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ABSTRACT
Christianity has been in Kenya now for over a century and a half. Among the first to receive the gospel were members of Agĩkũyũ community. However, there is a challenge when it comes to the lived out faith due to anxiety caused by persistent fear of the curse (kĩrumi). This may be attributed to the way the Christian message has been understood among  Agĩkũyũ Christians. Therefore this study sought to address these questions; does it mean the  Agĩkũyũ converts do not believe or  understand the work of Christ’s atonement? Can the establishment and proper understanding of the efficacy of Christ’s work of atonement address the existing fear of kĩrumi? This dissertation holds that, when Athanasius and John Macquarie’s theories of atonement are cumulatively considered, and the transcendental, existential perspectives which combine objective and subjective approaches are applied, a clear understanding of the efficacy of Christ’s work among  Agĩkũyũ Christians  are achieved.
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 INTRODUCTION AND BACKGROUND TO THE STUDY
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1.1 Introduction
1.2 Background to the Study
The doctrine of Christ’s atonement holds a significant position in various Christian traditions and is believed to provide redemption, reconciliation, and restoration to humanity. In particular, this research focuses on how the efficacy of Christ’s atonement is understood in the context of reversing curses. Drawing on Athanasius and Macquarrie’s theological perspectives, the study examines the role of Christ’s atonement in breaking curses, restoring blessings, and offering hope for spiritual renewal. By critically analyzing relevant theological interpretations, this study aims to provide a comprehensive understanding of the reversion of curses on the cross of Christ by acknowledgment of the efficacy of Christ’s atonement among the Agĩkũyũ Christians.
Whereas Christianity has been in Kenya now for over a century and a half, and while the Agĩkũyũ community was among the first to embrace Christianity, the fear and belief in the existence of curses (kĩrumi) continues to persist. The available evidence seems to suggest that Agĩkũyũ Christians still continue seeking for solution to kĩrumi from traditional practices which is a great obstacle to their commitment to Christian Faith. 
This raises the question: How we can build genuine Christian faith in the midst of the crises facing people, particularly in relation to curses? Tempels (1959) points to the existence of the vital force, which went beyond the universe and was important for health, wealth, power, and success. When one was well-connected to the vital force, he was said to be healthy and strong (Tempels, 1959:15). On these grounds, we can argue that this is an entry point for Africans to demonstrate the existence of even greater vital force through the work of Christ’s atonement on the cross- within which the rest of the powers are broken and great victory experienced.
On the other hand, African worldviews have limited this vital force. For example, Wachege (2002) demonstrates the existence and persistence of the fear of death and how humanity dreads death. Such fears of death, impact on Agĩkũyũ Christians negatively on their faith and in seeking to address these fears, Agĩkũyũ Christians have ended up facing the challenge of syncretism (Wachege, 2002:70). 
Given the centrality of this issue, this research held that humanity is able to transcend above ‘self’ in order to encounter the person of Christ (God-Man) on the Cross where all the fears are addressed and conquered through proper understanding of the Christian doctrine of atonement. This research seeks to demonstrate that if the Agĩkũyũ Christian understood the efficacy of the work of Christ’s atonement they would not be reverting to ndahĩkio in addressing their fear of the kĩrumi.
1.3 Statement of the Problem
Is the Agĩkũyũ Christians’ fear of curses a manifestation of their lack of knowledge in the efficacy of Christ’s atonement? Can the establishment and proper understanding of the efficacy of Christ’s work of atonement address the existing Agĩkũyũ Christian fear of kĩrumi?
1.4 Hypothesis 
This dissertation argues that when St. Athanasius and John Macquarie’s theories of atonement are cumulatively considered, through the application of transcendental and existential perspectives, which combine objective and subjective approaches, a clear understanding of the efficacy of Christ’s work among the Agĩkũyũ Christians will be achieved and the fear of kĩrumi will be alleviated.
1.5 Research Objectives 
1. To establish the underlying reasons for the fear of kĩrumi among the Agĩkũyũ Christians. 
2. To explain the doctrine of atonement as Christ’s work that obliterated curses (kĩrumi) and their effects on believers. 
3. To alleviate the fear of kĩrumi by pointing the Agĩkũyũ Christians to the efficacy of the work of Christ.
1.6 Research Questions
This study was guided by the following questions:
1. What are the underlying reasons for Agĩkũyũ Christians’ fear of curses?
2. What are the effects of Christ’s atoning work on the curses and fear of the same?
3. How is the work of Christ (atonement) sufficient for removal of curses and their effects?      
1.7 Justification of the Study
This study addresses challenges facing Agĩkũyũ Christians who often live a dualistic kind of life, which inhibits genuine expressions of faith. The research attempts to solve this dualistic dilemma that affects evangelism and spiritual growth by advancing an understanding of Christian doctrine of atonement among Agĩkũyũ Christians.  The study is a contribution into construction of African Christian Theology seeking to address the challenge of kĩrumi, creating a theological approach through understanding of the efficacy of the Christ’s work of atonement.
The methodology being used, ontological-existential approach as proposed by Lonergan (1972) and Macquarrie (1966) has been used by many scholars including Kiboi (2022) in theologizing.
1.8 Scope and Delineation of the Study
The study focuses on the Agĩkũyũ Christians’ fear of kĩrumi and how efficacious the work of Christ on the cross removes curses. This reflection is based on atonement theories of St. Athanasius and Macquarrie using a theological framework of transcendentalism as developed by Lonergan.
1.9 Structure of the Dissertation
This dissertation is subdivided into five Chapters. Chapter one deals with the introduction and background of the study, statement of problem, hypothesis, research questions, aims and objectives of the study, justification of the study, scope of the study. The chapter also included the significance of the study, assumptions of the study, and definitions used. Chapter two addressed Agĩkũyũ ethnography, which includes their religious practices, the chapter also provides the literature that supported the study.
The rest of the document contains chapter three, which discusses the Christian doctrine of atonement both the biblical perspective and atonement as advanced by Christian theologians specifically, St. Athanasius and John Macquarrie. In chapter four, the theological reflection builds around the transcendental and ontological-existential theological framework is constructed for better understanding the effects of Christ’s work of atonement for the Agĩkũyũ people. And in chapter five, a summary of each chapter is offered and cumulative case, based on the theological framework, is concluded.
CHAPTER TWO
THE AGĨKŨYŨ PEOPLE, KĨRUMI, AND THE CONCEPT OF NDAHĨKIO         
2.0 Introduction
As much as the Agĩkũyũ people have interacted with the gospel, many of whom have embraced Christianity, the fear of curses among Agĩkũyũ Christians has persisted even in contemporary times. This is evidenced by their reversion to the cultural practice of ndahĩkio in their efforts to deal with the challenges encountered in life. 
