

world.  

Ritual of removing the unfound deceased spirit/ ‘Otofo jiemo kusum’ 

Traditional rituals are performed to transit the deceased spirit from the wandering 

land to the community, typical for those who have suffered death by accidental means 

including, for example, a motor-accident, a fire or a drowning. Traditionally, there is the 

belief that the deceased spirit has become a discomforted wanderer; therefore it cannot 

associate with the rest of the ancestral spirits. Moreover, the spirit cannot visit the family 

house. The Ga conviction in the apparition of ghosts of the departed spirits, allows them 

to make a distinction between the term “ghost” and the spirit of the dead (sisa). A ghost is 

a wandering spirits of the deceased in the neighbor without any funeral rituals. The ghost 

may visit the home as a troubled spirit, swift off lights, playing with cooking utensils, 

crying, laughing, accompanying love ones and children to inform them about the purpose 

of his frequently visit.  

Psychologically, the ancestors appeared in dreams, through mediums and physical 

appearance. This is difficult to understand but this is the Ga worldview. The Ga name for 

ghost is sisa. Another kind of ghost is “Otofo” or ‘one lost’ is the spirit of the dead who 
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were victims of premature and tragedy death to their respective homes. Parrinder 

observes: 

The Ga thinks that when anyone dies violently or prematurely his spirit wanders 
about for forty days as a ghost (otofo). It is savage and angry at having been taken 
thus unwontedly, and is jealous of other people’s pleasures, dancing and feasting, 
and especially of sexual intercourse. If it meets anyone coming home late at night 
from such pleasure, the ghost will chase him or she till the persons dies of heart 
failure. Those who go about late on lawful and sober occupations are not harmed 
by ghosts, provided that they pretend not to see them…. The ghost weeps and 
groans, and whistles shrilly to other ghosts.410 
 
In Gamei terminology, this traditional ritual is called ‘Otofo jiemo’ meaning ‘one 

lost’ or what Pauline Boss has termed “ambiguous loss.”411 A miniature coffin is made, 

covered with white cloth and then carried to the location of the accident. Traditional 

prayers are offered while the name of the deceased is repeated three times; with outbursts 

of wailing and mourning simultaneously by the deceased family and mourners. The ritual 

specialist, an elderly woman exclaims, “We have looked for you, but cannot find you.” In 

the case of a drowning, some sand from the beach is collected and placed in the coffin. 

This is what A. B. Ellis observed among the Akans, a practice which also applies to the 

Gamei: 

Some sand from the beach is then placed in the coffin, some sea-water poured 
into it, and, with the usual lamentations, the coffin is buried, usually on the beach. 
In the case of a man [person] destroyed by fire, some of the ashes of the burned 
body, or of the house in which it was consumed, are placed in the coffin with 
similar ceremonies. 
In this ceremony a fragment of the corpse is always interred if possible; and if no 
portion of it can be found, some Earth, water, or other substance from the locality 
in which the death occurred. The custom appears to owe its origin to the belief 
that if  respect be not shown to the deceased, by paying him [her] the usual 
funeral honors, the sisa will come into the dwellings of the neglectful relatives, 
cause sickness, and disturb them by night. Consequently, no body being 
forthcoming, they perform the funeral rites over a substitute; taking care, 

 
410 Parrinder, West African Psychology, 88. 
 
411 Pauline Boss, Ambiguous loss: Learning to live with Unresolved Grief (Cambridge, MA: Harvard 
University Press, 1999)/ 
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however, to announce to the srahman of the deceased, or the sisa that they have 
sought for the body in vain.412 
 
Psychologically, the ritual of removing the deceased spirit serves as the 

therapeutic structure for healing the wounds of the deceased’s survivors, because they are 

left with a sense of loss, fear, and anger. This is true for the Gamei as well as for other 

cultures. For example, as Joan Beder has noted, “the reality of the loss of loved ones 

becomes complicated by the lack of physical confirmation of death [unreality about the 

loss]. These losses, in which there are no remains to bury and no definite confirmation of 

death, extend the grieving period and can produce complicated or pathological 

mourning.”413 Beder believes that without retrieving the body, the trajectory of the post-

death experience is altered for the bereaved. She writes, “For the families and individuals, 

the loss has to be handled differently and the situation can prove to be highly stressful. 

For them, the loss is incomprehensible, as there are no remains to bury and to focus the 

grief on; many people need the concrete experience of seeing a body to make the death 

real.”414 In addition, an ambiguous loss situation is characterized by feelings of 

helplessness, depression, anxiety, and relationship strain. There are significant reasons 

manifesting person’s reactions to the ambiguous loss situations: 

First, because the loss is confusing people tend to become immobilized and 
baffled as they strive to make sense of their situation…Second, the uncertainty 
prevents people from adjusting to new roles required of them in relation to their 
loss, the ambiguity of the situation makes it difficult to act…Third, the individual 
and family are deprived of the rituals that attend death in their culture and the 
needed closure is absent.  
Additional reactions associated with the loss when nobody has been found include 
denial, confused boundaries, continuous information seeking, and emotional 
swings…Other possible reactions include a posttraumatic stress response, with the 
obsessive need to relive and replay parts of the disaster.415   
 

 
412A.B. Ellis, The Tshi-Speaking Peoples of the Gold Coast of West Africa: Their Religion, Manners, 
Customs, Laws, Language, etc (Oosterhout N.B—The Netherlands: Anthropological Publications, 1970) 
222-223. 
 
413 Joan Beder, Voices of Bereavement: A Casebook for Grief Counselors (New York: Brunner-Routledge, 
2004), 57. 
 
414 Ibid. 
 
415 Ibid.  
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In the light of discussion the “lost soul” it is instructive to hear of Jaffé’s 

conception of the redeemed ghost. She writes: 

From the psychological point of view they may be considered as personified 
projections, or exteriorizations of psychic contents, the “projector” being the 
person who encounters the ghost. The parallelism between the behavior of the 
ghosts and that of unconscious contents….becomes evident: the “ghosts” require 
for their redemption a positive relationship with man [person] —a relationship 
which is expressed here in the act of forgiving. On the other hand, it is the 
unconscious complexes or contents of the psyche which force their way into 
consciousness, and only when they are accepted, when man has become 
conscious of them, is the “complex” dissolved and man [person] at peace with 
himself. In the particular case of dark and unredeemed ghosts the psychological 
analogy is a challenge to become conscious of one’s dark and undifferentiated 
sides or of one’s own “shadow” and to feel compassion for the guilty ones.416 
 
In psychological terms, the “lost souls” that are not redeemed fall back into the 

darkness of the unconscious realm.  Moreover, the “the soul” may perhaps represent the 

emergence of one’s dark and undifferentiated sides in consciousness as well as one’s own 

shadow.  

In conclusion, one can say that the elaborate Gamei funeral rituals and ceremonies 

represent traditional practices through which the deceased spirits are incorporated into the 

ancestral world.  

Jung and Gamei psychology of the unconscious—the archetype of Mother Earth 
 

From a Jungian perspective, the burial ritual might be understood as a process for 

incorporating the dead body into the realm of the archetype of Mother. Traditionally, this 

phase is incomplete until the final funeral rituals which prepare the deceased spirit for the 

journey to the ancestral world, ultimately incorporating the deceased spirit into the 

ancestral world while also returning the deceased’s survivors into the rhythms of their 

continuing lives. The concept of life connecting to Mother Earth illustrates the idea that 

life originates from Mother Earth, centered on her presence and culminates in her womb.  

Psychologically, Jung contended that the Earth is the primordial womb, which 

represents the origin of life, and “from which everything begins and in which everything 

 
416 Jaffé, Apparitions: An Archetypal Approach to Death Dreams and Ghosts, 132-133. 
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ends.”417 The mythology which presents the Earth as Mother Earth or Great Mother, the 

Archetypal Feminine has been interpreted and expanded by Erich Neumann in his work 

on “The Creation Myth: Uronoros.”418 Neumann contends that the Uroboros is the 

“maternal womb” the round container in which all that is archetypal exists.419 The womb 

is a primordial personification of the place of origin: 

…a world of cosmic region where many contents hide and have their essential 
abode. “The Mothers” are not a mother. Anything deep—abyss, valley, ground, 
also sea and the bottom of the sea, foundations…the underworld, the cave, the 
house, and the city—all are parts of this archetype. Anything big and embracing 
which contains, surrounds, enwraps, shelters, preserves, and nourishes anything 
small belongs to the primordial matriarchal realm… the archetype of the bestower 
Primordial Mother.420 
 

 Neumann describes the elementary character of the Feminine Archetype with 

appellations similar to African thoughts: the Great Round, the Great Container that 

sustains everything originates from her bowels: “tends to hold fast to everything that 

springs from it and to surround it like an eternal substance. Everything born of it belongs 

to it and remains subject to it…”421 And this is what Neumann’s psychology designates 

as matriarchal.422 The fruitfulness of the maternal uronoros—the Great Earth Mother—is 

life affirmation and connectedness of the psyche. This suggests that she is the giver of 

nourishment, pleasure, protection, warmth, comfort and forgiveness. In addition, she is 

the refuge for humanity, the primary goal of all desire. “For always this mother is she 

who fulfills the bestower and helper.”423  
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Neumann defines Feminine “greatness’ in terms of these excellent virtues—the 

giving of life, nourishment, warmth, and protection. This helps to understand why 

feminine images dominate the human symbolism in many cultures.424 At the same time, 

in the neo-Jungian framework outlined by Neumann, the archetype of the Terrible 

Mother is one that represents energies that allow the child to starve and thirst when she 

withdraws from living things. There is therefore, in classic Jungian terms, a tension of the 

opposites—the Great Earth Mother and the Terrible Mother. 

Neumann’s exegesis of the Maternal Uronoros as the womb of the primordial 

symbolizing the origins of life, and the virtues of the Great Earth Mother resonates in 

many ways with the Ga traditional concept of the Earth as the Great Mother, in whose 

womb the collective ancestors reside and the spiritual powers of the Earth persistently 

influence the life of the living. The Great Earth Mother imagery, as a spiritual entity is 

perhaps an indigenous traditional phenomenon. In the context of the imagery of the Earth 

Mother, one could argue that the Earth is the mother of all humanity and only traditional 

cultures, like the one developed among the Gamei are conscious of it.  

For Karl Kerényi, the renowned mythologist, the concept of the “Great Mother” is 

the personification of the unconscious psyche, which incorporates, as for Neumann, two 

aspects, both embodied in the symbolic energy of the goddess Aphrodite (Venus), who is 

seen not only as the goddess of love, but also the queen of the underworld or of death.425 

Similarly, Jaffé writes: 

This goddess of Earth, or the archetypal figure of the “Great Mother,” has to be 
understood as a personification of the unconscious. The unconscious is the 
maternal, instinctive foundation of man as a living creature; it is the “mother” of 
his mind and of consciousness as well. The unconscious reigns at the beginning of 
his life and fate, when consciousness awakes, and again at the end, when life and 
consciousness sink back into the darkness of the maternal unconscious. Life, or 
love, and death are the mysterious boundaries of the female principle itself.426 
 
The unconscious is surely the Parnmeter, the Mother of All (i.e., of all psychical 
life), being the matrix, the background and foundation of all the differentiated 
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phenomena we call psychical: religion, science, philosophy and art. Its 
experience—in whatever form it may be—is an approach to wholeness, the one 
experience absent in our modern civilization. It is the avenue and via regia to the 
Unus Mundus.427 
 
The most important aspects of the Great Mother archetype were summarized by 

Jung in the following typical images: 

On the personal level, she is the mother, the grandmother, the stepmother, the 
nanny, the ancestress, the goddess, the Virgin Mary, Sophia. She is the goal of the 
longing for salvation, paradise, the kingdom of God, the church, a piece of land, 
heaven, Earth, the forest, the sea and nonflowing bodies of water, matter, the 
underworld, the moon, the tilled field, the garden, the boulder, the cave, the tree, 
the springhole, the baptismal font, the flower, the mandala, the oven, the stove, 
the hare, and, in all a quite general way, the helpful animal. Psychologically, it is 
whatever is kindly, sheltering, bearing, growth-fostering, fertility-bringing, 
nourishment-providing; places of transformation; rebirth; that which is secret, 
hidden, dark; the world of the dead; that which devours, seduces, poisons, arouses 
fear; that which is inescapable. All these images belong to the archetype of the 
Great Mother.428 
 
By examining in detail these statements by Jung and Jungians on the archetype of 

Mother Earth, it is now possible to understand the ancestral world of the Gamei as the 

personification of the unconscious, which is a powerful psychological force that can be 

thought to be present in all human experience. From this perspective, the Gamei can be 

viewed as quite sophisticated in their recognition of the need to nurture and develop these 

important aspects of universal human experience. In this framework, the archetypes of 

ancestors exert a powerful influence on the conscious world of the living, transcending 

space and time. All of the rituals funeral rituals that have been described in this chapter 

can be understood as processes that strengthen this influence. 

  Jung, who is perhaps the only Western psychologist who made attempts to 

understand the psychology of the ancestral world, may have provided an important bridge 

for forging connections between Western industrialized cultures and the indigenous 
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culture of Africa. That is, in arguing for a psychology that illuminates the critical role of 

the unconscious psyche. Jung prepared the way for a deeper explanation for the salient 

role of the ancestors among indigenous cultures like the Gamei. Again, the ancestors, in 

this framework, are reflections of a complex psychical world which, ironically, has been 

devalued and de-emphasized in the industrial West. 

In Ga thought, the inseparable connection between the unconscious (the land of 

the dead) and the conscious (the land of the living) reflects in a Jungian conceptual 

framework profound significance of a dimension of the human spirit in which “dreams 

[land], must be refer to a psychic or pneumatic world of ghosts, spirits, ancestors, souls 

and daimones.”429  

Within this context, Jung’s interest in the spiritual world of indigenous cultures 

supports the importance of ritual funeral practices among the Gamei. It suggests “the 

primacy of the psyche, for that is the one thing which life does not make clear to us.”430 

James Hillman, another neo-Jungian scholar quotes Robert Lowie, who maintains that 

“the ‘psyche’ (i.e., the entity which functions after death or in dreams or trances)—

instead of actively functioning in living and conscious human beings—is quite dormant 

in the conception of most primitive peoples.”431 In some ways, however, we might argue 

simply that indigenous cultures like the Gamei operate on a highly evolved level 

psychologically, but simply don’t understand the depth of their sophistication. In the 

introduction, Jungian perspectives help to illuminate this paradox. 

In one way to imagine a conversation between the Gamei and Western thinkers 

like Jung and Hillman we might envision these Western theorists suggesting to the Gamei 

that they can view the spiritual world from a psychological perspective. This is not to 

suggest that their traditional experiences are illusionary, or simply “in their head,” but 

rather that they are reflections of profound, deeply human experiences, part of the 

“mystery” that surrounds all of human life. Hillman comments on the mystery of the 

personality in the spiritual world—“Entering the underworld” refers to a transition from 
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the material to the psychical point of view. Three dimensions become two as the 

perspective of nature, flesh, and matter fall away, leaving an existence of immaterial, 

mirror-like images, eidola. We are in the land of soul. As Nilsson says, 

“Eidolon…signifies simply “image” and always keeps this sense…for the Greeks the 

soul was an image.”432  

Summary and Conclusion 

From a Gamei perspective, funeral rituals and ceremonies are essential and 

integral community practices. They are viewed as necessary for preparing the deceased 

spirit for entrance into the ancestral world. The traditional preparation has spiritual 

dimensions. The ‘ancestral world’ and ‘ancestral spirit’ primarily refer to spiritual 

concepts. These are thus an assertion of the present effects of belief in immortality and 

cyclical life. However, traditional rituals are performed primarily for the deceased’s 

survivors.  

Three traditional institutions that address issues confronting those who survive the 

death of a loved one are “nidiŋjiemo”, “hebulemo” and widowhood rite.  

A remarkable rite of passage for the deceased’s spouse is the traditional ritual of ‘the 

removal of the mourning clothes,’ which in Gamei terminology is —‘Nidiŋjiemo” or 

“removing of the mourning cloth.” The period of mourning varies from a week to forty 

days after the burial ceremony. The Gamei describe the ceremony which begins the 

widowhood rite as ‘tsu mli wo’ or ‘room confinement’. In this ceremony, the deceased’s 

spouse immerses herself or himself in the ocean seven times ‘amli kpawo,” symbolizing 

the completing of the burial ritual, and leaves the cloth for the bath at the ocean, without 

turning her back. Tradition holds that turning her back symbolizes extending an invitation 

to the deceased spouse.  Further, she puts on black cloth symbolizing the beginning of the 

widowhood phase, the recognition that loss has occurred and the acceptance of being 

currently without a partner. These are inescapable realities of the widow’s and widower’s 

current identity leading to the completion of the mourning. During this period, the widow 

wears black ear rings and finally shaves her hair as a sign of grief. In a similar context, a 
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widower observes the cultural shaving, wearing of black attire without the wearing of ear 

rings. 