This chapter deals with the ethnography of the Agĩkũyũ people as different scholars have written on their lifestyle and beliefs. The chapter gives Agĩkũyũ peoples’ worldview, offering an account of their life, religious practices, beliefs in kĩrumi, and how the said kĩrumi was dealt with culturally. This chapter gives us clear understanding of who the Agĩkũyũ people are, giving evidence that the Agĩkũyũ Christians fear kĩrumi which may be a manifestation of them not understanding the efficacy of the doctrine of Christ’s atonement.
The ethnographical data in this chapter is both secondary and primary. The secondary data was collected through library research, from online journals and books that address the Agĩkũyũ people and their culture as well as the Christian doctrine of atonement. In addition, primary data was collected from people with knowledge on the subject matter through biased sampling or non-probability sampling. Specific to this methodology of data collection was snowball sampling. The researcher identified a few people with knowledge about the kĩrumi who in turn led the research to the next useful resource persons. 
2.1 The Agĩkũyũ People Background and Geographical Location
The Agĩkũyũ people are one of the Bantu communities in Kenya, whose ancestral territory is within the counties of Kiambu, Murang'a, Nyeri, Kirinyaga, and Nyandarua. It is however important to note that the Agĩkũyũ people have also spread in most of the other parts of the country, venturing in different businesses, including farming. 
The Agĩkũyũ people speak the Gĩkũyũ language. However, it is noteworthy that the English transliteration of Agĩkũyũ is Akikuyu, refers to the people, while Gĩkũyũ as Kikuyu means both the people and the language. The grammatical structure of the Kikuyu language is within Bantu as shown through the prefixes and pronouns embodied in their verbs. Therefore the connection between the Kikuyu language and the rest of the Bantu communities seems easy with some using the same words with little variation in pronunciation (Cagnolo, 1933:22).
The Agĩkũyũ trace their origin to a man called Gĩkũyũ, the founder of the tribe. The legend continues that Gĩkũyũ was called by Ngai. Ngai gave Gĩkũyũ his share of land, which flows with rivers and streams and is blessed with great forests. Ngai is said to reside at the big mountain called Kĩrĩ-nyaga (Mount. Kenya), which is his resting place. 
After Ngai had shown Gĩkũyũ his land, he directed him to descend and establish his homestead  in a selected place full of fig trees (mĩkũyũ), known as mũkũrwe wa nyagathanga. It was after he descended that he found out that Ngai had already provided him with a beautiful wife called Mũmbi (translated, creator or molder). They had nine daughters but no son. He was later directed by Ngai to offer sacrifices under the fig tree (mũgumo), and after that he got nine handsome men who married his daughters. It is believed that this is how the Agĩkũyũ people came to be established as a tribe (Kenyatta 1938:3, Leakey 1977:48).
The Agĩkũyũ basic family structure comprises of the Nyũmba which is literally translated as ‘house.’ The Nyũmba is made up of the husband, wife (or wives), and children; the parents are basically the teachers of traditional values and customs. The community is made up of clans (mĩhĩrĩga) which originates from Nyũmba, with several of them making Mbarĩ and several of the Mbarĩ making a clan.  The Gĩkũyũ clans are drawn from maternal descent of the first ten daughters of Gĩkũyũ and Mũmbi (Kenyatta, 1938:1; Githuku, 2012:31).
Cagnolo (1933) affirms that, the Agĩkũyũ people are divided into ten mĩhĩrĩga (clans), which he compares with the twelve tribes of Israel. However it is important to note that the Agĩkũyũ people were always cautious in counting not to express arrogance to Ngai by showing completeness. For this reason they referred to the mĩhĩrĩga as kenda mũiyũru translated complete nine. The relationship within the clans was not in any way as of servitude or privilege but all of them equally operated as one social national unit (Cagnolo, 1933:20).
2.2 Traditional Political Life of The Agĩkũyũ People
In their traditional political life, Agĩkũyũ people did not have a single ruler or a king. This was after a revolt against autocratic leadership of Gĩkũyũ, a grandson of the original patriarch. Therefore, their leadership was more of democratic representation, in different councils, held at different levels. The membership of such councils was determined by how one was successful in raids against their enemies and as such one demonstrated strong leadership qualities. As the person aged and perfected his leadership qualities through exhibited wisdom in handling community issues, the person was thus accorded automatic leadership.
Further, the leadership was not hereditary. As such, authority was vested on a group of ruling elders who handled different issues ranging from priestly duties to judicial councils. Young men, who had gone through initiation, were charged with the role of maintaining peace, law, and order as the community warriors and security team. As noted earlier, the appointed elders served at shrines as priests, officiated public prayers and led sacrifices, and led the community in times of national calamities and tragedies (Kenyatta, 1938:186; Githuku, 2012:33).
2.3 The Agĩkũyũ Traditional Economic Life
The Agĩkũyũ traditional economic life revolved around agriculture. They were mainly peasant farmers who reared domestic animals and tilled part of their land; while the rest of the land was left for communal grazing. The main domestic animals reared were cows, sheep, and goats which, in their increase, determined the family’s wealth.  Each family aimed to possess a number of animals because they acted as the currency of the community, with which all affairs were settled; ranging from marriage dowry, payment of judicial cases, and achievement religious sacrifices.
The Agĩkũyũ people were also involved in industrial activities. They used iron to make farm tools for their farms, weapons, as well as ornaments. They also engaged in barter trade where they exchanged farm produce and, animals. Similarly, animals belonging to individuals or the community were used to settle fines for any wrong, when one was found guilty and charged. The raids between the Agĩkũyũ people and their close neighbors, the Maasai, also affected their economy. The raids also brought intermarriage between the two communities as those captured would be at some point granted full communal rights and privileges (Cagnolo, 1933:29; Githuku, 2012:34). On Agĩkũyũ economic life, Githuku states,
The Kikuyu economy centered on subsistence cultivation and animal keeping and all these activities were done by hand. External trade between the Agĩkũyũ and foreigners like Arabs and Swahili was not known before the coming of the Europeans (Githuku, 2012:34).
Because of the centrality of land in the community, land transactions were guarded with serious oaths, which were conducted in the presence of community elders who oversaw the contracting process. Both the seller and the purchaser were put through serious oaths which involved pronouncement of curses against anyone who could cunningly remove the boundary mark of his neighbour (Kenyatta, 1938:39; Leakey, 1977:123).
Further, Kenyatta argues that there was clear division of labour, with men taking the hard, manual tasks like clearing the bushes while women did the preparations like sowing the seeds and tilling the land. Although there were some duties which were done collectively, tending animals, slaughtering and distributing meat, preparing the skin, wood carving, smith-work, beekeeping, and hunting were mainly undertaken by men. While women were involved in dressmaking, pottery, weaving, food preparation, and selling of grains and other farm produce (Kenyatta, 1938:55).
Since the Agĩkũyũ people’s economic life was mainly agrarian, the number of wives and children one had made significant contributions to the individual and communal wealth. Furthermore, their life had four well-marked seasons. There was a season of big rains (mbura ya njahĩ), season of big harvest (magetha ma njahĩ), season of short rain (mbura ya mwere) and the season of harvesting millet (magetha ma mwere) (Kenyatta, 1938:57).
2.4 The Agĩkũyũ Traditional Education
The Agĩkũyũ traditionally observed informal education for their children; starting with lullabies which were embodied with the family history, culture, and traditions. Different skills and knowledge were also introduced to the children at different stages, some of which would be demonstrated practically by the parents. Fathers mentored the boys, while mothers mentored the girls, each on different areas related to their personal lives (Kenyatta, 1938:98). 
The Agĩkũyũ people had five rites of passage. These were, birth, initiation, marriage, second birth of, and death. All these rites of passage were marked with different levels of education, engraved in different cultural systems, ranging from lullabies, songs, tales, and proverbs among others. This helped in preparing individuals at different stages of life to be responsible. Similarly, through this system of education, the community and cultural values were upheld. 
2.5 Agĩkũyũ Religiosity
The Agĩkũyũ, like most African communities did not separate sacred and secular life. Instead, their life from conception to death and even beyond was lived religiously. We take note of the negative language used by Cagnolo on the Agĩkũyũ beliefs. What he calls paganism and ignorance of the Agĩkũyũ attributing life to inanimate things through which they are said to create for themselves a formidable atmosphere of spirit and imaginary fears, thus filling their life with terror and pervading their intimate life. Cagnolo continues, ”In this way this Savage tribe has formed for itself a body of beliefs and superstitions which have developed into religious precepts which they regard as the laws of God” (Cagnolo, 1933:176).
The mistaken Cagnolo could not relate the fact that religion was part of daily life. In other words their worship was a lifestyle not an affair of a particular moment. According to Muraya, the Agĩkũyũ religious belief consisted of four separate, but related aspects. First is the belief in Ngai, who is seen as the greatest provider and divider. Second and third, Ngai is the creator, final authority, and overlord of society (mwathani). Lastly, Ngai is the owner and possessor of brightness or the owner of the snow peak (mwene nyaga), signifying his holiness, purity, and sovereignty over his creation (Muraya, 2013:72).
Secondly, the Agĩkũyũ religion is set on the belief in the existence of ancestral spirits. This point to inter-communion with ancestral spirits which is believed to have a structure similar to that of the earthly community. Here, there are three categories of the ancestral spirits; the parent’s spirits (ngoma cia aciari), clan spirits (ngoma cia mũhĩrĩga) and the spirit concerning the age group (ngoma cia riika). The main concern of the three was to guard the family, clan, and community. For this reason the Agĩkũyũ people offered different sacrifices with an intention of beseeching and appeasing both Ngai and ancestral spirits (Muraya, 2013:72).
Thirdly, the Agĩkũyũ religion held beliefs in certain mystical powers within the universe, something that could not be explained scientifically.  They believed that the environment includes but is not limted to the sky, mountains, trees, sun, among others held mystical powers with mountains, for example being referred to as Ngai's abode.  The mountains mark the boundaries of the Agĩkũyũ territory; Kĩrĩ-nyaga (Mount Kenya), Kĩa-njahĩ (Mount. Kĩrĩma Mbogo), Kĩa-mbirũirũ (Ngong Hills) and Kĩanyandarũa (Aberdare Ranges). Further, Muraya points out that, the Agĩkũyũ also believed in the power of words particularly words uttered by parents were said to possess mystical powers that could cause good or bad especially after the death of the parent.
Consequently formal curses and blessings especially from parents are believed to be highly potent. Children naturally desire to receive blessings from parents especially before death and will be extra careful to avoid parental curses (Muraya, 2013:75).
This research is important because similar fears still exist even after the Agĩkũyũ people encountering Christianity for over one hundred and fifty years. We will further examine these fears at another section of this work. The fourth feature in the Agĩkũyũ religion was the concept of health and wholeness. This was mainly attributed to harmonious relationship between the people, Ngai, the ancestral spirits (ngoma), and the community. For this reason Agĩkũyũ people put a lot of effort in ensuring they maintained harmonious cosmic balance without which diseases and misfortunes would befall them as a result of injured cosmic order (Muraya, 2013:76).
On the other hand, Githuku (2012) points out that Ngai was transcendent; as such, the Agĩkũyũ people did not pray to him on matters of secondary importance. As such, Ngai was not visible to human eyes, therefore, no image could be made to represent him physically. Ngai manifested himself through natural phenomenon like, lightning, thunder, earthquake, and at times eclipse (Githuku 2012:39). Further, Githuku states that, 
Theologically every aspect of life was under the watchful eye of Ngai. The belief that Ngai had abode on these mountains and sacred trees gave the Agĩkũyũ a sense of active presence of God. Traditionally all the doors of the Agĩkũyũ houses are adjusted towards one of the four sacred mountains. To the Agĩkũyũ, the majesty, power and height of these mountains which reached up above the clouds to the heaven was a statement about the majesty of their Creator (Githuku, 2012:39).
Due to the sovereignty of Ngai, the Agĩkũyũ people only appealed to him on issues that were major, particularly regarding the rites of life, birth, initiation, marriage, and death. The invocation of Ngai was reserved to the head of the family; as such, an individual was not allowed to invoke Ngai. The community invoked Ngai through public prayer and sacrifices in times of public calamities and epidemics. Public prayers and invocations were made by selected people who were regarded as morally upright within the said community. This was because as Githuku states, “...Ngai is holy...Ngai is separate from the ordinary and hence potential sinners, defiled individuals are forbidden from profaning the name of Ngai” (Githuku, 2012:41).
Public prayers and invocations conducted in the right way were answered almost immediately. Kenyatta (1938), citing a case on prayers for rains states that:
In the case of ceremony in which I took part I well remember that our prayer were quickly answered for even before the sacred fires had ceased to burn, torrential rain came upon us. We were soaked, and it will not be easy for me to forget the walk home in the downpour (Kenyatta, 1938:249).