 The widowhood rite is observed for a year and it marks a period of mourning, 

grieving and acceptance of the reality of loss; therefore there is no cultural violence being 

perpetrated against any woman. Bereavement, loss and mourning are the most traumatic 

experiences of a deceased survivor regardless of gender, or age. The loss of a beloved 

one or a significant other is psychologically traumatic to the magnitude of being severely 

wounded. The question is how can a culture that reveres her citizens consciously 

perpetuate inhumane ordeals? These inevitable reactions to loss amplify the necessity for 

relevant rituals in contemporary cultures to deal with the deceased spirits. Widowhood 

rituals among the Gamei are prescribed mourning ceremonies and practices for dealing 

with the termination of the grieving period and the ‘letting go’ of the attachment and the 

memories of the deceased. A significant aspect of the widowhood phase is working 

through these attachments and relinquishing them.  

Let us consider the complete process of widowhood ritual among the Gamei, thus 

okulanfeemo. 

Rite of Purification and Widowhood rite: Hebulemo 

 Funeral rituals and ceremonies create liminal personae (threshold people) with a 

new identity. Without the completion of the ritual, the widow is still her late husband’s 

wife and widower is still his late wife’s husband. In other words, the psychological 

ambivalence and the feeling of attachment to the deceased requires the performance of 

this ritual. Gamei traditional thought compels a deceased person’s spouse—widow or 

widower – during  the year-long mourning period to perform the rite of purification to 

terminate the period of defilement, thereby completing the grieving process. This enables 

the mourner to re-enter triumphantly into the life of the community; refreshed with a new 

sense of personhood and hope. The traditional duration of the widowhood phase with a 

defined time period posits a challenge to the bereaved in terms of the circumstances 

surrounding a loss.  

The widowhood rite provides the time for the bereaved to conquer pathological 

grief and to avoid complicated mourning. This ritual is psychologically significant 
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because during the mourning season, the deceased’s spouse wears a mourning cloth; he 

or she lives between two worlds—the world of the living and the departed -- and 

maintains an intimate relationship with both worlds. The thesis of this section is that the 

Gamei rite of purification and widowhood rite are rituals of perpetual separation that 

offer specific spiritual channels for survivors’ healing during the mourning period. The 

ritual allows the deceased spouse to welcome a new day without the wearing of the 

‘black’ mourning cloth again. It is a form of grieving therapy that alleviates the period of 

sorrows, grief and guilt from the psyche of the deceased spouse. Traditional culture in 

terms of widowhood rituals have radically changed. Widows do not experience 

devastation of life or violence any longer.  

In Gamei traditional culture, widows are treated with compassion and respect. 

Among the Gamei, the ceremony starts with the surviving spouse confined in a room, 

normally the deceased’s room at the ancestral house or the deceased’s residence (tsu mli 

wo). Psychologically, there is the movement of the spouse from his or her residence to 

the center of mourning, the acknowledgment of the memory of the deceased and the 

identification with loss of a significant person in life. The first part of the ceremony is 

designed for the spouse, typically a woman to prepare corn dough and sell it to the 

general public herself for three times, which prepares the ground for the separation 

ceremonies. Nevertheless, only widows and widowers in the community are traditionally 

eligible to patronize it.   

The durations of the ceremonies have changed from three days to a week to two 

days. The second phase is the grieving of the deceased and communicating with the spirit 

of the deceased. She sleeps on one of the deceased’s blanket or cloth in order to identify 

with the owner’s personality. This ritual is a clear evidence of identification with the 

image of the deceased, while also preparing the way for acceptance of the fact that one 

who has been known to the bereaved in the most sentimental and romantic atmosphere is 

now known in death.  Further, it is a psychological tool allowing the survivor to handle 

grieving and loss in a real context, while at the same time the deceased spouse and 

deceased image identified motif is observed, facilitating movement beyond loss and 

separation.  
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Psychologically, the deceased is believed to be present in the room and 

throughout the ceremony. At a point the elderly woman (the ritual specialist) invokes the 

deceased’s spirit, praying for peace and prosperity for the living. During this process, the 

woman or man is in intense wailing and grieving throughout the night. In the morning, 

after dawn, the deceased and the living are completely separated. The elderly woman 

asks the deceased spirit to return to the ancestral word and not disturb the living, as their 

road is now divided and distance now exists between them. At dawn the surviving spouse 

is taken to the ocean and is instructed not to look back because the deceased is following 

him or her. The surviving spouse dips his or her head seven times into the ocean. This 

ritual means that he or she has renounced his or her defilements into the ocean and has 

bathed in the ocean to complete the process of grieving. The elderly woman then shaves 

the widow or widower’s hair as a sign of completing the process of grieving. The 

bereaved then removes all the mourning clothes and bedding of the deceased; presents 

them to the elderly woman. If desired, the elderly woman washes them and gives them to 

the widow or widower. Another option is to leave all the clothing at the ocean for the 

deceased spirit to take with them to ancestral world. The tainted image of death, 

bereavement and mourning is closed or removed. This ritual about purification enables 

the surviving spouse and the deceased spirit to separate for good, psychologically and 

spiritually.  

Again, at the core of the psychology of the widowhood rite is the movement 

toward recovery. Traditionally, the Gamei considered death as unclean. Being in the 

presence of the corpse was considered to be contagious to the living being. As a result, 

the rite of purification is seen as essential.  

 The concluding phase of the widowhood rite is the hospitality or party time, 

whereby relatives, friends and sympathizers gather to celebrate the termination of 

grieving and the entrance into the incorporative life were the vacuum created by the loss 

of the deceased will no longer hinder one’s life. Making a psychological movement from 

the phase of bereavement and mourning to a new start demands new courage and 

empowerment.  
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Another task of the new widower or widow is the reinvestment of time in 

supportive relationships and developing new skills because of inevitable feelings of 

insecurity and loneliness. The severity of the loss affects a widow or widower living a life 

without a loved one. In all the phases of widowhood, developing new relationships are 

effective tools to handle grief, especially when relationships are forged with other 

widows or widowers who empathize and understand that the fears, pains and struggles of 

widowhood are integral, normal parts of the grieving process. Funeral rituals help the 

bereaved gain a sense of closure and begin to integrate a loss into their lives. 

Funeral rituals and ceremonies serve not primarily as rites of passage for the 

deceased spirit into the ancestral world, but rather promote solidarity, support and new 

identity for the surviving community. The widowhood phase serves both a social and a 

psychological need. The social aspect provides community support for the widow or 

widower and an opportunity to experience the relational changes brought about by the 

death. The psychological aspect of widowhood phase reinforces the reality of the death, 

and the movement toward recovery culminates in the development of a new identity. 

Gamei traditions maintain that if the ceremony is not properly performed, the 

spirit will hover around in the night to trouble the spouse. In a state of despair, sorrow 

and anxieties, the living partner will fall sick and suffer a premature death. Furthermore, 

if the deceased’s spirit succeeds in having a sexual encounter with a spouse, death also 

occurs. Additionally, after the death of a spouse, the children of the deceased also start 

dying, unless a medium is consulted, to joining with the spirit of the deceased to perform 

a traditional ritual to end the untimely death of the living children. Clearly, in the 

traditional Gamei worldview, uncompleted or otherwise unsatisfactory traditional 

widowhood rites can cause the premature death of both the surviving spouse and her or 

his children.  

Tradition maintains that when all the components of the separation ceremonies — 

the  rite of purification, the widowhood rites and the rites of hospitality -- have been 

completed, the surviving spouse should observe six months of chastity. Hasty remarriage 

brings the resentment of the deceased’s spouse, consequent untold hardships, and 

untimely death. Although tradition requires the deceased’s paternal family to supervise 
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and perform the widowhood rite, a dysfunctional marital relationship involving conflicts 

with in-laws can result in the surviving spouse requesting his or her family to perform the 

rites without any disapproval from the departed spirit.  

In addition to the surviving spouse going through the ceremony of separation, 

there are ceremonies for parents losing a child and twins losing one another. When 

couples lose their child, both parents are also confined in a room for seven days, where 

they engage in fasting and mourning. This grieving moment convinces the deceased child 

to be reincarnated and is called Fia ceremony. The period allows the parents to 

consecrate their thoughts and wishes on the child by communicating with the deceased 

spirit how they missed him or her and desire his or her returning to life. On the eighth day 

they are taken to the ocean for the ritual of bathing and purification. Traditional belief is 

that between one and five years the mourning mother will become pregnant and have 

another child    

When a twin dies, a traditional ceremony of separation is performed to separate 

the surviving twin from an intimate connection with deceased spirit. The traditional belief 

is that the deceased twin feels isolated and lonely in the ancestral world and attempts to 

get the other twin to join his or her company. Twins, whether identical or fraternal, 

experience a strong, sentimental attachment with a unique, inseparable twinning bond. 

Therefore, funeral rituals relating to separation may be painful and complicated for a 

grieving twin. Psychologically, acceptance of the reality of the death means accepting the 

loss of a part of the self. This can be extremely painful and it means that the funeral 

rituals are absolutely necessary to make effective mourning and successful healing 

possible. 

Psychologically, the traditional rite of separation offers widows, widowers, a twin 

and parents mourning their child the ritual space to recognize, accept and acknowledge 

the permanent loss of a loved one, and live beyond any form of illusion of the deceased, 

with the ultimate goal of recovery. The rite of incorporation marks the end of the 

transition for the widow and widower who have completed their traditional tasks. The 

integral element of a ritual of incorporation focuses on both the deceased spirit and the 

living.  
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In Jung’s theoretically perspective, the soul does not require any physical 

treatment and preparation before individuating into the archetypal spiritual world. As a 

psychiatrist, Jung was also concerned with the deceased’s survivors more than the 

deceased’s spirit because he viewed the spirit as a transcendent and autonomous reality of 

the unconscious psyche. Nevertheless, Marie-Louise von Franz’ work “On Dreams and 

Death: A Jungian Interpretation,” which I have cited extensively in this study, perhaps 

provides us with a Jungian approach to an understanding of the phenomenon of ancestral 

spirits. This would suggest that the transformation of the deceased spirit into an ancestral 

spirit unfolds a psychological energy that can be classified as psychic energy. The 

archetypal transformation of the physical and psychic energies seems so significant to me 

that it would be worthwhile to examine the necessity of the traditional preparation of the 

deceased’s spirit. In the context of these differences, throughout this study, an exploration 

of traditional Gamei practices illuminates the necessity of preparing the deceased’s spirit 

to the ancestral world or, as Jungian psychologists might say, the unconscious realm. 

Nevertheless, Jung and his scholarly descendants hypothesized the collective 

unconscious as the personification of the Great Mother and Queenmother of death, 

espoused the Gamei traditional idea of the Earth within a psychological context, and 

offered a fresh theoretical framework that has the potential to encourage a cross-cultural 

psychological conversation between Westerners and Gamei about the foundation of 

Africans’ existence. The Ga traditional concept of land/Earth accords profound reverence 

for the Earth because of its divine qualities, and the personification of motherhood as 

well as womanhood.  Also, the Earth is conceived as the primordial archetype of the 

mother’s womb, in which all humans and other living creatures find solace. The Earth is 

referred to as Mother, the provider and the giver of life. Traditionally, this deity is a 

woman, grandmother and old lady—the Earth Goddess. Religiously, the Earth embodies 

spiritual qualities whereby libation prayers and sacrifices are offered to her during 

significant occasions or circumstances in the life of the community because humanity 

depends on her for sustenance, livelihood, and growth.  

Additionally, when a burial ground is to be dug, libation is offered to ask 

permission from the Earth and also at the cutting sod ceremony of any governmental 
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project. Thus in all, Mother Earth’s presence is recognized, her spiritual power validated 

and her dependence is fully appreciated. Traditionally, the conception is that humanity 

emerged from the womb of Earth Mother and death is the returning process to the bosom 

of the Earth, ultimately, we are buried in the unconditional womb. 

Although Jung did not make the connection about traditional “ritual of crossing 

river into the ancestral world”, the psychological theories and ramifications of Jung’s 

unconscious contents, might be a reasonable way to describe this ritual, as a 

representation of a psychic journey into the unconscious psyche without any limitations 

of time and space. In addition, from this perspective “otofo” or the lost soul might be 

viewed as a personified projection of the unconscious contents pointing to the archetype 

of the shadow, or undeveloped side of one’s personality.  

In summary, from a Jungian psychological perspective, funeral rituals and rites 

can be understood as representations of a psychic situation and archetypal event. For 

example, Jung writes: 

The symbolism of the rites of renewal, if taken seriously, points far beyond the 
merely archaic and infantile to man’s innate psychic disposition, which is the 
result and deposit of all ancestral life right down to the animal level—hence the 
ancestor and animal symbolism. The rites are attempts to abolish the separation 
between the conscious mind and the unconscious, the real source of life, and to 
bring about a reunion of the individual with the native soil of his inherited 
instinctive make-up.433 

In terms of Ga tradition, a violation of a traditional tenet brings repercussions 

which may include death. Field observes, 

The living never forget that they are the trustees of the dead. The continuity of 
customs must be faithfully preserved. A custom, rite, or ceremony is a link with 
the dead who instituted it quite as much as it is the right of the god who receives 
it. The dead are always watching to see that the living preserve what their 
forefathers established. And  since the dead have power to bestow either blessing 
or adversity—nay, even life  or death—the welfare of the living is felt to be 
bound up with the faithful performance of ancient custom.434 
  

 
433Jung, Psychology and Alchemical Studies, 136-137. 
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Again, however, for Jung the emphasis is on the meaning of the soul as a 

transcendent and autonomous reality of unconscious psyche and the experience of the 

survivors, while for the Gamei the experience of the deceased’s spirit and the living were 

of equal importance. In our discussion of the role of the ancestors, in the next chapter, we 

will consider the extent to which these divergent perspectives can be reconsidered. 
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Chapter 5: Ga Ancestral Psychology and Ancestral World 

This chapter examines Ga ancestral psychology and ancestral world. I explain the 

Gamei understanding of ancestral world. I explore the significant mediational functioning 

of ancestors connecting both the spirit world and the physical world. Echoing Jung’s 

theory of archetypes of the animus and anima, I explain how ancestors act as archetypes 

of the collective unconscious. I formulate qualifications for ancestors among the Gamei 

and discuss the ancestral world. This is the first study that attempts to explicate the issue 

of ancestor qualifications for the Gamei. Then I discuss Jung and Jungian concepts of 

ancestorhood. I focus extensively on Jung’s personal experiences of his distant ancestors 

and how he concluded that the dead are spokespersons of the unconscious psyche and 

that the ancestral world is perhaps a place, referencing Pleroma in the “Seven Sermons to 

the Dead.” I will also highlight Jung’s periodic ambivalence about acknowledging the 

existence of ancestors, and the implications of that ambivalence for the current study. 

Within the Gamei worldview, the ancestral world, called Gbohiiajeng, points to 

the location of the residence of the immortal community of ancestors. The name 

Gbohiiajeng itself is descriptive. It points to the locality of the ancestral world as the 

abode of the community of ancestors. The suffix ‘ajeng’ denotes a place. Perhaps, this 

place is a mysterious ethereal place which can be described as an archetypal nation, 

kingdom or a world, similar to this visible world, “except that it is the ideal world where 

the impermanence of the mundane is nonexistent.”435 The only way to possess it and 

become a citizen of this ethereal place is by becoming an immortal or spiritual being 

through death, thereby attaining the status of ancestorhood. This is the ultimate goal of 

life among the Gamei.  

 
435 Ephirim-Donkor, African Spirituality: On Becoming an Ancestor, 139. 
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The ancestral world is an otherworld within the underground aspect of the Earth. 

In addition, it is a spiritual realm because it transcends the ground. Traditionally, it shares 

the characteristics of transcendence, ontology and immanence in its structure. In addition, 

the ancestral world can be described as a traditional concept that is within and without the 

surroundings of each individual who performs an ancestral ritual. For example, Ephirim-

Donkor argues that: “Finally, the ancestral world is within and without, because the 

location of the ancestral world is an innate phenomenon prevalent wherever the 

individual is found. …. More than being an intrinsic quality, it is a shared phenomenon 

ritualized to convey clearly defined meanings for the individual in relation to the 

ancestors.”436  

Ritual space cannot limit the presence of the ancestors and the ancestral world of 

the Gamei. Ephirim-Donkor’s reasonable explanation of ancestral world as one spiritual 

world where every individual originates and where all return perhaps seems similar to 

Jungian ideas about the archetype of the Great Mother, which we discussed in Chapter 

4.437 It is easy to say from a psychological perspective that there is a considerable 

compatibility between certain aspects of Jung’s notion of the collective unconscious and 

traditional ideas about the ancestral world among the Gamei.  

From a Gamei ontological perspective, the world of the ancestors has direct 

influence on the world of the living. Essentially, the ancestral world dominates the 

mundane because it is the residence of the collective ancestors and arguably “….It is 

where the impermanence and the inequities of the mundane are made right.”438  

In Jungian terms, it can be argued that Ga ancestral psychology reflects the 

expression of the archetypal spirit world based on the unconscious psyche emerging into 

traditional consciousness because of the ever-presence of the immortal community of 

ancestors, who continue to influence the life of the living. In Gamei thought, 

AtaaNaaNyonmo or God controls and preserves the affairs of humanity on Earth. 