Further, Kenyatta (1938) laments the fact that the Agĩkũyũ people were no longer where they were traditionally. This is mainly attributed to changes which occurred after the introduction of new cultures which came with westernization. He noted that the whole community no longer observed religious rites and traditions. Moral rules were broken with impunity, rules of hospitality and kinship were disregarded, and as such Ngai no longer continued to bless his people with regular rains.  The breakup of family ties, according to Kenyatta (1938), weakened the material and spiritual force of the community. For this reason, "their degree of spiritual integration in Communion with Mwene-nyaga on one hand and with the ancestral spirit on the other is rendered somewhat inadequate" (Kenyatta, 1938:251).
This section addressed the Agĩkũyũ people, their social and economic life, and religion. We saw that they believed in Ngai, ancestral spirits, the mystical powers within the cosmos; they also had a need for unity, health, and wholeness. We have taken consideration the sacredness of Ngai and the manner in which sacrifices were offered during public prayer and supplication in times of crisis, such as calamities and epidemics. We have ended by noting lament on the fact that the Agĩkũyũ religion seems to fail them at this moment and as such the need to review these as preparatory to the new faith. Next is a focus on curses and how the people responded to these fears.
2.6 General Concept of Curses in African Belief Systems
According to Asante (2009), in the Encyclopedia of African Religion, a curse is any attempt to use invocation to cause harm to someone.  Any utterance whose cause is to do damage to the intended victim is a curse. Such may be uttered by a person within a particular religious or moral status. Further, Asante argues that for the curse to be seen as significant and real, the maker of the curse must have credibility, that is, must be capable of uttering the curse (Asante, 2009:188).
Curses were applicable to individuals and the community. In both cases, one must have done something like violate a taboo or an oath which caused the curse to befall them. On the other hand, curses were also used to frighten enemies and explain certain conditions of harm that came upon the people. In the event that one believed they were cursed, it was then necessary to have the curse removed. Asante states that:
This is the realm of the clairvoyant and the African psychic or mental doctor who is able to remove the curse if certain sacrifices are made. Once the accursed person has paid a fee or done the sacrifice the curse could be removed and he or she lives a normal life afterwards (Asante, 2009:189).
Therefore, the African traditional religion (ATR) seems to accept the idea that human beings can have curses placed on them, but rejects the idea that God has placed curses on certain people (as this has been used to discriminate against Africans as the cursed race). God is seen as a healer and the only power upon which one has to appeal to in order to break the power of the curses (Asante 2009:189). 
Lugira (2000) affirms that Africans seem to experience spiritual power and energy that is all around them. They are deeply aware of the powerful force of creation that put them on the earth and continues to guide their footsteps. For this case he states that:
They are closely attuned to the mystical and mysterious superhuman powers in their lives. In addition to them sense of vital force of the universe, Africans recognise other types of forces that are neither superhuman nor simply human but lies somewhere between...like spiritual forces they affect people’s lives and the lives of their community (Lugira, 2000:97).
 Similarly, Hachalinga (2017) holds that belief in the power of words is founded on the assumptions that a curse is not a mere wish for misfortune on a particular person or thing but a power that produce tangible results. For in cursing, it is believed, that some power is released that is effective in determining the destiny of the said recipient of the curse (Hachalinga, 2017:2).
Therefore, these point to the reality of Africans, in general, holding to the practice and belief in mystical and mysterious powers which in a way have to be kept at bay by performance of certain rituals, thus breaking the effects of such forces. This section discussed the general concept of the curse, particularly among Africans. The next section allows us to narrow down the discussion to the Agĩkũyũ concept of kĩrumi and its effectiveness in the life of the community and the individual.
2.7 Curses, Effects and Remedy among the Agĩkũyũ People 
This section examines how the Agĩkũyũ dealt with the fear of kĩrumi in their traditional life. The word kĩrumi comes from the verb ‘ruma.’ which is translated to insult. Kĩrumi is defined as an oral ban imposed by someone in authority, such as a parent on the death bed who places a prohibition on his or her descendants, against something (Benson, 1964:409). 
Accordingly, kĩrumi is real and is meant to deter someone from doing something, which guarded the life of the people. In this study, we will consider it to be positive, working towards prosocial outcomes. However, kĩrumi when pronounced in anger, and particularly on the death bed, would have great effects on someone to whom it was directed. As earlier noted, kĩrumi could only be pronounced by the one in authority, for instance, by a parent to a child, as a child was not deemed able to curse a parent. 
According to Kahindi (1988), three inter-related, but not synonymous words are: thahu, mũgiro and kĩrumi. Thahu is the state one gets into after doing what is forbidden. Mĩgiro (plural of mũgiro) were rules, norms, and taboos that were set to guard community life. When broken,  such rules had severe consequences, such as sickness, animals dying, or even the victim and family being affected in different ways. As noted earlier, kĩrumi is words spoken as a warning against doing something, for example eating certain foods or forbidding certain levels of intermarriage with clans.
Additionally, kĩrumi is also pronouncement against someone for having done or not done what is expected by someone in authority, like a parent. The pronouncement was done in anger, on the death bed, with an intention to cause harm or bad luck and the effects were more visible after the death of the one pronouncing kĩrumi. It is good to note a close relationship between the words kĩrumi, mũgiro, and thahu. One key difference, for example, with thahu is that it would necessitate a special ritual called ndahĩkio to cleanse someone from the defilement (Kahindi, 1988:24).
Among the Akamba people, who are a neighbouring community to the Agĩkũyũ, a curse is equally treated with fear. According to Thyaka (1995), 
A curse as defined by the Akamba, however, is a word or sentence uttered by a person who has authority over another, calling for something harmful or destructive to happen to him/her. There should also be sufficient reasons why the curse is uttered…In this regard, for an individual to curse another; the former must have greater power and authority over the latter. For instance, parental curses are believed to work effectively on their children. The children cannot in any way curse their parents even if they are perpetually unkind to them (Thyaka, 1995:67).
The two communities' perceptions on the curse compares well both showing that it was pronounced with an intension to cause harm, had to be out of a good reason, and only uttered by someone in authority. Furthermore, the fear of kĩrumi among the Agĩkũyũ people is well described by Wachege (2012) who states,
A curse is a disturbing anguish in life and living. It does not matter whether one is a leader; educated or uneducated, restless youth or an Elder; medicine man or a soothsayer; sorcerer or witch; polygamist or monogamist; celibate church men and women or laity; man endowed with virility and fecundity; or woman blessed with the femininity cum fruitfulness; pauper or billionaire; a peacemaker or a piece breaker. The underlying factor is that of a curse and cursing phobia (Wachege, 2012:1).