Nevertheless, it is the ancestors who act as the official superintendents or mediators of 
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the social and moral order. For the Gamei, ancestral psychology is central to life and 

everyday experience. It operates at the center of traditional philosophy, religion, attitudes, 

all of which describe ancestors as the keepers of morality based on a complex and 

powerful genealogical framework.  

Psychologically, ancestral consciousness bears heavily on the fabric of all 

traditional gatherings, ceremonies and rituals. Everything must be approached through 

the ancestors because they “…have achieved something that no human being has—

immortality. They have reached the highest state of existence comparable to God, though 

not God, because they cannot create or alter the created order.”439 Their spiritual 

personalities make them extremely important to the living community. In other words, 

there is always ancestral priority, presence and authority. Ontologically, ancestors are 

prominent in the spiritual world. They are the ontological beings closest to God, and they 

act on behalf of God and the living community. Mbiti argues that: “Because of this 

unique position, the living-dead constitute the largest group of intermediaries of African 

societies . . . . Potentially, and if need be, the living-dead and other departed convey 

human requests, needs, prayers, sacrifices and offerings to God, and sometimes relay His 

response back to human beings.”440 Summarizing the purpose of intermediaries in 

African religious thought, Mbiti continues: 

Man’s contact with God through acts of worship may, therefore, be direct or via 
the intermediaries. It is not the means but the end that matters most. Sometimes 
that end is sought or attained, not by the individual alone, but corporately with or 
on behalf of his wider community of which he is a member or whose religious 
functions are entrusted to him. In reality, religion is not, and cannot be, a private 
affair, it must involve two or more parties.441 

              
Another reason for the mediation of the ancestors is that they are representatives 

of the Supreme Being or AtaaNaaNyonmo. According to Molefi Kete Asante and Emerka 

Nwadiora: “It is the ancestors who must be feared, who must be appeased, to whom 
 

439 Ibid. 140. 
 
440 Mbiti, African Religion & Philosophy, 69. It should be noted that Mbiti’s concept of the “living dead” 
encompasses those ancestors who were known during their lifetime by at least one member of the current 
living community. Because of this close familiarity, they are viewed as particularly important and 
powerful.  
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appeals must be directed; they are the ones who must be invoked and revered, because 

they are the agents of transformation. A person’s life can change drastically if he or she 

does not pay proper homage to the ancestor….but all are essentially representatives of the 

God of Gods.442 Ancestors serve as God’s intermediaries as well as human 

representatives of God.  

Because they are closer to God than we are, the ancestors are imbued with power 
and wisdom. And because they were once part of the human community, they can 
be used by God to project that power into daily life and circumstances. It is much 
easier for human beings to connect with the ancestors than it is to go directly to 
God. God made a place in the scheme of life for the ancestors so that human 
beings could maintain a connection and receive the blessings, wisdom, support, 
and correction emanating from God. The ancestors are God servants.443  
 
Furthermore, the significance of mediation in the religious consciousness is based 

on an almost universal African cosmological conception that is certainly embraced by the 

Gamei: the hierarchical ontological structure reflects the Supreme Being at the apex. God 

stands alone and the theological concepts of transcendence and immanence are alien in 

this traditional African framework. In the hierarchy there are divinities and ancestors; 

while on the terrestrial level is the world of humanity.444 Although Shorter describes this 

ontological structure as strict deism where mediation does not appear to be a prominent 

feature,445 in the religious community of the Gamei, the spiritual quest for the Supreme 

Being makes mediation essentially important. The Supreme Being, the ancestral world 

and spirits and the world of human beings are distinct. Mbiti argues that “The spiritual 

world of African peoples is very densely populated with spiritual beings, spirits and the 

living-dead.”446 Their distinctiveness requires a spiritual mediation for communication 

between the mysterious celestial world and the terrestrial world.  

 
442 Asante & Emeka Nwadiora, Spear Masters: An Introduction to African Religion, 2-3. 
 
443 Simon Bockie, Death and the Invisible Powers: The World of Kongo Belief, 134-135. 
 
444 Shorter, Prayer in the Religious Traditions of Africa (London: Oxford University Press; 1975), 12-13.  
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Arguably, society depends as much on the ontological as the ontological beings 

depend on society. As Mbiti observes, the ancestors are nearer to God, not on ethical 

grounds, but in terms of communication with Him. They convey traditional prayers and 

sacrifices to God, and may relay His reply to men.447 Essentially, they share the attribute 

of omnipresence with God, as the ancestors are ambassadors of God and they carry out 

His mission and purpose in the universe: “Because God is far away, out of reach of man 

[kind], He is obviously a transcendent Being who has created the world and orders it.”448 

In addition, Mbiti argues that “The ontological transcendence of God is bridged by the 

spirit mode of existence. Man [kind] is forever a creature, but he [she] does not remain 

forever man [kind], and these are his [her] two polarities of existence.”449 In simple 

terms, the invisible and visible worlds constitute a profound characteristic of community 

in the African worldview.  

In the following paragraphs I discuss cultural practices that are included in a 

specific traditional festival, where veneration of ancestors dominates the religious and 

psychological consciousness of the Gamei. I am referring to the annual Ga Homowo 

Traditional festival. Ga Homowo Traditional Festival which is characterized by the 

presence, the power and the authority of the ancestor within the Ga spiritualism. The Ga 

Homowo (meaning, ‘hooting at hunger’) festival is held in commemoration of the great 

deliverance of the Gamei by their ancestors from severe famine of pre-colonial times. 

Significant features of the festival include the preparing of the land (Shibãa), sowing of 

maize (Ŋmaadumo), the harvesting (Ŋmaakpamo),  a one-month ban on drumming and 

the imposition of silence for specified periods preceding the main celebrations,450 the 

cleansing of the traditional ceremonial brooms (Bloi ahejuu), the purification rites of the 

town (Maŋjuramo), lifting of the ban on fishing (Ŋshobulemo), the filling of the 

 
447 Ibid. 79. 
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450Ga traditional belief is that loud noise during this sacred period detracts the sanctity of the purification 
ritual, and every person in the Ga traditional area regardless of ethnicity or religious faith, is to adhere 
strictly to this ban. 
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traditional ceremonial pots with water (Duoŋnuwoo), the pouring of libations, the 

preparation of the festive meal (kpokpoi or Kpekpeli), singing and dancing. It also 

includes the sprinkling of this traditional meal (Kpekpeli or Kpokpoi) on the Royal 

ancestral stool at the chief palace, the Royal Mausoleum, and the family houses as well as 

day of mourning of deceased relatives and sharing of blessings for the coming New 

Year.451 These ritual processes are the dynamic acts and observances of Ga 

ancestorhood. Kpokpoi sprinkling (Nishwamo) and the ritual of pouring of libation are 

intended for the sustenance of the ancestors in their spiritual state of existence in the 

ancestral world.452  

 The Gamei psychology for both food and drink on the ground symbolizes the 

African sense of friendliness, warmth, connectedness and hospitality. Mbiti writes: “The 

food and libation given to the living-dead are paradoxically acts of hospitality and 

welcome, and yet of informing the living to move-away. The living-dead are wanted and 

yet not wanted.”453 Mbiti also views this ritual as an essential element in our 

understanding of African concepts of communion, fellowship and remembrance. The 

sacraments of food and drink are the mystical ties that bind the living-dead to the 

surviving relatives.454  Additionally, the symbolic offering of food and drink to ancestors 

illustrates that the ancestral world is an underground place. 

 
451 Field, Religion and Medicine of the Ga People (London: Oxford University Press, 1937), See also 
Charles Nii Ammah, Ga Homowo and other Ga-Adangme Festivals (Accra: Sedco Publishing Ltd., 1982), 
E. A. Ammah, “Festivals of Gas and Jews” in The Ghanaian, October, 1962, Ibid., “Ga Homowo” in The 
Ghanaian, No. 3 (1958), “Ga Homowo,” in The Ghanaian, Vol. 4 (39), September, 1961, “Annual 
Festivals of the Ga People”,  in The Ghanaian, Vol. 4, (38) August, 1961, Ablade Glover, “Views on Ban 
on drumming”, in Manye Aba, Vol. 1, (4), 2002, Nii Abeo Kyerekuanda, IV, “Views on Ban on 
Drumming” in Manye Aba, Vol. 1 (4), 2002, Allotey Pappoe, “The Homowo Festival” in The Ghana 
Bulletin of Theology, Vol. 1 (7), December, 1959, A. B. Quartey-Papafio, “The Ga Homowo Festival” in 
Journal of the African Society (19), 1920, N.Y. B. Adade, “Ban on drumming is legal,” in The Chronicle, 
Vol. 1, (68), Thursday July 5, 2001,  & Philip T. Laryea, Yesu Homowo Nuŋtso: Nikasemo Ni Koo Boni 
Kristofoi Naa Yesu Ye Gamei Akusumfeemo ke Blema Saji Amli (Akropong-Akuapem: Regnum Books 
International, 2004), 125-150. 
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To attack the concept of ancestry within the Ga worldview is to attack the 

fundamental elements of ethnic and family structure, because for the Gamei, whatever is 

life comes from the ancestors:  

Their constant presence and closeness is so unquestioned that life without them is 
unthinkable. For life to continue in a satisfactory way it is essential for the living 
to perform their duties towards the ancestors in a way acceptable to them, i.e. to 
the ancestors. This can briefly be stated as living the good life according to the 
dictates of their beliefs and customs.455 
 
Psychologically, these ritual actions of sprinkling can be viewed, through a 

Jungian lens, as representations of the archetypal phenomenon of reenactment of the 

living bond with the ancestors. Further, they symbolize the sense of communion between 

the living and the ancestors. Another important act is eating of the meal by the living 

(Kogbamo), which emphasizes that the family/community has been brought together with 

the ancestors.  

Homowo greetings (Ŋoowala) follow the Homowo celebration. Their individual 

selves dissolve into a psychological holistic selfhood. As Mbiti related: “Traditional 

religions are not primarily for the individual, but for the community of which he [she] is a 

part… To be human [kind] is to belong to the whole community and to do [that] involves 

participation in the beliefs, ceremonies, rituals, and festivals of that community.”456 In 

other words, the Ga Homowo Traditional festival emphasizes common affinity and a 

strong social solidarity, as well as the unqualified affirmation that all the living relatives 

of one clan (Weku) are descendents of the primordial Great-Grand Father and Great-

Grand Mother. The togetherness of living relatives in the community, which includes the 

ancestors and the yet unborn, can be viewed as similar to Jung’s archetype of the 

Mandala. In religious traditions, in the Jungian framework, the Mandala archetype 

expresses cosmic wholeness, and ultimately, the fulfillment of the dynamics of the Self.  

 The Gamei experience the ancestors as ever-living and watchful. 

Psychologically, they represent the psychic powers behind all creations, as Parrinder 

 
455 Bührmann, Living in two Worlds: Communication between a white healer and her black counterparts, 
30-31. 
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describes the hierarchical structure of the African spiritual universe.457 Parrinder 

underscores the importance of the presence of ancestors in the Gamei worldview. He 

asserts, “In the Gold Coast [Ghana], in the everyday life of the Gã the dead [ancestors] 

are very present…Most people, as a regular habit, never drink, and many never eat, 

without throwing a small portion on the ground for their forefathers [ancestors] and 

nobody sleeps with an empty water pot in the house.”458 C. G. Baeta, a Ghanaian scholar 

stated categorically: “Our people live with the dead,”459 in order to highlight the 

psychological reality of the filial and affectionate relationship between the living and the 

ancestor beings. Thus, the Gamei experience not only ancestral existence  through a 

limited number of occasions where the community gathers together in the circle of 

ancestors, including puberty rites, marriage, planting, famine, war, sickness and 

epidemics, reconciliation and peace, but also through eating and drinking to affirm the 

unique communion between them and their ancestral spirits.  

Ancestors are venerated for numerous reasons that strengthen the concepts of 

linkage, heritage and spiritual relevance. Ancestral relations are the fabric of life and 

constitute an important component of the Ga social, cultural, traditional, and religious 

life. They transcend mental aberration because they provide moral guidance, succession 

of ethnic chiefs, and cohesiveness among ethnic members. They maintain social 

solidarity and political stability, define gender roles in the family and in the ethnic 

communities, sustain reverence for the elderly, undivided loyalty to traditional political 

authority, and offer solace in the face of material and economic deprivations.  

In the context of Gamei ontology, the ancestors figure prominently in the 

collective psyche of the religious community. They are close to God and they understand 

the existential realities of humanity in the living community. They know the living 

intimately and this reality contributes to their important role as intermediaries, 

representatives, and spiritual superintendents of the community.  

 
457 Parrinder, African Traditional Religion (New York: Hutchinson’s University Library, 1954), 24-25. 
458 Ibid, 57. Italics are my own addition. See also T. Cullen Young, “The Idea of God in Northern 
Nyasaland” in African Ideas of God (London: Edinburgh House Press, 1950), 38. 
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African culture’, in Christianity and African Culture, Accra, 1955, 59-60. 
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Having concluded that the intermediary role of ancestors in traditional religious 

consciousness is central to the Gamei understanding of religious rituals and ceremonies, 

it is helpful to summarize the salient meaning of this intermediary role: Ancestors are 

bridge-builders between God and humanity. In other words, they provide the necessary 

bridge between the Gamei and God. However, it is also important to stress that the 

intermediary role of ancestors in traditional religious rituals and ceremonies must not be 

understood as a form of worship. In Gamei thought, the ancestors are venerated; they are 

merely the conduit of prayers, not the object of worship. They are trusted servants of God 

with the right access into the presence of God. As Joseph Boakye Danquah has observed, 

“They act as friends at court to intervene between man and the Supreme Being and to get 

prayers and petitions answered more quickly and effectively.” 460 Opoku has elaborated 

on this point: “It is from this belief in the close relationship between God and ancestors 

that libation, the specialized method of communicating with ancestors, originated; 

through libation, prayers are directed to the ancestors and ultimately to God.”461 

Furthermore, from a sociological perspective, prayers offered to ancestors serve as an 

extension of important hierarchical relationships.462 

Proceeding to a formulation of a framework for understanding how one qualifies 

to be an ancestor in the Gamei community, it is unfortunate that his issue has received 

very little attention in the literature. However, Zahan and other African scholars have 

discussed this issue in the context of African societies generally, and much of what they 

write does apply to the Gamei.  

 Zahan maintains that the notion of ancestor explains African’s conception of 

individual, society, time and divinity: “In each society the notion of ancestor is 

formulated in relation to certain key ideas and according to dialectic of thought which 

puts into play the law of oppositions and contrasts.”463 As Zahan continues, he elucidates 

some of the specific criteria for attaining ancestor status: 
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Firstly, the ancestor is, first of all a man who has reached a great age and who has 
acquired along with longevity a profound experience of people and things. He is 
thus distinguished from people less advanced in age and whose credulity and 
inexperience in life classify them with children or youths; the latter are usually 
not given elaborate funerals and are never the focus of a “cult,” 
Secondly, an individual who dies from a “dishonorable” disease is definitively 
struck from the list of ancestors. Thus it is impossible for a man dying from, say, 
leprosy to become an ancestor. There exist in Africa several specific illnesses 
which are incompatible with the esteem, radiance, and glory of the dead. It seems 
that the dead can only be honored by the living if they have ended their lives in 
conformity with the rules of society. An accidental death also constitutes a 
humiliation and a stigma, and its consequences in the hereafter are inauspicious 
for gaining a “halo.” A mortal accident breaks in some way the natural and 
regular progression of things; it constitutes a distressing event which is striking 
because of the suddenness with which it shatters order by brutally destroying the 
continuum of time.  
In addition, physical and psychic integrity represents a fundamental condition for 
aspiring to the rank of ancestor. All those who are abnormal, all those who deviate 
from the usual type of person in a society, are automatically excluded from the 
category of “illustrious” dead. Thus the deformed and mentally ill can never 
figure among the “chosen.” The same ostracism applies to perjurers and any 
individual who does not enjoy moral integrity. It should be said here that, for the 
African, moral integrity is of prime importance; he places it before all else in the 
mastery of the self and, in particular, in the mastery of one’s speech. 
Finally, the ancestor in Africa is always and everywhere an “organic” member of 
the community of the living; he is one of the links in the chain. Thus the stranger, 
even if he is adopted and integrated into a given society, cannot pretend to the title 
of ancestor there, since he is forever a juxtaposed component. The stranger lacks 
participation and communion with the life of the group in its spatial and temporal 
continuity.464 

 
 Zahan’s list of qualifications for African ancestorship includes five essential 

elements: one must be a man, must have achieved longevity and experience in life, must 

have suffered a normal death and physical and psychic integrity, must have been married 

with children, and must have been, in life, an “organic” member of the community. 

Considered closely, ancestorship in African traditional thought excludes women. 

However, it is very important to note that women do play essential roles as ritual 

specialists. Without the presence and participation of these female specialists in funeral 

ceremonies, those ceremonies would not be considered authentic or legitimate. It is the 

 
464 Ibid. 49-50. 



160 

                                                

hands of the elderly women that bathe the corpse and prepare it for the final entrance into 

the ancestral world.  

 Writing about the qualification criteria for ancestorship among the Akan and 

Yoruba societies, Opoku writes: 

For example, the Akan of Ghana believe that to become an ancestor one must 
have lived a life worthy of emulation, an exemplary life; one must also have lived 
to a ripe old age and have had children. In Yoruba society too, a person who dies 
childless is not acknowledged as an ancestor. To become an ancestor one must 
have died a good death, that is, one’s death must not have been due to accident, 
suicide, or any form of violence, one’s death must also not be caused by such 
“unclean” diseases as lunacy, dropsy, leprosy and epilepsy.465 

 
 Ogbu U. Kalu provides another perspective on qualifications for ancestorship. Of 
particular note is the fact that Kalu’s perspective is more inclusive. Women, for example, 
are eligible on an equal status with men: 
            

But who are ancestors? Some of the literature leaves the impression that only old 
men become ancestors. There are reasons for this deduction: an ancestor must 
have lived a morally worthy life and must have died a good death. This means 
that the person was not killed by lighting or a falling tree, did not drown 
(betraying the sanction of the gods) or commits suicide, and not killed by a 
strange disease such as smallpox or leprosy. There is no gender differentiation; 
both males and females could be ancestors. An ancestor must have received a 
second or third burial to smooth the sojourn through the spirit world to 
reincarnation. Obviously, those who died bad deaths or did not get fitting burials 
do not reincarnate and, indeed, turn into malevolent spirits which hound their 
progeny for failing to bury them properly.466 

 
To provide an overarching perspective that incorporates the divergent 

qualification criteria highlighted by such writers as Opoku, Zahan and Kalu, Bockie 

offers an alternative interpretation grounded on the failure of humanity to maintain their 

Godlike status.  

God created man [woman], one will recall, to be his surrogate, or alter sui. In this 
role, man [woman] failed. But what he or she failed originally to be as precisely 
what the ancestors are now. To become an ancestor means to regain the status that 
the first man] woman] lost. Before death, we are just ordinary beings with no 
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godlike status. But after death we find ourselves in the process of becoming God’s 
surrogates, or little gods, namely complete human beings. Humanness begins with 
God and extends to the ancestors. It has to do with the liberation of ordinary men 
[women] form oppression, death, and bondage of the established human power.467 

 
With these discussions on ancestorhood, one issue on which all observers agree is that 

ancestors serve as mediators between the Supreme Being by providing access to spiritual 

guidance and power. Furthermore, the mere fact of death is not a sufficient condition for 

becoming an ancestor. Only those who have lived a full measure of life, cultivated moral 

values, and achieved social distinction may attain this status. While Opoku and Zahan 

generally agree on thoughts and themes for the qualifications, it should be noted again 

that Kalu provides a more inclusive framework, gender differentiation. Bockie’s position, 

which might be considered an example of a traditional Christian doctrine of the fallen of 

humanity, might be considered to be alien to traditional African philosophy. However, it 

may be helpful to examine the range of ideas presented by Zahan, Opoku, Kalu and 

Bockie as a framework for formulating qualifications for Gamei ancestorhood. 

Nevertheless, childlessness and unnatural death constitute disqualification for 

ancestorship.  

The focus of the next section is the formulation of ancestral qualifications for the 

Gamei. Kilson identifies puberty ritual and final funeral rites as the two principal 

conditions for attaining ancestorship among the Gamei: “In Ga thought, the ancestral 

shades are the moral guardians of the conduct of the living. The spirit (susuma) of a 

person who has not undergone puberty ritual and final funeral rites (faafo) cannot assume 

ancestral status.”468 From my perspective and understanding of the significance of 

ancestors, these qualifications are simply limited. In contemporary Ga societies, 

modernity and Christianity pose a threat to the traditional ritual of puberty since most 

persons have converted to Christianity and have been exposed through education to 

alternative cultural frameworks.  There is also a relative absence of elderly women to 

enforce, among members of the younger generation, the traditional values of the 
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community. Another alternative is required. Ancestorhood among the Gamei may 

perhaps be based on the following criteria: 

First: the person must be a human being without any gender differentiation and an 

“organic” member of the community.  

Second: Death is not a sufficient condition for becoming an ancestor. Therefore, the type 

of death is irrelevant. Traditionally there are sufficient prayer rituals which are performed 

for the wandering spirits who have suffered tragic death. The purpose is to prepare and 

purify the soul for his or her journey into the ancestral world. 

Third: Moral integrity is one of the cornerstones of African cultures generally, including 

the Gamei. Therefore, those who have cultivated moral values, achieved social 

distinction, and contributed to the well-being of the society may attain ancestor status.  

Four: Old age or longevity is not necessarily significant.  There is a Gamei adage that 

states, “both the green leaves and dry leaves are dying.” Death is inevitable in spite of 

one’s psychological curve of life.  

Fifth: Mbiti’ personal immortality should be included among these criteria. Personal 

immortality requires the joint status, in life, of marriage and parenthood to enhance the 

symbol of remembrance by living survivors. Mbiti explains that “if a man has no children 

or only daughters, he finds another wife so that through her, children (or sons) may be 

born who would survive him and keep him (with the other living-dead of the family) in 

personal immortality.”469 Again, the Gamei maintain that an ancestor lives on as long as 

there are children who remember him or her. Thus, procreation is crucial for becoming an 

ancestor.  

 Although I have conceptualized conditions for ancestorhood among the Gamei, a 

word of caution is that we cannot make definite statements about the things beyond our 

existence that we do know. The journey to the Unknown is still a complex phenomenon. 

From a Gamei perspective, it is problematic to argue that the possible condition for 

attaining authentic Selfhood on Earth is through the process of individuation, which is 

biological. As Stephan Hoeller says “Life is never static and the inner life least of all, so 
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it would be improper to refer to any definable Gnosis or individuation as a final 

achievement. We are ever becoming, but we never become.”470  

 The individuation process is the context whereby a person attains his or her 

authentic Self, indivisible and distinct from other people in terms of death. Attainment of 

ancestorhood is a psychic as well as spiritual growth in the world of spirits (the 

unconscious psyche, in Jungian terms), culminating in joining the company of ancestors.   

In addition, Gamei ancestral psychology, as an aspect of the psychology of the 

unconscious, highlights (as has been suggested above) the transmission and continuity of 

life and the affirmation of the existential reality of the ancestral world. In simple 

traditional terms, there is a persistent belief in the continuity of life transcending death 

and the invisible world where the ancestors act as intermediaries for God and oversee the 

welfare of their families in the visible world. Accordingly, the ancestors are interested in 

the affairs of the living community and the living have confidence that they live in a 

world within the reign of ancestors.  

One can now turn to a study of Jung’s perception of ancestors. In one of his 

writings, Jung alludes to the quest of mediation between conscious and unconscious 

reality, which appears helpful as a psychological framework within which the cultural 

dynamic of ancestorhood can be understood: 

…They are images sprung from the life, the joys and sorrows, of our ancestors; 
and to life they seek to return, not in experience only, but in deed. Because of 
their opposition to the conscious mind they cannot be translated straight into our 
world; hence a way must be found that can mediate between conscious and 
unconscious reality.471 
 
Jung’s statement clearly indicates the possibility for ancestors, as a psychological 

reality, to return to life and interact with the experiences of the living community. 

Moreover, this formulation is quite compatible with the reality of Gamei ancestral 

veneration in which the ancestors are viewed as possessing the authority of cosmology to 

help the living as they interact with and influence the affairs of the living. In other words, 

Jung’s formulation helps to provide a bridge between the cross-cultural reality of 
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psychological experience and traditional Gamei cultural experiences and beliefs 

surrounding ancestors.  

To elucidate further how traditional African and Gamei  beliefs about ancestors 

can be understood in the context of a Jungian psychological framework (and vice versa), 

I propose Jung’s theory of the archetypes of the anima and the animus as one way to 

conceptualize the lived experience among Africans in which ancestors act as mediators. It 

is notable, for example, that the Latin term anima is best translated as soul. Similarly, the 

best English translation for animus is spirit.472  

In Jungian psychology, the anima and animus archetypes, for men and women 

respectively, contribute significantly to the attainment of distinct personhood and the 

enhancement of positive relationships with others. Jung defines the anima archetype as 

the feminine side of the male psyche and the animus archetype as the masculine side of 

the female psyche. The anima and the animus, in other words, are equivalents of the 

opposite consciousness in the two genders. For example, in his memoirs, Jung describes 

the animus and anima as gateways to the archetypes of the collective unconscious: “The 

animus and anima should function as a bridge, or a door, leading to the images of the 

collective unconscious, as the persona should be a sort of bridge to the world.”473 Thus, 

their functions explain psychic realities within consciousness. Moreover, Jung explains 

his theory of animus and animus as archetypes: “With the archetype of the anima we 

enter the realm of gods, the realm that metaphysics has reserved for itself. Everything that 

the anima touches becomes numinous….”474 And, he describes the animus as the 

archetype of meaning, the anima as the archetype of life.”475 It is most important to 

understand anima and animus as projected images of the collective unconscious, and that 

many of them appear in dreams and activated into consciousness through the process of 
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active imagination. 476 In Mysterium Coniunctionis, Jung presents his ideas about the 

compensatory elements of the archetypes of animus and anima. He suggests that the 

animus compensates female consciousness, which he associates with “eros”, while the 

anima compensates male consciousness, which he associates with “logos”.477  

In Aion, Jung describes experiential aspects of the anima and animus in relational 

terms. In this framework, the anima corresponds to the “eros” of the mother, the animus 

to the “logos” of the father. For Jung, eros refers to the principle of psychic relatedness, 

while logos means judgment, discrimination, and insight.478  

Jung conceptualized the anima and animus within the context of archetypal 

constellations, with compensation and the law of opposites or enantiodromia as key 

aspects of their dynamics. Just as ancestors are mediators between the archetypal world 

of spirits and the living community, so also the animus and anima are experienced as 

mediators between the conscious and collective unconscious psyche: “….Thus the 

animus is a psychopomp (like the anima is), a mediator between the conscious and the 

unconscious and a personification of the latter. Just as the anima gives relationship and 

relatedness to a man’s consciousness, so the animus gives to a woman’s consciousness a 

capacity for reflection, deliberation and self knowledge.”479 In dreams, one can encounter 

the representation of ancestors as anima and animus figures, reflecting ones parental or 

family complexes. In addition, to parental complexes, anima and animus images may 

reflect authority figures, siblings, and mystical beings.  

Among the Gamei, a collective name for ancestors in their state of collective 

immortality is Niimei ke Naamei, literally Grand-Great Father and Great-Grand Mother. 

Further, ancestors can be constellated in men and women, as they often appear in dreams. 

They regulate relationships between the living and the spiritual world to create 

harmonious relationships. In many respects, the dream world provides an important 

cultural foundation for the belief in spirits. Dreams connect the living to the mystical 
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world, the Self, and the realm of soul and spirits. In the Ga worldview, the dream is the 

source of the manifestation of ancestors to the living. In the dream, living people 

encounter ancestors, speak to them and receive important messages or instructions. They 

also make periodic requests of the ancestors. Through their appearance in dreams 

ancestors often pass on messages directly, and there is no need for interpretation. At other 

times, when a message is unclear, the dreamer may seek the help of a traditional healer 

(wontse or tsofatse) to interpret it. Kilson noted: “The ancestral shades may manifest 

themselves to the living either in human form or in dreams. Their spiritual presence may 

be involved on certain occasions to assist the living.”480  

From the perspective of the Ga, dreams occur when the personality-soul (shadow 

or susuma) leaves the body to wander about independently through nocturnal activities 

during the hours of sleep. Children who scratch their faces in sleep are said to have their 

souls and spirits fighting one another. A sleeper should not be wakened suddenly lest the 

soul be unable to return to the body in time. From a psychological standpoint, these 

dream phenomena can be viewed as the manifestation of the archetypes of the animus 

and anima, which seek to connect the world of the unconscious to the conscious life of 

each living individual.  

Gamei Ancestral World 

In Ga cosmology, the human person is composed of certain spiritual and material 

elements. At physiological death, the soul is thought to continue to inhabit the body for 

three days; after which it leaves the body to wander until the final funerary rites (faafo) 

are performed. At these rites, the soul “crosses the river” and achieves its ultimate social 

status as an ancestral shade (sisa). The ancestral world (Ghohiiajeng, meaning the world 

or the universe of the dead person) is sharply defined by the Gamei. They believe that a 

person has the same social status in death as in life. For example, a priest is a priest, and 

an ordinary person is an ordinary person. Ghohiiajeng, according to the Ga: “is a second 

world to which we transcend after departing this material world. Its proper location in 
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of Central Accra (London: C. Hurst Company, 1974), 50.  
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relation to our physical universe cannot be identified with certainty.”481  Although the 

belief in Gbohiiajeng is a core of Ga tradition, Adjei argues definitively that “to raise a 

question as to the locality of the spiritual world would be regarded as an immoral or 

heretical conduct. But from the ceremonial rituals performed for the dead, we may 

reasonably infer that the world of the spirits, or the realms of the ghost, is located under 

our physical world.”482 He adds that ancestral world is situated under the ground.483 

Thus, while it is impossible and unrealistic to speak about the world of the dead, 

nevertheless Adjei explains the Ga traditional philosophy for burying the dead in the 

ground. He explains that the practice of burying the dead under the ground was perhaps 

due to hygienic reasons but also reflective of the primitive belief that the world of the 

departed is below the ground. Moreover, he observes that this practice is further 

substantiated by the practice of presenting gifts to the dead before burial, which is 

prevalent among African peoples today.484 

Anthropologists, notably Robert Hertz and Arnold van Gennep, have affirmed the 

significance of the indigenous concept of the spirit world as a carbon copy of the physical 

world. As Hertz claims, “Once the individual has surmounted death, he [she] will not 

simply return to the life he has left; the separation has been too serious to be abolished so 

soon. He [she] is reunited with those who like himself [herself] and those before him 

[her] have left this world and gone to the ancestors. He [she] enters this mythical society 

of souls which each society constructs in its own image.”485 Van Gennep explains further 

that: “The most widespread idea is that of a world analogous to ours, but more pleasant, 

and of a society organized in the same way as it is here.”486 Among the Kono of Sierra 

Leone the land of the dead is known as “Faa.” Robert T. Parsons validates the Gamei or 
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indigenous culture’s concept of the invisible spirit world as a carbon copy of the physical 

world. Parsons writes: 

People who are reported to have returned to this life tell of the beauty and wealth 
of the place. There the spirits continue to live much as men live in this world; and 
they have the same human characteristics but superior ability to help those who 
call upon them. It seems that there is a separate faa for each family or clan; and 
some people say the men and women live apart. The residents of Faa are spoken 
of as Fanu (plural of “father”) or as Mbimbanu, “the great ancestral forefathers”. 
…If, because of neglect or carelessness they become angry, the people feel certain 
that illness, and even death, will come to the family. Good fortune results from 
the pleasure of the spirits with the conduct of the living.487 
 

In the Ga worldview the spirit of the dead is concrete and practical.  The dead are 

ubiquitous; in the family home. Ga families recognize the visible presence of the spirit 

through the throwing of small portions of food on the ground at meal times. Family 

members also never sleep without an empty water pot in the home. In addition, at night 

people turn their stools on the sides to prevent the dead from sitting on them. This ritual 

gesture demonstrates that respect of ancestors is part of the Ga consciousness. Further, it 

reminds us that the ancestors control the land and its produce; before anyone enjoys the 

fruit of the land, a piece must be offered to them. Ancestors continue to maintain social 

status, moral character and human consciousness. Margaret Cleed remarks: 

Ancestors retained their normal human passions and appetites, which had to be 
gratified in death as in life. Ancestors felt hunger and thirst. They became angry 
or happy depending on the behavior of their children. The living dead were 
vindictive if neglected but propitious if shown respect. Just as filial loyalty 
prevents one from allowing a parent to go hungry, “so must food be offered to the 
ancestors.488 
 
In summary, traditional Ga cosmology provides a view of the ancestral world as 

practical, concrete, and reflective in many ways of the world of the living. The 

employment of a Jungian psychological framework helps to provide a deeper, 

psychological explanation for these experiential phenomena. In this more explicitly 

psychological framework, ancestral spirits can be understood as manifestations of the 
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archetypes of animus and anima, which function as mediators between the collective 

unconscious and conscious. This mediational role is quite consistent with the 

phenomenological experiences of the ancestors among the Gamei. As the Gamei 

maintain, without the spiritual world there would be no physical world. They believe that 

harmonious existence and thriving in this world absolutely depends on the spiritual 

beings and supernatural powers beyond, which influence the living community. For Jung 

too, life in the physical world is quite empty without active engagement with the 

unconscious world through the mediational power of the archetypes, and particularly the 

archetypes of the anima and animus.  