Therefore, the reality of the persistent fear of kĩrumi is well demonstrated by an incident at a village known as Gikomora in Maragua, Murang’a County where the people were shocked when a man was buried along with a live heifer in two separate graves next to each other in a weird ritual carried out to avoid a curse. This was done by people who are said to be Christians in order to fulfill a directive by 84-year-old Mzee Elisha Mugucia Wang'era, who directed that a cow which his elder sister had refused to give him as dowry, be buried next to him. Mariamu Wanjiru, an elder sister to the deceased had a dowry 'debt' of one cow which she owned him and since the brother died before she had given the cow she had to comply; a case that is said to have attracted the animal rights crusaders

Furthermore, the Agĩkũyũ believed that God could punish them by striking the most central part of who they are: their life. In seasons of severe drought, all the elders governing different territorial units gathered to plead with God for rain. They made prayers acknowledging that it was he who had created the people and gave them their land and their children. They appealed for him to have mercy and give them rain to take care of their children, their animals, as well their fields (Routledge, 1910:227; Kinoti 2010:29).
Wachege notes how the fear of kĩrumi permeated the lives of the Agĩkũyũ, irrespective of their status. He points out that the people have a pluriformity of curses and still conservative in regard to curses even in our contemporary times. He outlines nine categories of curses and among the Agĩkũyũ people. 
The first is the curse of refusal to forgive. This affects someone who adamantly refuses to settle disputes, after being persuaded by the community; particularly when the victim was remorseful. The second, the curse of the blacksmith, is also called the smith clan curse. The smith clan was both highly respected and greatly feared because of their expertise in iron mongering, which provided different tools and weapons within the community. However, curses could be revoked with expressions of remorsefulness and readiness for demanded restitution (Wachege, 2012:3).
The worst, and most feared of the curses was mother's curse. The curse is drawn on the mother's love which calls for unconditional reciprocity. For this reason, when the love was turned in the negative, it was lethal, particularly when accompanied by the mention of the very anatomy of the mother, such as the private parts, breast, womb, or worst still, the act of sexual intercourse. The father’s curse, using his manhood and urine, was equally treated with serious and weighty effect.Wachege (2012) states;
For a father to expose his gĩthita (penis) is unbelievable. To do this to own people is unspeakable. It is a terrible act especially among the Agĩkũyũ who do not even imagine that their parents actually conjugate or are capable of enjoying sex. Such a curse is uttered and done as a result of grave matter or a serious disrespect. It is triggered by overwhelming offending issues like son raping his father's wife or wives. It is also triggered by extremely shameful deeds like that of a grown-up daughter grabbing or deliberately touching her father's penis in a confrontation (Wachege, 2012:6).
The effectiveness of such curses should be underestimated, although chances of such, particularly in our contemporary times, are rare or close to impossible. The other category of curses was inherited curses, which ideally ran across generations. This was said to be as a result of doing something seriously wrong, thus breaking and ignoring traditional taboos and moral norms. Such curses were seen as irreversible and therefore the victim of such could do nothing about it. These were noted as curses of red thigh (ciero ndune) for women who were seen as incapable of getting married for fear that their husband could shortly die. 
Similarly, is the curse of the bad omen carrier. This was among men who were said to possess evil powers such that it was believed that when they looked at someone's child, the child would fall sick (Wachege, 2012:8). Among the Agĩkũyũ, it was forbidden to pay dowry as a matter of one day. For this reason, there was a curse for completing dowry payment at once (kĩrumi gĩa kũrĩkia ũthoni oro rĩmwe). Marriage was not treated as a one day affair; it was a relationship that was established and continually maintained as a basis of societal well-being. 
The last category of Agĩkũyũ curses was the curse of ruining the environment, particularly sacred trees. This was because the people had inborn respect and existential reverence for Ngai's creation whose destruction would inflict curses upon the culprit. Sacred trees like mĩgumo were treated as a major source of blessings and identified as holy alters under which most of sacrifices were rendered to Ngai in worship (Wachege, 2012:9).
As Wachege (2012) concludes, these curses are not, by themselves, the end. Instead, they are pointers, inspiring someone to restoration. The taboos are meant to make a person refrain from anything that would result in a curse and instead desire all the more to experience blessings. However, according to biblical theology, the greatest curse one can inflict on the self is to refuse to be forgiven and the denial of sin. This then would lead one away from God's blessings to an alienated life which is estranged from the community.  This study argues for liberation from fear of all curses based on the understanding that curses are revocable.For this reason, the best way to break the curse is to acknowledge the atonement work of Christ which brings complete victory (Wachege, 2012:9).
Cagnolo (1933) acknowledges that the fear of what he refers to as the mysterious supernatural or superstitious powers are real, necessitating sacrifices and rituals (ndahĩkio) to arrest such challenges. In his view, a goat as a sacrificial animal, was regarded as very important. It was, as he calls it, the protecting genius that accompanied the Agĩkũyũ people from the cradle to the grave (Cagnolo, 1933:176).
The Agĩkũyũ people acknowledged that one had to guard life and how one lived in good terms with the other world. This brought the elements of worship which involved mũndu mũgo in order to intervene in different aspects of life. There were different efforts put to wade off kĩrumi through a well-established system of sacrifices for every moment where life was threatened (Cagnolo,1933:177). Cagnolo states that:
The goat is a cure for an evil that has already happened. But a Kikuyu anxious to protect himself does not wait to remedy the evil he tries to avoid it instead by providing himself with amulets and talismans which possess the power to prevent accidents and diseases. Some of these are personal others are applied to places and things (Cagnolo, 1933:181).
Further, the Agĩkũyũ even after they worked hard to adhere to those rituals, and having all these talismans were still not satisfied, still had to comply with other endless observances in order to avoid any possible chance of mishaps. Cagnolo (1933) states; 
Although a Kikuyu is scrupulously careful to avoid any infringement of these complicated rules he must make slip occasionally; or he may be affected by a curse and become aware of it only when a serious disease afflicts his body. The only remedy is to resort to a witch doctor for the ceremony of sin vomiting (ndahĩkio) and particularly to cast out that disease which has been secretly introduced into his body (Cagnolo 1933:188).