From a Jungian perspective, the concept of the collective unconscious helps 

explain the powerful experiences of the ancestral world that are a common part of 

everyday experience for the Gamei. As we have seen, the ancestral world is an invisible 

world; nevertheless there is no dichotomy between the physical and the world of the 

spirits. For Jung too, the world of the collective unconscious, though invisible, is a 

powerful experiential dynamic for those who choose to access it.  

Mbiti remarks: “the land of the departed, where it might be situated, is very much 

like the carbon copy of the countries where they lived in this life…The activities there are 

similar to those of human life here, so that the departed work in the fields, look after 

cattle, get married and bear children, dance, fight or quarrel.”489 The land of the departed 

is the continuation of this current life and the ancestors are not limited in any 

circumstances regarding pleasure, entertainment, and work.  

There are different perspectives about judgment, reward and retribution in the 

spirit world. The Ga believe that when the spirit of the departed arrives in the land of the 

departed, the primeval ancestors (moni wo aze, ni aze wo aze) hold a retribution and 

punishment on the spirit, in accordance to the person’s earthly life. As previously 

mentioned, it is believed that a person has the same social status in death: a chief is a 

chief, a commoner is commoner. Nevertheless, the other group maintains that a person 

may be punished by the ancestors in this life, but there is no retribution in the ancestral 

world. Again, Mbiti argues “Concerning retribution and punishment, nearly all the 
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evidence points to the fact that African peoples consider punishment to come in this life 

and not in the next.”490 Ancestral retribution and punishment promote psychological 

integrity and loyalty to ancestral names given to their descendents, because names denote 

cultural responsibility and accountability for the rest of the lives of the bearers.  

 

 

Jung/Jungian and Ancestorhood 

In Jungian psychology, the unconscious psyche continues to release psychic facts 

about ancestral spirits, and other archetypal figures to consciousness. The unconscious 

confronted Jung personally through his dreams, fantasies, visions and imagination. 

Between 1913 and 1917 Jung devoted himself to listening to his inner voices and 

providing psychological meaning to them. In one of his fantasies/visions, he maintained 

that he was in the land of the dead and the atmosphere was that of the other world.491 

Jung believed that self exploration was an important avenue for discovering 

psychological realities.  

In his autobiography, Jung included a section that he described as “Confrontation 

with the Unconscious.” In a dream, Jung says, he encountered a dove which transformed 

itself into a little girl and told him, “Only in the first hours of the night can I transform 

myself into a human being, while the male dove is busy with the twelve dead.”492 This 

dream content was a moment of astonishment for Jung: “I was greatly stirred. What 

business would a male dove be having with twelve dead people?493 He attempted to 

provide a plausible interpretation through the symbolism of twelve such as twelve 

apostles, twelve months of the year and the signs of the zodiac, etc.494 He concluded that 

the dream experience “was that the dream indicated an unusual activation of the 
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unconscious.”495 In the context of pondering over the dream, another fantasy confronted 

him in which “there was something dead present, but it was also still alive. For example, 

corpses were placed in crematory ovens, but were then discovered to be still living. These 

fantasies came to a head and were simultaneously resolved in a dream.”496  He dreamt of 

walking through a lane of long row of tombs. At the first grave, he saw a dead 

mummified man from the 1830s, and suddenly the man moved and came to life. Jung 

observed that this man belonged to the eighteenth century. He continued to walk down 

the row until he found himself in the twelfth century. Out of this experience of the dead, 

Jung maintained “But dreams like this, and my actual experiences of the unconscious, 

taught me that such contents are not dead, outmoded forms, but belong to our living 

being.”497 Psychologically, this experience illustrated, for Jung, the vibrancy of the 

contents of the unconscious, where images of the dead can occupy a prominent place. 

Though Jung experienced the dead in a dream, the dead images are not dead or stagnant 

at all, just as the archetypes of the unconscious are active and alive in the human psyche.  

Before the outbreak of the First World War Jung was afflicted with dreams of 

bloodbaths and catastrophes in Europe—dreams which he was unable to understand until 

after August 1, 1914.498 In the Advent season 1913—December 12, he decided to venture 

directly into his fantasies by embarking on the journey to the beyond—the ancestral land. 

Jung describes the ancestral land as dark depths, complete darkness, as if the interior 

space was running water. Within this running water was a corpse, a youth with blond hair 

and a wound in his head. He was followed by a gigantic black scarab and then by a red, 

newborn son, rising up out of the depths of water….It seemed to me that the blood 

continued to spurt for an unendurably long time. At last it ceased, and the vision came to 

an end.499 Jung understood this vision as “a drama of death and renewal, the rebirth 
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symbolized by the Egyptian scarab. At the end, the dawn of the new day should have 

followed, but instead came the intolerable outpouring of blood.”500  

On December 18, 1913, six days often the preceding dream, Jung had another 

dream alluding to the killing of the sun-god completely in the collective unconscious and 

within himself. He encountered Siegfried and latter he wiped out all traces of the dead. “I 

had escaped the danger of discovery; life could go on, but an unbearable feeling of guilt 

remained.”501 In reflecting on this dream, Jung noted that Siegfried represented both his 

own conscious effort as well as the attitude of the  “Germans at that time, for both 

believed in the power of will and in the power of one’s ideals, The young, on the other 

hand, represents primitive man who follows his instincts. The rain announces the 

resolution of the tension between conscious and unconscious.”502 He recognized through 

the interpretation of this dream, that there were things in life higher than the will of the 

ego. Indeed, this dream alludes to his conflict with Freud. Siegfried, (Freud), the German, 

wanted to impose his own will, have his own way, just as Jung felt that Freud was 

imposing his own psychological theory on Jung’s innovative efforts. But Jung did not 

place all the blame upon Freud. According to Homans, the dream instructed Jung “to give 

up his own heroic idealism, through which he imposed his own will upon others, but 

particularly upon himself.”503 In addition, the contents of the dream enabled Jung to 

denounce elements of narcissistic grandiosity and associated rage toward Freud.504 He 

recognized the unconscious forces within his own personality and began to accept the 

fact that he could not control the contents of his own consciousness.  

Immediately after the death of Siegfried, the access to the beyond or ancestral 

land was opened: “It was like a voyage to the moon, or a descent into the empty space. 

First came the image of a crater, and I had the feeling that I was in the land of the dead. 
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The atmosphere was that of the other world.”505 As he observed the contents of the 

unconscious, he realized that most of the personalities were characters of history of 

ancient civilizations, mythology, and Biblical traditions and they were personifications of 

the unconscious. Each personality had its own symbolic significance. For example, 

Salome appeared as the anima figure who was “blind because she does not see the 

meaning of things,” and Elijah, “the figure of the wise old prophet represents the factor of 

intelligence and knowledge.” According to Jung the figures are the representations of 

events and experiences.506 These figures, along with subsequent images, were active 

images from the archetypes of the collective unconscious. From this dream, the principles 

of constellation and compensation were exhibited. For example, Salome was an anima 

figure, Elijah the wise old prophet. Interestingly, Jung felt strange toward Salome and 

Elijah as a couple in this particular dream. He was distinctly suspicious of Salome. 

However, he stuck close to Elijah because he seemed to be the most reasonable of the 

three, and to have a clear intelligence.507 

Another unconscious confrontation occurred after this fantasy, with the 

appearance of Philemon in a dream.508 Psychologically, Philemon personified a superior 

insight and a mysterious figure to Jung. From an ancestral psychological perspective, 

Philemon was like an ancestral spirit, at times as real as a living personality in the form of 

an Indian guru. Jung regarded him as an inner figure of great significance for him for 

many years: He “…taught me psychic objectivity, the reality of the psyche. Through him 

the distinction was clarified between myself and the object of my thought. He confronted 

me in an objective manner, and I understood that there is something in me which can say 

things that I do not know and do not intend, things which may even be directed against 

me.”509  
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The dream represents the anima figure and the wise old prophet; his fantasy can 

be observed as a representation of the couple, animus and anima, being constellated in his 

psyche. Moreover, this experience taught Jung the theory of psychic distance, which he 

felt differentiated the ego from the collective unconscious. The archetype of the guru, 

Philemon, revealed the principle of differentiation most vividly to Jung when he writes: 

“Through him the distinction was clarified between myself and the object of my 

thought.”510 He recognized the distinction between himself and other images and this 

clarification was a tremendous relief to him. The significance of the archetypal figure of 

Philemon as a reflection of Jung’s conflict with Freud cannot be overstated. In reality, 

Philemon represents Jung’s father, his mentor Bleuler, and Freud and Flournoy, all 

wrapped up in one, transcendental being—a spiritual being.   

In the context of our discussion on ancestral spirits, perhaps Philemon serves as 

the reality of the archetype of ancestral spirits in Jung’s life. On the other hand, the blind 

Salome epitomized his cousin Helene Preiswerk and Sabina Spielrein, which found 

expressions in Antonia (Toni) Wolff, a lifelong companion of Jung.  Jung’s descent to the 

“land of the dead” perhaps offered him an experience of his ontological ancestors as well 

as illuminating the reality of ancestors as psychic beings. In addition, these unconscious 

figures presented him with a plausible explanation of ancestorhood as he observed it 

among indigenous peoples around the world. In a very real way, it seemed that Jung was 

acknowledging the presence of ancestors as an integral part of the human psyche.  

In commenting on Jung’s journey to the beyond, von Franz writes: “Jung’s 

journey to the beyond is an anticipation of a rebirth of our world, just as Dante’s journey 

anticipated the spirit of the Renaissance. Jung’s journey, however, led him deeper and 

farther than Dante’s, into a still more profound rebirth of our Zeitgeist.511 For the Gamei, 

essentially, Jung’s knowledge of the ancestral land frames their traditional knowledge of 

ancestral world through the lens of the psychology of the unconscious. In addition, it 

endorses the ancestral land as the unconscious realm, from where the archetypes of the 

Self manifest into consciousness through various cultural and religious symbols. Of 
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special significance of this encounter of the unknown to Jung, was the realization of 

similar hallucinations of his psychotic patients. In another fantasy, he found himself 

flying into the land of the dead, which, for him, correlated with the unconscious psyche. 

Exploring this dream, Jung explains a significant moment where the archetypes of the 

soul and the anima establish distinct relationships with the collective unconscious. He 

writes: “In a certain sense this is also a relationship to the collectivity of the dead; for the 

unconscious corresponds to the mythic land of the dead, the land of the ancestors. If, 

therefore, one has a fantasy of the soul vanishing, this means that it has withdrawn into 

the unconscious or into the land of the dead.”512 

Jung describes the dead as the content of the unconscious. Moreover, the “Dead,” 

as the spokespersons or interpreters for the unknown realm, which is beyond the 

comprehension of humanity. The classification of the departed spirits as the spokesmen 

of the unconscious realm resonates with traditional Ghanaian diplomatic and 

communicative position. Thus the “ókyeame” is the spokesmen of the traditional chief. 

Yankah describes the “ókyeame” as the “chief’s diplomat and orator.”513 This significant 

traditional institution the “ókyeame” is always closer to the chief at most traditional 

gatherings. It should be noted that nobody speaks directly to the chief. Yankah observed a 

jury gathering at a chief’s palace to illustrate the significant functions of the “ókyeame”: 

The king’s “ókyeame” listens attentively to the message and relays it to his lord, 
who responds through the “ókyeame,” who then transmits the reply to the party. 
As the “ókyeame” relays the message, he embellishes it with proverbs, idioms, 
and witticisms, transforming the chief’s brief statement into a longer poetic 
discourse to the admiration of the audience.514 
 
Nevertheless, outside the traditional royal setting, “mediated oratory permeated 

all modes of formal talk in Ghana and in several other parts of Africa as well. In these 

cases, an ad hoc intermediary may be appointed on the spur of the moment to represent a 

party or dignitary, or these may be designated orators well known in the community to 
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relay their speech in style.”515 In the traditional context, the ókyeame is recognized with 

the holding of a royal staff as a symbol of his office and authority. This is an important 

socio-cultural institution.516  

Again, indigenous spirituality always acknowledges the significant role of the 

ancestors. Similarly, Jung also experienced and valued the presence of his ancestors. This 

experience occurred during a moment he was building a Tower at Bolligen and he was 

chiseling a stone tablet. He became aware of the fateful link between him and his 

ancestors. He observed: “I feel very strongly that I am under the influence of things or 

questions which were left incomplete and unanswered by my parents, grandparents and 

more distant ancestors. It often seems as if there were an impersonal karma within a 

family, which is passed on from parents to children.”517 

In subsequent writing on ancestorhood, Jung adds: 

If our impressions are too distinct, we are held to the hour and minute of the 
present and have no way of knowing how our ancestral psyches listen to and 
understand the present—in other word, how our unconscious is responding to it. 
Thus we remain ignorant of whether our ancestral components find an elementary 
gratification in our lives, or whether they are repelled. Inner peace and 
contentment depend in large measure upon whether or not the historical family 
which is inherent in the individual can be harmonized with the ephemeral 
conditions of the present.518  
 
In the Septem Sermones (Seven Sermons for the Dead) Jung recognized that the 

voices of the Dead or ancestors were the voices of the Unanswered, Unresolved, and 

Unredeemed. He wrote that “From that time on, the dead have become ever more distinct 

for me as the voices of the Unanswered, Unresolved, and Unredeemed; for since the 

questions and demands which my destiny required me to answer did not come to from 

outside they must have come from inner the world.”519  
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Jung embraced the indispensability of a speech intermediary of the dead as a 

conduit for understanding the psychic truth of the unconscious psyche. Additionally, he 

maintained that the archetypes are also operative in the unconscious of contemporary 

persons. One could argue that these experiences prepared him to exclaim in the Septem 

Sermons that: “These conversations with the dead formed a kind of prelude to what I had 

to communicate to the world about the unconscious: a kind of pattern of order and 

interpretation of all its general contents.”520  

Many Jungian thinkers hold that the “Septem Sermones ad Mortuos” symbolizes a 

summary of Jung’s experiences with the images of the unconscious psyche.521  Charet 

identifies the Septem Sermons ad Mortous as Jung’s discovery of the objective truth of 

the human psyche, marking his own process of individuation and re-entry into the world 

as Jung the healer and teacher.522 And according to Charet, the sermon revealed a 

multitude of Christian spirits, the ground from which Jung built his own school of 

psychology.523 

With Jung’s confrontation of the unconscious alluding to the land of the departed 

spirits, one can turn to a study of the “The Seven Sermons to the Dead” written by 

Basilides in Alexandria, the city where East and West meet.524 Jaffé maintains that the 

“Septem Sermones ad Mortous,” summarizes the most essential ideas in Jung’s fantasies 

and is therefore both a review of the phase of introversion now drawing to an end and a 

preview of work to come.525   

From a Jungian perspective, the pleroma may be viewed as a symbol of the 

unconscious psyche, whose existence is not dependent on thinking or believing. It can be 

understood in this framework as the gateway to this spiritual realm, coming at the end of 
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the individuation process: “However, because thinking alienates us from our true nature 

therefore I must teach knowledge to you, with which you can keep your thinking under 

control.” The above statement is the last sentence of the first Sermon. “Pleroma” is a 

Gnostic term employed by Jung to designate the ancestral world as a place, transcending 

time-space boundaries and situated within his ideas of the archetypes and the collective 

unconscious. In the Septem Sermons, Jung writes that pleroma is 

This nothingness or fullness we called the Pleroma. Therein both thinking and 
being cease, since the eternal and infinite possess no qualities. In it now being is, 
for he then would be distinct from the pleroma, and would possess qualities which 
would distinguish him as something distinct from the pleroma.  

  
Jung was interested in understanding the dimensions of the nature of the human 

psyche that lie beyond the culture of consciousness, and which transcend time-space 

limitations. He underscored the idea that the human psyche is the personification of an 

archetype, situated beyond the physical world. Jung’s pleromatic archetypal idea would 

resonate with traditional Gamei conceptions of the ancestral world as a place, infinite and 

eternal in nature.  

Furthermore, one could argue that the unconscious psyche is the mother of all 

existence, where there is a strong affirmation of inclusiveness, where all the opposites are 

said to be balanced: “Effective and ineffective. Fullness and Emptiness, Living and Dead, 

Good and Evil Beauty and Ugliness, The One and the Many…” A thoughtful 

consideration of the dynamic of the unconscious psyche offers the formidable 

psychological basis for solving the brokenness in human societies. For example, Singer 

writes: 

Here lies the germ of the concept marking the necessity of ever looking to the 
unconscious for that compensating factor which can balance the one-sided attitude 
of consciousness. Always, in the analytic process, we have searched the dreams, 
the fantasies, and the products of active imagination, for the elements that will 
balance: the shadow for persona-masked ego, the anima for the aggressively 
competitive man, the animus for the self-effacing woman, the old wise man for 
the puer aeternis, the deeply founded earth—mother for the impulsive young 
woman.526 
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Unconscious wholeness therefore seems to me the true spiritus rector of all 
biological and psychic events. Here is a principle which strives for total 
realization-which in man’s case signifies the attainment of total consciousness.527 
 
Moreover, Singer provides us with an alternative psychological interpretation of 

the Dead: Psychologically, Singer maintains, human beings are living in the state of 

“living-dead,” which is different from Mbiti’ living-dead concept. Traditionally, for 

Mbiti, when a dead person is remembered by name, he or she is not really dead; he is 

alive, and such a person he termed the living-dead. He or she is alive in the world of the 

spirits.528 According to Singer, psychological human beings are living in a state of 

unconscious death without any physical death in the world of consciousness. She writes:  

Suddenly we know who the Dead are. We are the dead. We are psychologically 
dead if we live only in the world of consciousness, of science, of thought which 
“estrangeth from being.” Being is being alive to the potency of the creative 
principle, translucent to the lightness and the darkness of the pleroma, porous to 
the flux of the collective unconscious.529  
 
Thus, for Singer, the archetype of death dominates the human psyche in a 

sophisticated culture that promotes modernization and technological advancement, where 

people are shut off from their deeper selves. However, in traditional cultures, the 

awareness of the collective unconscious motivates spirituality and conscious awareness 

of the meaning and deeper realms of life.  

There is a conflict between modernization and traditional consciousness. Homans 

explains that human beings today transfer the engineering ethos of modern technology 

and bureaucracy to their personal consciousness and emotional life.530 Human 

cognizance of modernization of consciousness is composed of two contradictory 

movements in thought and society. Homans argues that the first category has created an 

intense nostalgia for the integrative symbols of the past, resulting in a traditionalism that 

defensively reaffirms ancient symbols of community. Peter Berger calls this movement 
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“counter-modernization.” The second category, modernization of consciousness, has 

created new values and a new sense of community that cannot be derived from tradition. 

Again, Berger calls this trend “demodernization.’531 Homans goes on to relate that “the 

principal affirmation of demodenization is the conviction that modern people must 

rediscover a real, “naked” self that exists beyond institutions and roles—a 

metainstitutional self—and that the sources for this new self lie in the future creation of 

fresh and new values.”532 He concludes: “Thus the trend in the direction of 

demodernization is even more privatized than is the modernization process itself.”533 In 

this framework, traditional Ga Ancestral psychology offers something of value for the   

modern psychological person:  An opportunity to return to one’s past, as represented in a 

Ghanaian symbol “sankofa,” meaning “returning to your past in order to move into the 

future.” This is an interesting benefit that comes from viewing Gamei cosmology not as 

“primitive,” as is the common way that Westerners frame indigenous cultures, but as a 

kind of advanced human experience that has flourished because of its isolation from the 

spiritual and psychological constrictions associated with technological “advancements” in 

the West.  

It is important to note that the unseen ancestral world, both for the Gamei, and for 

Jung, is very real. It is a world in which ancestral figures live and move actively. In a 

near-death experience in 1944, Jung had a foretaste of the glorious state of the 

unconscious realm. He appeared to be floating over the earth from a height of 

“approximately a thousand miles! The sight of the earth from this height was the most 

glorious thing I had ever seen.”534 As he looked around him he saw “a tremendous dark 

block of stone, like a meteorite. It was about the size of my house, or even bigger. It was 

floating in space, and I myself was floating in space.”535 At the entrance of the door of 

the temple was a black Hindu gatekeeper, ready to welcome him. Innumerable tiny 
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niches….surrounded the door with a wreath of bright flames. Jung felt certain that he 

“was about to enter an illuminated room and would meet there all those people to whom I 

[he] belong in reality.”536 This experience offered him the meaning of life—“what 

historical nexus I or my life fitted into. I would know what had been before me, why I 

had come into being, and where my life was flowing.”537 At this critical moment, he was 

called back to earth by the emerging image of his doctor.  A Gamei interpretation of this 

unconsciousness experience, would frame it as an affirmation of the fact that it was not 

the right time for Jung to die. Therefore, he was deported from the ancestral world by his 

distant ancestors. This experience parallels the Gamei concept of the mortal world as a 

carbon copy of the invisible world.  

Jung shared a dream of one his patients, which helped to shape, revise, and 

confirm his ideas on a life after death:  

I attached particular importance to a dream which a pupil of mine, a woman of 
sixty, dreamed about two months before her death. She had entered the hereafter. 
There was a class going on, and various deceased women friends of hers sat on 
the front bench. An atmosphere of general expectation prevailed. She looked 
around for a teacher or lecturer, but could find none. Then it became plain that she 
herself was the lecturer, for immediately after death people had to give accounts 
of the total experience of their lives. The dead were extremely interested in the 
life experiences that the newly deceased brought with them, just as if the acts and 
experiences taking place in earthly life, in space and time, were the decisive 
ones.538 
 
In another vision, Jung experienced another floating in space, “as though I were 

safe in the womb of the universe—in a tremendous void but filled with the highest 

possible feelings of happiness. “This is eternal bliss,” I thought. “This cannot be 

described; it is far too wonderful.”539 Through this experience, it was clear to him that the 

unconscious realm characterized by the psychic life and the endearing presence of the 

ancestors cannot be described in mortal vocabulary. 
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In Egyptian mythology and alchemical studies, “the stone” in the vision 

symbolizes psychic totality and a complexio oppositorum.540 The same stone appeared to 

Jung a second time a few days before his actual death:  

He saw a great round stone in a high place, a barren square, and on it were 
engraved the words: “And this shall be a sign unto you of Wholeness and 
Oneness.” Then he saw many vessels to the right in an open square and a 
quadrangle of trees whose roots reached around the earth and enveloped him and 
among the roots golden threads were glittering.541 
 
In addition, the stone perhaps represents a house or a grave-temple. Two months 

prior to his death, Jung had a dream and told his protégés Marie Louise von-Franz and 

Barbara Hannah, who interpreted it as a death dream: “He saw the ’Other Bollingen‘ 

bathed in a glow of light, and a voice told him that it was now completed and ready for 

habitation. Then far below he saw a mother wolverine teaching her child to dive and 

swim in a stretch of water,” something which it could not yet do by itself.”542 Barbara 

Hannah writes: 

The end of the dream has the same meaning: the dreamer must soon pass into 
another element (usually called another world) and learn as different a way of 
adaptation, as the young wolverine, who was already at home on dry ground, had 
to learn in the water. Evidently Mother Nature was ready for the change and 
prepared to give her full support….In fact, it may have been this dream that 
loosened his strong tie to his earthly Bollingen. Once again, as had happened so 
often before, Jung’s complete acceptance of death gave him a new lease on life, to 
his own great surprise.543  

 
In Jung’s vocabulary, the Bolligen tower personifies the Beyond, thus the Self, 

which is the destiny of the individual. For Jung, the tower, in its earthly form, was 

already a vessel of the greater inner man or of the Self. He argues that: 

From the beginning I felt the Tower as in some way a place of maturation—a 
maternal womb or a maternal figure in which I could become what I was, what I 
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am and will be. It gave me a feeling as if I were being reborn in stone. It is thus a 
concretization of the individuation process, a memorial aere perennius… 
At Bollingen I am in the midst of my true life, I am most deeply myself. Here I 
am, as it were the “age-old son of the mother…. 
At times I feel as if I am spread out over the landscape and inside things, and am 
myself living in every tree, in the plashing of the waves, in the clouds and the 
animals that come and go in the procession of the seasons. 544 

               
 
Moreover, the Tower at Bollingen represents the abode of the dead. Jung writes: 
 

In the Tower at Bollingen it is as if one lived in many simultaneously. The place 
will outlive me and its location and style it points backward to things of long ago. 
There is very little about it to suggest the present. If a man of the sixteenth 
century were to move into the house, only the kerosene lamp and the matches 
would be new to him; otherwise, he would know his way about without difficulty. 
There is nothing to disturb the dead, neither electric light not telephone. 
Moreover, my ancestors’ souls are sustained by the atmosphere of the house, 
since I answer for them the questions that lives once left behind.545  
 
In the midst of Jung’s fantasies about death, and his thinking about the scientific 

and philosophical traditions of death, he maintained that his individual ego life emerged 

like a rhizome. He lived above the ground, but the eternal roots of life continued to live in 

the depths. 

Life has always seemed to me like a plant that lives on its rhizome. Its true life is 
invisible, hidden in the rhizome. The part that appears above ground lasts only a 
single summer. Then it withers away—an ephemeral apparition. When we think 
of the unending growth and decay of life and civilizations, we cannot escape the 
impression of absolute nullity. Yet I have never lost a sense of something that 
lives and endures underneath the eternal flux.546 

 
In a letter to Kristine Mann, facing her mortality, quoted by van der Post, Jung writes: 
 

Death, is the hardest thing from the outside and as long as we are outside of it. But 
once inside you taste of such completeness and peace and fulfillment that you don’t 
want to return. As a matter of fact, during the first month after my vision I suffered 
from black depression because I felt that I was recovering. It was like dying. I did 
not want to live and to return into this fragmentary, restricted, narrow, almost 
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mechanical life. . . . Throughout my illness something has carried me. My feet 
were not standing on air and I had the proof that I have reached a safe ground. 
Whatever you do, if you do it sincerely, will eventually become the bridge to your 
wholeness, a good ship that carries you through the darkness of your second birth, 
which seems to be death to the outside. I will not last too long any more. I am 
marked. But life has fortunately become provisional. It has become a transitory 
prejudice, a working hypothesis for the time being, but not existence itself. 
Be patient and regard it as another difficult task, this time the last one.547 

 
 
And Hannah writes, concerning her reaction to the death of Jung: 

 
Now that the “blossom was passing away and proving itself, like all mortal life, to 
be “an ephemeral apparition,” the eternal roots, that were also a C. G. Jung, 
appeared above the surface and spread themselves protecting over him. This 
dream tells us with the greatest clearness that Jung was dying at the right time, 
and was about to be received by that rhizome which he had always known as his 
“true invisible life.” Or to use the language he used in Memories, his No. 1 
personality was dying, but his No. 2 remained unchanged.548 

 
Van der Post recalls Jung’s conception of death: “Psychologically, death was for 

him just as important as birth, and like birth an integral part of life, so the events of life 

could not be described until after death.” Further he adds: 

There is clear implication in his writing and clearer affirmation in his 
conversation that the self achieved lived on at least as image and incorruptible 
core of new being. Death freed it only from what was false and provisional and 
sent it on indestructible in time to serve in another season of itself. The walls 
between birth and death, the known and the unknown, had always been no opaque 
barrier for his spirit but transparent as the windows of a house of many mansions 
amber with light as night. However solidly and empirically drawn his own 
frontiers were for us, one was always conscious of how for him they remained 
transparent with the light of new meanings pressing out of the dark against 
them.549 
 
What then is the celestial likeness of the dead? Von Franz argues that since the 

psyche is intensity, “Perhaps this is what is suggested by all those experiences of light of 
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light, since light is still virtually the highest perceivable limit of extensity.”550 In the 

transcendental state, the dead appears as “transparent and bright as the sun,” “appearing 

in a religious light,” “unusual brightness,” and “dazzlingly bright like the sum.”551 

 In the preceding section, I have examined Jungian archetypal ideas of the dead or 

ancestors and the concept of death. One of the theoretical conclusions is that ancestors, in 

the Jungian framework, can be understood as the voices of the unconscious psyche, 

serving as intermediaries between the conscious and unconscious worlds. They mediate 

the Supreme Being to the living and also mediate the living to the Supreme Being. This 

kind of psychological frame helps deepen our understanding of the central place of 

religion in the Gamei community. Ancestors are the ones who mediate prayers, sacrifices 

and expressions of thanksgiving to the Supreme Being. The mediation of ancestors, in the 

Gamei tradition, is both vertical and horizontal. It is ancestors who guarantee the efficacy 

of religious practices and without their presence at all times, life is meaningless and 

worthless. In their transcendental state, their appearances are crystal-glorious similar to 

the sun. In addition, the dead are personified as motherhood, enforcing the principle of 

opposites. Yet in the psychic realm there is a psychological wholeness emerging in the 

central archetype of the psyche-thus the Self as a God-symbol. Again, Jung and other 

Jungian scholars argue that the world of spirits is in many respects simply a synonym of 

the unconscious psyche.  

 Essentially, viewing Gamei ancestral ideas through this kind of psychological lens 

helps to deepen our understanding of the Gamei traditional concept of ancestral world as 

pleroma, as a place without any limitations whatsoever to time-space.  

Jung/Jungian interpretation of the Ancestral world of the Gamei 

To summarize, within Jung’s understanding of the psyche, the world of spirits is 

synonymous with the unconscious psyche, and this psychological interpretation validates 

the invisible, numinous or transcendental reality of the unconscious psyche. “In a certain 

sense this is also a relationship to the collectivity of the dead: for the unconscious 

corresponds to the mythic land of the dead; for the land of the ancestors. If therefore, one 
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has a fantasy of the soul vanishing, this means that it has withdrawn into the unconscious 

or into the land of the dead.”552 It is significant to note that Jung’s knowledge of ancestral 

land, that is, a transcendental homeland where psychic beings exist, parallels the Gamei 

worldview. The psychological frame for the existence of an ancestral land, in other 

words, provides a meaningful way of understanding how the ancestral world, for the 

Gamei, is so central to everyday life.  

Despite these very strong affirmations of ancestral life in Jung’s writings, it is 

important to remember again that, as noted earlier in Chapter 2, Jung at times refused to 

comment about the emergence of a spirit-world in physical reality, largely for fear of the 

pathological undertones of such a view.  For example, in describing Jung’s ambivalence 

toward spiritualistic phenomena, G. H. Baynes writes: 

What we cannot determine is whether the spirit-world, which appears to be 
inhabited by the spirits of those who have died, is an aspect of this vast hinterland 
of the psyche, or whether it can be regarded as existing independently. All we 
know is that the spirits of the dead can become part of our experience only by 
means of our conscious psychic envelope, and just because of this inevitable 
condition it is practically impossible to determine whether they exist 
independently of the psyche or whether they live because the living give them 
life.553 
 
In contrast to this ambivalence in Jung’s writing, it is absolutely clear that for the 

Gamei, the ancestral world has a transcendental reality and it is a place. And when one 

examines the thrust of Jung’s writing, as we did earlier in this chapter, it is also clear that 

despite his ambivalence, Jung also came close to this conceptualization.  For Jung, the 

structures of the collective unconscious are the archetypes, which are very real: “The 

archetype in itself is empty and purely formal, nothing but a facultas praeformandi, a 

possibility of representation which is given a priori.’554 One could explain that the 

content of the archetypes, its concrete particular expression, is determined by culture, 

tradition and finally by individuals. The archetypes as instinct and behavior pattern can 
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be reduced to a simple formula. For Jung, “… It has a potential existence only, and when 

it takes shape in matter it is no longer what it was. It persists throughout the ages and 

requires interpreting ever anew. The archetypes are the imperishable elements of the 

unconscious, but they change their shape continually.”555 Our ability to identity 

archetypal theme in cultural traditions increases our consciousness about the underlying 

influences which inform our cultural heritage that are at first unconscious. 

Within this framework, Bührmann associates the belief in ancestors among 

indigenous Africans to the Westerner’s concept of the unconscious: 

To me as an analytical psychologist the belief in the ancestors, the way they are 
experienced and the obligation towards them have many similarities to the 
Westerner’s concept of the unconscious, his experience of the archetypes and his 
obligation to pay attention to these as they appear in his dreams, visions, fantasies 
and his spontaneous, creative activities. To remain relatively, mentally and 
physically, and to have some light on the path of life, the ego should have a 
respectful attitude towards the manifestation of the unconscious and not to brush 
these aside as nonsense or “just imagination.”556 
 
Psychologically, the archetypes are projections from the unconscious, and they 

are objectified and personified, for instance as ancestors. Again, in Ga indigenous 

spirituality, the manifestations of ancestors through dreams and other psychic phenomena 

can be seen as expressions of archetypal contents. Ancestors, in this framework, are 

therefore archetypal images that are similar in all cultures and common to all humanity. 

To express it traditionally, there are the realities of life. The central argument in this 

dissertation should not be taken to imply that we imagine that thoughts and experience of 

ancestors are so persuasive that they become an archetype of the Self. Rather, this 

dissertation is simply attempting to use words to illuminate the psychological meaning, 

representations and thoughts of the fact that in the inner world of all indigenous cultures, 

in particular Gamei, there is a powerful psychic reality beyond ego consciousness. This 

has implications for the industrial world as well, where there is the challenge of 

rediscovery of the full spiritual and psychological range of human experience. The study 

of ancestral psychology can be of considerable assistance in this realm. 
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Summary and Conclusion 
 
 In this section, I have discussed ancestorhood among the Gamei and 

conceptualized conditions for attaining ancestorhood. I have also examined Jungian 

psychological concepts of ancestorhood and have attempted to demonstrate how the 

application of a psychological theoretical framework can deepen our understanding of 

how ancestral spirituality operates in Gamei and other indigenous cultures.  