Kabatha (2020) affirms the position taken by Cagnolo (1933) that among the traditional Agĩkũyũ community kĩrumi was a common phenomenon. The pronouncement of kĩrumi particularly from someone's parents was held to be tragic with far more reaching effect and consequences
 (Kabatha, 2020:55).
Wachege (2012) holds that there is real phobia for curses and cursing and these beliefs and practices are still well conserved as what he calls invaluable elements within the African people's concrete historical life. He further argues that this doesn't matter the discipline, faith affiliation one belongs to, they are all struggling with the questions related to curses and cursing. 
What is a curse? What is cursing? Is fear of curses grounded on any rational belief? Who is entitled to proclaim a curse? What is the main objective in cursing? Who are the recipients and why? Can any good emerge from curses and cursing? Why does a curse scare some and spare others, terrifies some and horrify others? What good or evil does it render to the recipient? Are curses monolithic or multifaceted? What are their implications in the socio-cultural and religious realm? (Wachege, 2012:1)
The need to adopt the message within the realities of life arises seriously, in order to adopt the gospel to the needs of the Agĩkũyũ people. The presence of the mysterious forces which surround life and the centrality of all these powers cannot be ignored because they all contribute to different aspects of life (Kenyatta 1938:316). 
Having shared on the fear of kĩrumi among the Agĩkũyũ and the reality of it in their beliefs and practice, let’s turn to the Agĩkũyũ concept of ndahĩkio (vomiting) which was key in purification and central in addressing the kĩrumi.
2.8 The Agĩkũyũ Concept of Atonement (Ndahĩkio)
This part deals with the Agĩkũyũ purification ritual known as ndahĩkio which was useful in dealing with all manner of evils. It is important to note here that the Agĩkũyũ people viewed evils as poisonous substances which could be vomited out, thus the importance of this ceremonial ritual. 
According to Githuku (2012), the Agĩkũyũ dealt with sin in three different ways. Supernatural offences were addressed through sacrifices; transgression against moral laws, punishable under the said community civil laws; and defilement called for different rituals to cleanse one from this contamination. On the other hand, to avert the inevitable possibilities, they had to carry out some purification rituals. The rituals were meant to address various life challenges and different occasions where the Agĩkũyũ would slip from the taboo and hence needed to call for a diviner (mũndu mũgo) who could lead the ritual of vomiting (gũtahĩkio) as a way of dealing with the evil likely to befall them (Githuku, 2012:69).
Similarly Cagnolo (1933) the Agĩkũyũ anxious for protection from evil used a remedy in form of amulets and talismans, to prevent them from accidents and diseases. He points to six different instances and ways that the Agĩkũyũ carried protective charms (gĩthiitũ) meant to guard them  in different aspects of life (Cagnolo, 1933:181).
The Agĩkũyũ noted that some of the illnesses were beyond ordinary control. This required spiritual treatment, since they were attributed to supernatural powers. For these cases, the mũndũ mũgo (diviner) was brought in to invoke the supreme council of ancestral spirits and through invisible powers, chase away evil spirits from the victim (Kenyatta, 1938:290).
When called upon to perform the ritual for the magical cure the mũndũ mũgo appeared dressed in all the magical attire set for the occasion. The one to be attended to was already notified of the coming of the mũndũ mũgo. Upon the diviner’s arrival, the patient would be seated, supported by family members, ready for the blessings from the supernatural powers to be invoked upon his or her life. When all the arrangements were set, the mũndũ mũgo would get the healing magic (gĩthiitũ kĩa ũgo) from a bag and proceed to conduct the healing ritual. The ritual involved some magical chants and activities meant to prompt direct communication with the ancestral spirits. There would be occasional direct address to the patient as stated by Kenyatta (1938):
Sick man I have come to chase away your illness. I will also chase away the evil spirits which have brought it. Confess the evils which you know and also those you don't know, prepare yourself for you are about to vomit all these evils (Kenyatta, 1938:292).
Further, the mũndũ mũgo would dig a hole to place banana leaves for the ritual, pour the special ritual water kept in the gourd, referred to as mbũthũ ya ndahĩkio (the gourd of conducting vomiting of evil). The sick person would then kneel in a position set to vomit and the mũndũ mũgo would proceed to recite the spell, which pointed to rooting the evil in the body. The diviner calls the patient to vomit the known and unknown evils concealed in the body (tahĩka, tahĩka wariga wariganĩire nda). This was followed by the patient licking the charm (gĩthiitũ) and spitting in the water. This is accompanied with actions simulating vomiting, along with the phrase, “I vomit the illness and the evil spirits that are in my body” (Kenyatta, 1938:293).
The procedure was followed by sweeping all the corners of the hut using different leaves; signifying happiness, prosperity, and fertility. This was done after the the said victim purged the evils. This was accompanied by chants recited in the house where the mũndũ mũgo indicated that the evil spirits concealed themselves. He would call out the defilements evil spirits and all the illnesses and sink them in the deep silent water. The mũndũ mũgo would then proceed, among other things, to light new fire in the hut of the patient attended, declaring that the illness had been cleared away. The soul of the sick person would brighten like the flames of the new fire. After a few days, the sick man would be in perfect health (Kenyatta, 1938:294).
Having completed the ritual of healing, the mũndũ mũgo would be presented with small tokens for his magical duties. It is important to note as Kenyatta states; 
Any magician who claims payment before the sick man is better again is looked upon with suspicion; for it is said that if the magician knows that his magic is a good one he will never hesitate to wait for the results. It is after a man has been restored to health that he not only pays the price of treatment but also pays it with gratitude (Kenyatta, 1938:295).
Similarly, Githuku (2012) points out different ways through which evil (thahu) was dealt with, noting that ‘vomiting’ was the most common method of purification used after contamination. The key purpose of the purification was to remove the evil (thahu) which one had acquired through breach of different taboos (mĩgiro) (Githuku, 2012:69).
Further, Githuku (2012) states that, 
From this purification ritual we can conclude that the Agĩkũyũ conceived the effect of transgression as a "poisonous substance" that had got into the body and contaminated the whole person. It had to be vomited out for the person to be ritually clean and physically healed. It is noteworthy that this vomiting was symbolic. The offender was required to spit every time he or she was asked to "vomit". However the diviner motivated the offender to vomit by touching his lips with the stomach content of a goat which had been slaughtered (Githuku, 2012:69).
There are four other methods and rituals of dealing with evil (thahu).  Noted by Githuku (2012), these include: Firstly, gwĩthamba, literally translates to washing. This symbolic washing along the riverbank was so that the river could carry away the uncleanness, thus signified that purity had been restored. Secondly, gũcina literally translates to burning. This dealt with certain substances that required to be burnt due to contact with a defiled person (thahu). Thirdly, was the kũhorohia translated to cooling off the heat. This was to deal with offences that called for ceremonial purification to calm the fight and dispel all evil, cooling down the burning urge for revenge.
The last is kũingata mũrimũ, which translates to the scapegoat and the ceremony of chasing away the epidemic. This addressed issues of national importance like when epidemics and catastrophe threatened the community. On this ceremony two issues were addressed first was a ceremony of kũingata mũrimũ where people could gather and literary shout the plague away from one ridge to the other. Further, the ritual would involve a goat, referred to as gatitika, translated as the carrier, . This particular goat would be stitched up in the mouth with insects stuffed within The goat would then be released after being blinded by sewing its eyelids; as the goat left, the people viewed it as symbolically taking away the sins of the people and thus would expect normalcy to resume (Githuku, 2012:70-71). 
Wachege asserts that there is need for freedom from such fears which are a reality in contemporary society. This sentiment is captured below: 
There is need to emancipating ourselves from being unreasonably haunted with curses or
being bogged down with the yoke of mothers‟ or even ancestral curses in our respective
kinships. This is thanks to our findings that curses are revocable. That even if those who are
rightly or wrongly cursed and are no longer living our kind of life so as to be approached to
revoke the curses, nevertheless, there are mediators and intermediaries empowered to revoke
curses (Wachege, 2012:11).
One such way is to first understand that all curses are reversible and here. After which, one can note that the most effective way to reverse the curse is by acknowledging the atoning work of Christ on the cross. 
2.9 Conclusion 
In conclusion, we can take note of how critical the issue of kĩrumi was and is among the Agĩkũyũ people along with the centrality of the process of ndahĩkio as life was concerned. Studying Agĩkũyũ religiosity, especially their remedies to kĩrumi, has raised the question, whether they truly believe in the atoning work of Christ. This leads us to investigating among many Christian interpretations of Christ’s work of atonement. Of interest to our study are the theories of atonement as propounded by St. Athanasius and John Macquarrie. In these theories, we will reflect on both the objective and subjective views of the work of Christ. 
CHAPTER THREE
ATONEMENT IN THE THEOLOGY OF ST. ATHANASIUS AND MACQUARRIE
3.0 Introduction 
It is in Genesis Gen 2: 16-17 (NIV) that we learn of instructions to Adam, by God, regarding the tree of the knowledge of good and evil. Although they had been instructed not to eat the fruits of that tree lest they die. The first parents, Adam and Eve, spurred on by the criticism of the Serpent, went ahead and ate of it. Upon eating from the tree, they incurred the curse upon themselves (which was already on the tree).And from that time, humanity has sought many ways of appeasing God through different sacrifices to no avail.
Early Christians interpreted the death of Jesus on the cross as an atonement that reversed the effects of the curse incurred by the first parents; which is inherited by their descendants. St. Athanasius, a fourth century theologian, proposed the physical and substitutionary theory as an interpretation of Christ’s work on the Cross. In this theory, he emphasized the objective perspective like many of his contemporaries. John Macquarrie, a 20th century theologian, using the kingly office of Christ has attempted to deconstruct the classical theories that treated objective and subjective aspects of Christ’s death separately.
This chapter studies Athanasius and Macquarrie’s theories with an objective of using them to interpret Agĩkũyũ Christians' views of what Christ’s atonement achieved for them on the cross. Next is survey of the biblical notion of atonement to offer a background to the doctrine. This is helpful in creating a better understanding of the doctrine of atonement among Agĩkũyũ Christians in order to address their fear of kĩrumi.
3.1 The Biblical Concept of a Curse
The words referring to a ‘curse,’ in Hebrew ālah, me-ērâh, qelalah or the Greek, katapa carry notions of reversal of “blessing.” This is from a human point, to wish harm or disaster to someone. Whereas, from the divine point, it is used to impose judgment. The curse is said to have carried within itself the power of its own execution. The first mention of the word 'curse' is in regard to the curse imposed on the Serpent and the ground after the fall of humanity when they ate from the forbidden tree. Through human disobedience, the curse on the tree was activated (Douglas and Tenny, 1987:244).
Further, Myers (1987) in The Eerdmans Bible Dictionary defines a curse as an invocation of harm or injury upon a person or people which takes effect immediately or depends upon the particular situation to which the curse is pronounced. The pronouncement of a curse upon someone meant that the person had been ‘cut off' from communal life and abandoned to suffering and finally to death. Therefore, because of the potential danger of any curse, people had to take great care to render such pronouncement of curses harmless. Myers (1987) states that,
The one who uttered the curse might himself overturn its effect by converting the statement into a blessing...or the curse could be rendered ineffective by killing whoever had pronounced it in the first place (1Kings 2:8-9). In most instances, a person who had been cursed would invoke God's special protection proclaiming his innocence or calling for Lord's wrath to fall to his pursuers (Myers, 1987:249).
Therefore, curses played a great role in communal and religious life in ancient Israel through ensuring that covenant terms were adhered to and sustained. Anyone disregarding the terms of the covenant would be careful not to invoke divine wrath upon themselves (Myers, 1987:249). The word ‘curse’ carries the sense of a verbal hurt aimed at destroying the object of the curse. The utterance carried the destructive working of supernatural powers against the victim to whom it was directed. Another translation in LXX uses the word anathema for curse which is the Hebrew hērem carrying the meaning of “that which is banned” (Brown, 1975:413).
In the Bible, God curses Adam and Eve and their descendants with hard labor and painful toil for their disobedience in eating from the forbidden tree in Genesis 3:17-19. The curse on the serpent was that it would crawl on its belly and eat dust all the days of its life. The curse on Eve was that childbirth would be painful and her desire would be for her husband, who would rule over her. The curse on Adam was that the ground would be cursed because of his disobedience and he would have to toil and sweat to produce food from it (Genesis 3:14ff).
The curse further brought expulsion from the Garden of Eden, where the first parents had enjoyed a perfect life before their disobedience. Consequently, the curse is seen as a reflection of humanity, sin, and disobedience, which brought death and suffering into the world. Furthermore, the curse is seen as a precursor to the need for redemption and salvation through Jesus Christ, who was prophesied to come and reverse the curse of sin and death. “I will put enmity between you and the woman and between your offspring and hers; he will strike your head, and you will strike his heel” (Genesis 3:15).