 In conclusion a few remarks may be added concerning some challenges 

accompanying a cross-cultural application of ideas about ancestorhood. Jung’s 

experience of ancestors is instructive in this regard because he had an actual experience 

in which he was able to instruct the dead. He writes: “Quite early I had learned that it was 

necessary for me to instruct the figures of the unconscious, or that other group which is 

often indistinguishable from them, the “spirits of the departed.”557 In contrast, the Gamei 

understanding of ancestors suggests that the ancestors rather instruct the living. It is not a 

two-way street. The extent to which these opposing world views can be reconciled is 

perhaps an area of exploration in future studies. .  

  For Jung, the “Dead” are the voices of the world of the unconscious psyche, and 

this function situates them in the state of intermediary between the Supreme Being and 

humanity as communication functionaries. As “messengers, ambassadors and servants” 

acting on behalf of the Self, the God-images—the ancestors are dear to the Self. The 

archetype of the spirit is perhaps similar to the ancestors among the Gamei, representing 

the spirits of all departed members of the linage. They are thus the intermediary between 

the lineage, the physical and metaphysical worlds. To put it psychologically, they act as 

bridges between the conscious and unconscious psyche. In a sense, they are 

communication intermediaries, representing the lineage in its interaction with the 

wholeness of the community—the living, the unborn and the ancestral world. Another 

characteristic of the self-ancestor motif is its ordering, organizational and unification 

functions. The Ancestor is as central to the life of Gamei as the Self is central to Jung’s 

theory of the human psyche: “It is the archetype of order, organization, and unification of 
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all that goes into the human personality. It is at the heart of the collective unconscious 

and draws to itself the many unconscious archetypes and their manifestations into an 

ideal harmonious totality….”558 In addition, the archetypes of anima and animus also 

personify ancestors in the role as significant mediators. Psychologically, contemporary 

human beings are dead without the recognition and knowledge of the unconscious.  

Finally, in Jung’s psychology the psychic life is a glorious and blissful experience 

in the Self—which is an apt description the spiritual world of the Gamei. Jung’s 

hypothesis of an unconscious psyche, as it has been construed throughout this dissertation 

as the spirit world has an overtone of communal nature for all humanity. Although 

spiritualism featured prominently in the life and thought of Jung, terms such as 

ancestorhood and ancestors may also be described in primarily psychological language, 

although at times Jung implies a certain pathological meaning. Despite this, I argue that 

Jung’s theory of archetypes of spirit, shares striking resemblance to the Gamei concept of 

ancestors as actual beings. Jung came quite close to admitting their actual existence. 
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Chapter 6-Conclusions and Contributions: Toward a Dialogic Psychological 
Formulation 

In this concluding chapter, I recapture the preceding summaries of the 

psychological understanding of spirit of Carl Gustav Jung and the Gamei. In addition, I 

offer the conclusions and contributions of the dissertation.                         

Jung’s psychological theory of the collective unconscious, suggests, in effect, that 

the human psyche has a spiritual or transcendental reality, that there is a religious 

unconscious. In contrast to classic Freudian theory, Jung maintains that the archetypal 

contents of the collective unconscious are not the product of repressed emotionally laden 

memories, but rather the repository of universal psychological tendencies, propensities 

and primordial images whose expressions are found in diverse cultures around the world. 

As noted at the beginning of this dissertation, Jung was virtually the only psychological 

theorist who viewed the cultural practices of indigenous cultures in Africa and other parts 

of the world as a source of fruitful investigation. Moreover, his willingness, even if 

ambivalent at times, to view the experiential intersections between the world of the living 

and the world of the ancestors as important realms of human experience, was 

unprecedented.  As such, Jung’s archetypal theory provides the opportunity to explore the 

potential for adding an important psychological dimension to the understanding of 

ancestral practices among the Gamei. In the preceding chapters, I have attempted to 

explore the utility this approach. 

What has emerged from this investigation has been the discovery of some 

important points of convergence between Jungian archetypal theory and ancestral 

practices among the Gamei, as well as other points in which the traditional cosmology of 

the Gamei can be seen as a source for enrichment and expansion of Western notions of 

life, death, and spirit.  
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In Chapter 1, I briefly stated that until now, there had been little attempt to 

understand ancestral beliefs from a specific psychological perspective, with reference to 

the Gamei. I demonstrated how a Jungian perspective has the potential to contribute 

significantly to an understanding of spirit by describing what is known about the 

metaphysical phenomenon of the collective unconscious, which through various 

investigations has been found to have shared meaning across diverse cultures. I reviewed 

some of Jung’s research with Africans and African-Americans, in which some of his 

most important theoretical formulations about archetypes and the collective unconscious 

were validated.  In addition, I suggested that Jung’s epistemology and methodology were 

primarily psychological, without substantial metaphysical derivations or philosophical 

speculations. Stated briefly, he adopted a phenomenological approach to the study of 

psychology. That is, he was most interested in observing and documenting recurrent 

patterns in human experience. He thought of himself as an empirical scientist whose 

approach to theory was inductive rather than deductive. That is, he attempted to observe 

what he termed objective psychic reality, and formulated his theories based on what he 

observed. As he performed his research, Jung began to recognize the importance of 

religion in the emergence of psychological concepts. In other words, he came to believe 

that religious ideas can be interpreted psychologically. However, I argued that 

psychology is greatly limited by treating traditional concepts such as ancestorhood 

simply as cognitive concepts. Ancestorhood is essential to understanding both ontological 

and cosmological concepts of the Gamei. The concept of ancestorhood is an integral 

aspect of Gamei tradition, and thus a way of life. Jung’s psychology, therefore, offers us 

the recognition that ancestorhood can be understood from a psychological perspective as 

an important dimension of human experience. At the same time, however, it does not go 

as far as Gamei cosmology, in which ancestorhood is absolutely central to everything that 

transpires in a society 

In Chapter 2, I reviewed the psychological literature (primarily writings by Jung 

and his conceptual descendants) on the concept of spiritualism, including Jung’s doctoral 

dissertation and research among the Australian Aborigines. Jung explained the 

phenomenon of spirits as autonomous complexes within the unconscious psyche. I 
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suggested that Jung’s observations concerning the phenomenon of spirits provides 

important verification of the psychological reality of a spirit world. (It is also important to 

note that “psychological reality” in this sense is not synonymous with 

“psychopathology.” Rather, it is the recognition that realms of very real, legitimate 

experience exist outside the bounds of Western notions of “objective” reality). In terms of 

the psychological mechanisms underlying the experience of spirits, I referred to the work 

of Marie-Louise von Franz and others, who concluded that spirits represent a kind of 

psychological projection, because they have no association with the ego. In some 

respects, this was another area in which Jungian theorists flirted with the idea of 

validating spirits, unambivalently, as an essential part of phenomenological reality. 

However, to some extent, Jung and his protégés failed to acknowledge the physical 

reality of the existence of spirits. 

 In Chapter 3, I examined the concepts of death, both among the Gamei and for 

Jung and Jungian theorists. I summarized the fact that for the Gamei, death is not an 

ultimate disruption of human life nor does it imply a differentiation between the living 

and the dead. Rather, it is final rite of passage to the ancestral world. Summarizing Jung’s 

concept of death, I noted that for Jung, death is the attainment of a spiritual and psychic 

growth in a psychic world. I reviewed both Jung’s and Neumann’s three stages of 

individuation within four cycles of life, and suggested that within this formulation 

ancestry might be viewed as the ultimate goal of life, for the Gamei and perhaps for 

humanity. For example, I argued, if death is a process of psychic growth toward self-

actualization, and the individuation process is a natural element, with a potential to 

transcend time and space, then among the archetypes that emerge from the collective 

unconscious are figures who are essentially ancestors, and the attainment of ancestorhood 

is  the ultimate goal of life among the Gamei. Within this framework, the ancestor can be 

seen as entering the community of the unconscious archetypes of ancestors, reunited with 

the Self, which is the final state of the archetypal journey in the unconscious world. 

 Again, Jungian theory is not completely compatible with Gamei cosmology, since 

Jung focuses more on ego development. However, Jung’s formulations are especially 

bold when considered from a Western perspective, and one can imagine that with further 



193 

development we could have a plausible psychological complement to traditional Gamei 

cosmology. In other words, Jung’s conception of the collective unconscious as well as his 

principle of interconnectedness and practice in terms of synchronicity comes remarkably 

close to the rediscovery of the concept of community among Gamei, whereby wholeness 

or balance (the Self) of existence is defined in terms of the interconnectedness between 

the ancestors, the living, the yet unborn and Nature.  

 If archetypes can exercise a compensatory function, and archetypal figures can be 

constellated in the psyche, then the equivalent of the anima archetype for a man, and the 

animus archetype for a woman, are essential elements of the psyche. In practical terms, 

without the opposite archetype there is a distortion of one’s personality, and there would 

be no wholeness. Therefore, archetypes are relational images existing in the unconscious 

of the psyche. Jungian theorists agree that though we are individuals, we are all carriers 

of portions of the universal, collective unconscious psyche, emphasizing the communal 

aspect of human existence. Drawing on these ideas, I suggest that this is another area in 

which application of psychological conceptualizations can deepen our understand of the 

Gamei idea of community, particularly when the idea of community is expanded to 

included the vibrant relationships between living members of the community and 

departed spirits, or ancestors. I believe that further expansion of these ideas is a 

potentially fruitful area for future investigation.  

 In Chapter 4 I examined the significance of funeral rituals among the Gamei and 

the sequence of events that collectively comprise those rituals. I speculated that Jung’s 

theory of the archetype of Great Mother corresponds in some respects with the Gamei 

concept of the earth, as the source of human life, and ultimately, the place where all life 

returns. I argued from both Jungian and Gamei perspectives that the primary purpose of 

burial rites is to provide an important symbol for reconnecting the deceased’s body with 

the archetypal Great Mother Earth, which in Jungian terms is a personification of the 

collective unconscious. 

Finally, in Chapter 5, I focused on Ga ancestral experiences of the ancestral 

world. I explored the idea of ancestors exercising mediational functions between the 

spirit world (archetypal world of the unconscious) and the physical world (conscious 



194 

psyche). I suggested that Jung’s discovery of the archetypes of the animus and anima as 

they appear in dreams provides some support for the notion that ancestors can be 

described as archetypes of the collective unconscious. Jung’s personal experiences of the 

ancestral world and his ability to extrapolate those experiences into the formulation of a 

cogent theory, appears to strengthen the Gamei conception of ancestors as spokespersons 

of the spirit world, which can be conceptualized as the unconscious psyche, providing a 

mediational link to the conscious world. I also suggested that from this perspective the 

ancestral world can indeed be viewed as a place. 

Now the question remains: What will be the function of Jungian psychology and 

Gamei tradition be in providing a psychological framework for understanding the Gamei 

way of life? 

I began this study by stating that until now, there has been little attempt to 

understand Gamei ancestral tradition from a specifically psychological perspective. 

Utilizing Jungian and African traditional thoughts as potentially complementary 

theoretical frameworks, I described traditional customs and institutions, including death, 

funeral rituals and practices, ancestral world and other rituals associated with the dead, 

and summarized the traditional Gamei cosmological perspectives associated with these 

customs and institutions. Noting the unique potential of Jungian theory for elucidating the 

(non-pathological) psychological dynamics of African indigenous cultures, I explored 

various ways in which Jungian ideas might help to expand our understanding of Gamei 

funerary practices and customs.  

The concept of community among indigenous traditions and Africans in general 

and the Gamei in particular, revolves around the unborn, the living and the ancestors, or 

the “living-dead.” In these traditions, all life depends on the ancestors -- the lineage of 

ancestors as well as the communal ancestors. Ancestors mediate the relationship between 

the Supreme Being and the community. The experience of ancestors profoundly 

establishes the place of life in religious, psychological, and sociological humanity. 

Ancestorhood is the core element of one’s life among the Gamei and this 

principle is how they experience their reality in the complex world around them. 
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Ancestors continue to influence and shape the personal, social, religious and historical 

lives of the Gamei through their manifestation in mediums, dreams, visions and trances.  

The primary task for the dissertation is to bring together Jung/ Jungian and Gamei 

thought to construct a meaningful ancestral psychological interpretation that seeks to 

synthesize conceptual ideas from both African and Western culture. Although Western 

cultures tend to consider the philosophy of ancestorhood as superstitious and illusory, in 

contemporary Western cultures, the ubiquitous “family tree” might be viewed as a kind 

of rudimentary acknowledgment of the importance of ancestorhood, finding expression in 

treasured family stories, pictures and documents, and the preservation of family 

heirlooms. For the Westerner, however, ancestorhood is simply family legacy. For the 

Gamei, ancestorhood is much more; it is not only veneration, but also central to the fabric 

of everyday life. Consequently, the exploration of the rich psychological dimensions of 

ancestral practice not only serves to elucidate the psychological aspects of Gamei culture, 

but also provides a glimpse of how we might begin to find ways to recover some of the 

rich potential for personal and collective spiritual development that has been sacrificed in 

the service of Western “progress.” This approach, in future research, has the potential to 

enrich our understanding of the transcendence of human life and the diverse traditional 

cultures of primal traditions worldwide, as the world seeks to shape itself into a “global 

village.”   

Contributions 

 Jung’s parapsychological approach to the understanding of spiritual phenomena 

reconciles both unconscious fantasies and the existence of human spirits in a holistic 

psychic reality. Although Jung did not acknowledge explicitly the “objective,” or 

physical reality of spirit, he was way ahead of his time in demonstrating that psychic 

experience is as “real” as the world of tangible, physical reality. To state it briefly, Jung’s 

extensive exploration of unconscious fantasies provides at least the beginnings of a 

fruitful illumination of the world of spirits in Gamei indigenous cultures, offering an 

alternative perspective to understanding the meaning of spirits in the cultural life of the 

community. 
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Attributing a central role to ancestors in the contemporary way of life sustains an 

historical continuity between the past and the future that preserves cultural coherence in 

traditional practices. The emergence of unconscious fantasies and widespread belief in 

spirits can best be understood if we take into account the cultural mores, the myths, 

common knowledge, religious symbols, cultural practices, longstanding customs, 

colloquial language, and traditional social practices. Following Jung’s example, people of 

differing persuasions can agree to disagree about the existential reality of ancestral 

spirits, while nevertheless sharing an appreciation that whether real or imagined, they 

play an integral part in defining and maintaining the cultural life of the people. Within the 

culture, whatever has a name and a functional purpose constitutes a social reality to 

reckon with. These cultural structures define the content of much of indigenous 

knowledge. In this sense, Jung’s psychological theory of archetypes in spiritual life, 

which are structured in unconscious fantasies, corresponds closely with the Gamei vision 

of the role of ancestors in contemporary cultural life.  

Unquestionably, the people of Ghana truly believe in the reality of the human 

spirits in their midst. From a sociocultural perspective I would argue against dismissing 

those beliefs as primitive superstitions or delusional perceptions, for that would devalue 

the functional significance of their role in the religious and cultural life of the 

community. Jung’s reasoning about unconscious fantasies lends some justification to the 

viewpoint espoused also by Sigmund Freud that psychic realities need to be taken into 

account in order to achieve a comprehensive understanding of cultural consciousness.  

This dissertation makes several contributions to the study of ancestors. Most 

significant is my argument that Jung understanding of the unconscious psyche has 

parallels to the Gamei world of spirit. It reinforces and shapes the traditional concept of 

the residence of the dead.  

Second, I argue that a Jungian theoretical framework helps to explain why the 

Gamei place such importance on the journey of the soul (faafo) into the ancestral realm 

after death. Understood from a Jungian perspective, this is not primitive superstition, but 

rather a very real psychic journey into the unconscious psyche, where very real 

interactions with ancestors in the form of psychic beings confirms the existence of an 
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important  psychic reality, every bit as real and legitimate as the reified idea of physical 

reality in the West.  

Third, a Jungian framework helps us understand why death, among the Gamei, is 

the process of attaining spiritual growth in the ancestral world. This principle provides a 

therapeutic paradigm as well for persons with vivid experiences of the collective 

unconscious, independent of the person’s cultural homeland.   

Fourth, the Gamei concept of ancestorhood, especially in the context of 

intermediaries, seems applicable to Jung’s approach to ancestorhood. The dissertation re-

echoes the roles of the ancestors as communication intermediaries or linguistics in the 

traditional Ghanaian chieftaincy context. Psychologically, in this view, the ancestors are 

transpsychic realities of the structure of the archetypes of the unconscious psyche; 

therefore they are similar to the archetype of the Self. Jung describes them as the “voices” 

of the unconscious psyche. These are trusted servants, ambassadors and messengers of 

the Supreme Being not on ethical grounds, but as necessary members of the community.   

Fifth, I suggest an important way in which Jungian theory might be expanded as a 

result of its encounter with Gamei cultural practices. Contrary to the Jungian concept of 

individuation as the goal of life, I suggest that among the Gamei, the concept of 

community as cyclical provides an alternative perspective. In this framework, the goal of 

life is the attainment of ancestorship. In other words, Gamei culture is at root a communal 

culture, vividly embodying Mbiti’s proverb, “I am because we are, and since we are, 

therefore I am.”559 It is important to note that this does not negate the importance of the 

individual. It simply means that individual development cannot exist in isolation from the 

community in which the individual is born and dies. Additionally, just as the individual 

cannot develop properly without her or his surrounding community’s support and 

engagement, the community cannot develop without the engagement of the individual. 

Although Jung was truly far ahead of his contemporaries in his understanding of the 

deeper parts of human functioning that have been lost in the midst of Western 

industrialization, this understanding of the essentially reciprocal relationship between the 

individual and community may have been a blindspot for Jung. The application of 

 
559 Mbiti, African Religion and Philosophy, 282. 
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Jungian principles in the Gamei cultural context serves to uncover this blindspot and 

provide the beginning building blocks for an expansion of Jungian ideas about 

“individuation.” Accordingly, in my conceptual formulations, I have argued that the 

concept of community should not be limited to individuals. Among the Gamei, 

community includes the unborn, the living-dead and the living. Through the structure of 

traditions of religious humanity, ancestors are bridges for communal life. Western 

cultures too may find that the uncovering of this ancient notion of community might 

prove quite fruitful as a means of recovering the deeper parts of their own humanity.  
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Appendix 1: GLOSSARY 
Indigenous terms 
Abayaŋ: A piece of funeral cloth around the waist during funeral service 
 
Adowa: Traditional Asante music and dance form 
Agbamaa: The traditional funeral ritual for high priests, and priestess 
Akpeteshie: Locally brewed gin with high alcoholic content 
Amli kpawo: Representing seven oceans 
Ataa: Grandfather 
AtaaNaa Nyoŋmo: Father-Mother God 
Aye: Witch 
 
Blema hemokeyeli: Traditional belief 
Bloi ahejuu: The cleansing of the ceremonial brooms 
 
Dead: Gbohii 
Dudoŋnuwoo: The filling of the ceremonial pots with water 
 
Faafoo: Final Funeral Obsequies  
Fia: Ceremony for the parents of a dead child 
 
Gbatsu: Medium 
Gbele: Death 
Gbohinajeŋ: Ancestral world 
Gbomotso: Body 
Gbonyo adeka: Casket 
 
Haji: Twins 
Hebulemo Ritual of purification 
Homo wo: Hunger-hooting 
Homowo: The annual Ga festival to commemorate the dead 
 
Ketre: Representatives from both the maternal and paternal side of the deceased families 
supervising the funeral ceremonies including the head of the paternal family 
 
Kla: The spiritual part of humans, the spirit like entity of a human being 
Kla-gbei: Birthday names 
Kotsagbamo: Ritual of Bathing the dead 
Kpekpei: Steamed unleavened corn dough that is served with palm soup 
Kpeteńkple: Transcendent 
Kusum: Tradition or way of life 
 
Lamo: Dream 
Lamoi: Dreams 
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Ma: Corn, Millet, Wheat 
Maŋjuramo: The cleansing of the town 
Maŋtse: Ga traditional chief or ruler 
Maŋtsemei: Ga traditional chiefs 
Maŋkralo: A traditional leader or town guardian, second to the traditional Chief 
Ŋmanye: Queen mother 
Mumo: Breath of life 
 
Naa: Grandmother; an accolade of respect for females 
Nidiŋjiemo: Removal of the mourning cloth 
Nii: Grandsire; an accolade of respect for males 
Niimei ke Naamei: Collective name for ancestors  
Nishwamo: Sprinkling of the festal food 
Nyonmo: Ga supreme God 
 
Ŋkpaiyeli: Libation  
Ŋmaadumo: Ceremonies of corn-planting 
Ŋmaakpamo: Harvesting of corn/wheat 
Ŋoo wala: Annual Ga Homowo exchange of greetings 
Ŋshobulemo: Lifting of the ban on fishing 
Ŋŏ Wala Hamo: A New Year’s ceremony and exchange of greetings on the day after  
                            Homowo 
 
Okulanfo: (yoo alo nuu) Widow or Widower 
Okulanfeemo: Widowhood rite 
Okyeame: A spokesperson or orator in Ga and Akan society, also the name of a literary  
                magazine. 
Oshamada: Final funeral ritual for traditional rulers 
Otofo: spirit of the dead 
Otofojiemo: The ritual for recovering the ambiguous loss spirit 
 
Sankofa: Popular adinkra symbol meaning “go back and fetch it” 
Shibãa: The preparation of the land 
Shifoo: Funeral procession 
Sisa: Invisible ghosts 
Sunsum: The Ga unconscious mind that maintains the physical and psychological 
continuity of an individual between life and death 
In Ga vocabulary, the term “sunsum” also refers to “shadow” but not in the Jungian 
psychological context. 
 
Tsofatsemei: Traditional healers 
Tsalegbemo: Ritual of kola-nut 
 
Wala: Life 
Weku: Lineage  
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Wekushia: Ancestral home/linage house 
Woji: Ga pantheon of lesser gods 
Woŋ: Minor god, spiritual beings 
Wulomei:  Ga traditional high priest 
Wulome: A priest to a deity 
 
Yarafeemo: Funeral rituals and practices 
Yarafeemogbi: The day of funeral rituals and practices 
 
Jungian terms* 
Anima: The feminine aspect within a man representing the principle of Soul or Eros.  
            A connecting or relating quality. 
 
Animus: The masculine aspect within a woman representing the principle of Spirit or  
              Logos, the discriminating or decisive quality. 
 
Archetype: A psychological primordial instinct represented by a universal mythological  
                  image. 
 
Collective unconscious: The universal unconscious layer of the psyche which is identical  
                                    in all human beings and contains autonomous archetypal contents. 
 
Ego: The center of consciousness and personal identity; the source of memory and will. 
 
Individuation: The teleological process of becoming whole; the ultimate goal of human  
                        life. 
 
Psyche: The whole of one’s personality including the various components of the      
             conscious and unconscious realm. 
 
Self: The center and the totality of the psyche, the Self has a directive function which 
shapes a person’s growth; this direction may run counter to that of the ego. 
 
Shadow: Those aspects of the psyche which the ego has rejected. These contents remain 
active but unconscious within the psyche. 
 
Synchronicity: A meaningful coincidence in which an outer event relates acausally to an 
inner subjective psychological state. 
 
Spirits: Unconscious autonomous complexes which appear as projections because they    
                have no direct associations with the ego. 
 
Transcendent function: From a Jungian perspective, the function which mediates 
opposites.    
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* Note that there is considerable scholarly debate in the Western literature about the 
scope and definitions of these various terms. In future investigations, it will be fruitful to 
explore the nuances of the debate more fully.  
 
Appendix 2: CHRONOLOGY  
 
1875           Carl Gustav Jung is born in Kessavi, Canton Thurgau on 26 July, and the son  
                    of the Reformed Protestant parson John Paul Achilles Jung (1842-1896) 

        and his wife, Emilie Preiswerk (1848-1923). 
 

1876           The family moves to Laufen on the Rhine Falls near Schaffhausen. 
 
1879           Move to Kleinhüningen near Basel. 
 
1884            Birth of sister Gertrud (d. 1935). 
 
1886            Jung enters the Gymnasium in Basel. 
 
1895           Studies in science and medicine at Basel University; state examinations 1900. 
1900 
 
1895           Spiritistic sessions with his cousin, the medium Helene Preiswerk. 
1899 
 
1900          Decision to specialize in psychiatry; in December assistant at the  
                  Burghözli psychiatric clinic in Zürich under Professor Eugen  
                  Bleuler. Certification to practice medicine in all Swiss cantons. 
 
1902         Dissertation: On the Psychology and Pathology of So-Called Occult  
                 Phenomena. 
1902/03    Winter semester with Pierre Janet at the Salpetrière in Paris. 
1903         14 February: Marriage to Emma Rauschenbach, Schaffhausen (five children:  
                 Agathe Niehus, Gret Baumann, Franz Jung-Merker, Marianne Niehus, Helene 
                Hoerni). 
 
1903/05   Volunteer doctor at Burghölzli. Experimental works including Studies in  
               Word  Association; discovery of the feeling-toned complexes. 
 
1905/09   Senior doctor at Burghölzli. 
 
1905/13   Lecturer on the medical faculty of Zürich University. 
 
1906        Public advocacy of Freud’s psychoanalysis. Beginning of correspondence with  
                Freud. 
 



225 

1907      February: first meeting with Freud in Vienna. “The Psychology of Dementia 
              Praecox.” 
 
1909       Departure from the clinic as a result of personal differences with Bleuder and  
               Overwork; beginning of private practice in his newly built home in Küsnacht  
               near Zürich. 
               September: Guest lecturer with Freud and Ferenczi at Clark University in  
               Worcester, Mass.; honorary degree. Editor of the Jahrbuch für psychologische 
               and psychopathologische Forschungen, published by Freud and Bleuder.  
               Book edition of Studies in Word Association. 
 
1910       March: Nuremberg Congress founds the “International Psychoanalytic  
               Association,” with Jung as president (to 1914). 
              Wandlungen und Symbole der Libido. 
              September: Lectures at Fordham University in New York: Jung accentuates his  
              views diverging from Freud’s; honorary doctorate. 
 
1912     With the permission of William Alanson White, Jung analyzed 15 African- 
             American patients at St. Elizabeth Hospital in Washington, DC. the largest     
             psychiatric institution in America. 
 
1913      Jung break with Freud. 
              August: In lectures to the Psycho-Medical Society in London, Jung designates     
              his style of research “analytical psychology.” 
 
1913/ 19  Jung’s ‘confrontation with the unconscious.  
             
1914     20 April: Resignation as president. 
             July: Secession, with the Zürich branch, from the International Psychoanalytic  
             Association. 
 
1916     “Septem Sermones ad Mortuos,” text from his confrontation with the conscious. 
             “The Transcendent Function”, first mention of the method of active imagination. 
              “The Structure of the Unconscious.” 
               Founding of the Psychological Club in Zürich. 
 
1917/18   Medical Corps doctor and commandant of English internment camp at     
                Cháteaux-d’ Oex. 
 
1918-        Studies of Gnostic writings. 
c. 1926 
 
1921        Psychological Types. 
 
1922    Jung purchases Bollingen property. 
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1923    Death of his mother. Beginning of construction of the tower on land acquired  
            on upper Lake Zürich in 1922; last wing completed in 1955. 
 
1924/25   January: Study trip on the Pueblo Indians in North America. 
 
1925       August: Jung visits the British Empire Exhibition at Wembley and renews  
               His commitment to go to Africa. George Beckwith and Peter Baynes agree  
               to join the safari. 
               October: Jung consults the I Ching which favors continuation of the plans for  
               the trip to Africa. 
               Jung departs on the Wangoni from Southampton for the voyage to Mombasa.  
               November:  Jung’s ‘Bugishu Psychological Expedition” to the Elgonyi of  
               Mount Elgon, East Africa. 
               The Wangoni reaches Port Said, Egypt. 
               The Wangoni arrives at Kilindini harbor, Mombasa, Kenya. 
               Jung and company depart on night train for Nairobi. On the following morning 
               Jung has a déjá vu experience before arriving in Nairobi. 
               Jung spends the week shopping with Ruth. He also visits the Arthi Plains where  
               he finds his raison d’étre. Jung and Baynes dime with Sir William Gowers, the  
               Governor of Uganda. Jung and Baynes are interviewed by the East Africa  
               Standard.      
 
1926       January: the caravan walks to walks to Bubulo, the district headquarters of    
               Bugisu District.          
 
1928       “The Relations between the Ego and the Unconscious.” 
                 “On Psychic Energy.” 
                  Beginning of alchemical studies, at first in collaboration with Richard     
                  Wilhelm. 
 
1929           Commentary on The Secrets of the Golden Flowers, translated by Richard 
                   Wilhelm. 
 
1930           Vice-president of the General  Medical Society for Psychotherapy, with  
                    president Ernest Kretschmer. 
1930/34      “Interpretation of Visions,” English seminar in the Zürich Psychological 
                    Club. 
 
1931            Seelenprobleme der Gergenwart. 
 
1932            Prize for Literature, City of Zürich. 
 
1933           After Kretschmer’s resignation, provisional president of the General Medical 
                   Society for Psychotherapy until its reconstruction in 1934. 
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                   Beginning of lectures at Swiss Technological Institute in Zürich. 
                   August: Beginning of the Eranos conferences, with “A Study in the Process  
                   of Individuation.” 
 
1934           May: Founding and presidency of the International Society for Medical  
                   Psychotherapy in Bad Nauheim; editor of the Zentralblatt fur  
                   Psychotherapie und ibre Grenzgebiete (until 1939). 
                  August:  Second Eranos paper, “Archetypes of the Collective Unconscious,”  
                  Wirklichkeit der Seele. 
 
1934/39   “Psychological Aspects of Nietzsche’s Zarathustra.” 
                 English seminar at the Psychological Club in Zürich. 
 
1935       Named titular professor at the Swiss Technological Institute, Zürich. 
               Tavistock Lectures in London on “Analytical Psychology, Its Theory and    
               Practice.” 
               On his sixtieth birthday: “Die kulturelle Bedeutung der Komplexen  
               Psychologie.” 
               Psychological commentary on The Tibetan Book of the Dead. 
 
1936     Lecture on “Psychological Factors Determining Human Behavior,” given at  
             the Tercentenary Conference at Harvard University honorary doctorate. 
            August: Eranos paper “Religious Ideas in Alchemy.” 
 
1937     Terry Lectures at Yale University on “Psychology and Religion.” 
 
1937/38  Invited by the British Indian government in India; honorary doctorates at the  
               Universities of Calcutta, Benares, and Allahabad. 
 
1938      Medical Congress for Psychotherapy at Oxford; honorary doctorate at Oxford  
              University. 
 
1939     Honorary member of the Royal Society of Medicine in London. 
 
1940     Psychology and Religion, book edited of the Terry Lectures. 
            August: Eranos paper “A Psychological Approach to the Dogma of the Trinity.” 
 
1941   With Karl Kerényi, Essays on a Science of Mythology. 
            Lectures in Basel and Einsiedeln on the 400th anniversary of Paracelsus’ death. 
 
1942   Paracelsica Zwei Vorlesungen. 
 
1943     15 October: Named Professor in ordinary of psychology at Basel University. 
 
1944      Abandonment of university teaching duties after heart attack. 



228 

              Psychology and Alchemy. 
 
1945     Honorary doctorate at Geneva University on his seventieth birthday. 
             Festschrift in Eranos Jabrbuch, Zur Idee des Archetypischen. 
 
1946    Psychologie und Erziehung. 
           Aufsätze zu Zeitgeschichte. 
           “The Psychology of the Transference.” 
 
1948    Founding of the C.G. Jung Institute in Zürich. 
            Symbolik des Geistes. 
            Uber psychische Energetik und das Wesen der Träume. 
 
1950   Gestaltungen des Unberwussten. 
           On his seventy-fifth birthday, Eranos Jabrbuch, Aus der Welt der Urbilder. 
 
1951    Aion; researchs in historical symbolism. 
            August: Jung’s last Eranos lecture, “On Synchronicity” (enlarged in 1952  
            under the title “Synchronicity: An Acausal Connecting Principle”). 
 
1952    Symbols of Transformation (revised and expanded version of Wandlungen  
           und Symbole der Libido of 1912). 
             Answer to Job. 
             Renewed serious illness. 
 
1953ff   Jung Collected Works appear in the Bollingen Series, New York. 
 
1954    Von den Wurzeln des Bewusstseins. Studien über den Archetypus. 
 
1955   Honorary doctorate at Swiss Technological Institute, on his eightieth birthday. 
          Festschrift by students and friends, Studien zur Analytischen Psychologie C. G.  
          Jungs.  
         Mysterium Coniunctionis, Vol. 1. 
         Psychological commentary on The Tibetan Book of the Great Liberation. 
         27 November: Death of Emma Jung. 
 
1956   Mysterium Coniunctionis, Vol. 2. 
 
1957   Beginning of work on Memories, Dreams, Reflections, with Aniela Jaffé. 
          “The Undiscovered Self.” 
 
1958   “Flying Saucers: A Modern Myth.” 
           “A Psychological View of Conscience.” 
            First volume of The Collected Works in German, Vol. 16:  
            Praxis der Psychotherapie. 
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1959  “Good and Evil in Analytical Psychology.” 
 
1960    Named honorary citizen of Küsnacht on his eighty-fifth birthday. 
 
1961  “Approaching the Unconscious,” Jung’s last introduction to Analytical  
            Psychology, written in English, in Man and His Symbol (1964). 
             6 June: After a short illness Jung dies in his home in Küsnacht. 
             9 June: Burial in the Küsnacht cemetery 
 
Note: This chronology is based on the works of Adams, The Multicultural Imagination, 
“Race,” Color, and the Unconscious, Burleson, Jung in Africa, and Wehr, Jung: A 
Biography.  
 
 
 
 
 
 
 
     
 
 
 
 
 
 
 