This first curse is followed by another curse on Cain, after he murdered his brother Abel. God cursed him and banished him from the land, making him a wanderer and a fugitive (Genesis 4:11). Thirdly, because of continued human disobedience, God sends a great flood to cleanse the earth of its wickedness, and curses the earth with the destructive power of water (Genesis 6-9). However, the fallen nature of humanity is evident in the sense that even after the destruction through the floods, Noah curses his son Ham (Genesis 9:25-27). In this fourth curse, he condemns Ham and his descendants to be slaves to the descendants of his other sons (Genesis 9:25-27). 

Further, God confused the languages of the people who were building the tower of Babel, scattering them across the earth and hindering their progress which is regarded as the fifth curse, that of the Tower of Babel (Genesis 11:1-9). In the sixth instance, the curse of Sodom and Gomorrah, God destroys the two cities for their wickedness, and curses Lot's wife for looking back as she fled, turning her into a pillar of salt (Genesis 19:26; Hachalinga, 2017:58).

Despite all these curses, blessings are also recorded in the Old Testament (OT). God promises blessings to the children of Israelites if they obeyed his commandments, but equally pronounces curses if they disobeyed them (Deuteronomy 28:1-68). Human efforts through multiple sacrifices could not atone for sins; and God threatens to strike the earth with a curse (Malachi 4:6). Therefore, the curse is a recurring theme throughout the Bible, as the Israelites faced the consequences of their disobedience to God. 

In the New Testament (NT), the work of Christ on the cross is depicted as an act that reversed the OT curse in the Garden of Eden. Teaching on what he calls the curse of the law, Paul points out that those who rely on obeying the law to be made righteous are under a curse, because no one can perfectly obey the law. However, Christ redeemed us from the curse of the law by becoming a curse for us by his crucifiction (Galatians 3:10-14; Douglas & Tenny, 1987:244).
3.2 The Old Testament Concept of Atonement
According to Douglas & Tenny in the Bible Dictionary (1987), the word atonement draws its root meaning from the English word ‘reparation.’ which means reconciliation and is rendered at-one-ment. This implies bringing into harmony those who have for some reason been separated from God (Douglas & Tenny, 1987:108). Morris notes that although each of the Christian doctrines is important, and takes its place within the Christian faith, the Doctrine of Atonement is at the centrepoint. This is so because of the need for atonement which arises from the sinfulness of humanity and that humanity is unable to deal with the problem of separation by God, posed by sin. 
That all are sinners is clear from specific expression in scripture...but perhaps more important is the whole thrust of the Bible. It is clear throughout scripture that we do not measure up to the standards God laid down... This is serious for the wages of sin is death... The Bible makes it plain that sin excludes from the blessings of God... The sinner is in a desperate situation. But God in his love and mercy has always made provision (Morris cited in Ferguson & Wright, 1988:54).
This takes us to another question that is frequently asked: For whom did Christ die? Davie & Holmes in the Dictionary of Theology: Historical and Systematic (2016) point to the two conflicting views which have been held in the history of the Church. On the one hand, there are those who have taught that Christ's death is of saving significance to all individuals. Others hold that the benefits and significance of the death of Christ only extended to the elect. This leads to the universal concept of atonement as well as the limited concept of atonement. Some hold that all human beings will be saved through the work of Christ; that is universalism and others hold that the atonement makes salvation available to all people but faith and godly work must be evident which brings in the aspect of human participation in their salvation (Davie & Holmes, 2016:80).
The doctrine of atonement is rooted in the Old Testament sacrificial system, where the blood of animals was used to make atonement for the sins of the people (Leviticus 16:30, 17:11).  The concept of Atonement is drawn from the root K-ph-r which is translated as "to make Atonement- at-one-ment”. Douglas & Tenny (1987) point to not sweeping the offence out of sight, but by making equivalent payment, so that the offence done could be considered to have actually and equally been paid for, through the paid ransom. This emphasises the fact of bringing the offender and offended  together again, therefore into fellowship (Douglas & Tenny, 1987:108).
According to Dyrness (1977), the Day of Atonement was the most important day for Israel’s repentance and sacrifices to God. The Lord had directed for provisions to be made for daily and weekly sacrifices and offerings. However even after all these efforts, it was still not sufficient to cover the sins of the children of Israel (Dyrness, 1977:129). Further, he states that,
On this day the high priest took the atoning blood into the holy of holies to make Atonement for the Priest and all the people because of all their sins (Lev 16:34). This was certainly solemn reminder that all could not be joy in their relationship with God, for sin had to be dealt with. Significant on the day was the scapegoat on whose head were put all the sins of the people before it was sent off into the wilderness. As it is explained “the goat shall bear all their iniquities upon him to a solitary land" (Lev 16:22). Again the substitutionary character of Atonement is made graphically clear (Dyrness, 1977:129).
The two animals sacrificed took the central point on this Day of Atonement. The first animal was sacrificed for the priest to take the atoning blood to the Holy of Holies. Second, is the animal that symbolically carried the sins of the people and was sent to the wilderness. As we noted above, they both pointed to the coming of the Messiah who was to carry the sins of the world upon himself on the cross (tree) (Lev 16:22).
3.3 New Testament Perspective on Atonement
According to Sherman (2004), Christ’s reference as a sacrifice of the new temple and seal functioning as a priest are evident right from the Gospel of Matthew’s record of the celebration of the last supper; taking note of how Jesus took bread, broke it saying, “This is my body” and afterwards took the cup saying, “drink this is the blood of the new covenant poured out for the forgiveness of sins” (Matt 26:26-28). 
St. John depicts Jesus as the Lamb of God who takes away the sin of the world (John 1:29). Apostle Paul on the other hand, points to Christ as one whom God put forward as a sacrifice of atonement by his blood which is effected through faith (Rom 3:24-45). To the Church in Ephesus, Paul writes that Christ loved us and gave himself up for us a fragrant offering and sacrifice to God (Eph. 5:2). Sherman (2004) thus states that, 
The priestly intercession and sacrificial death of Jesus Christ, the incarnate son, the triune God provides what humanity needs to be reconciled to God and re-established as his covenant people. In the world corrupted by human sin, the eternal son himself became human and representing humanity took upon himself the guilt and bore the punishment that was its due even as he provides the means of overcoming this corruption (Sherman, 2004:183).
Similarly, Morris points out that while the word atonement occurs once in the epistle of Paul to the Romans (Rom 5:11). The idea is evident throughout the NT, making it clear that it is what God has done through Christ, that enables us though sinners, to approach God and enter into his blessings not only now but also in the eternity. Morris states that,
Christ atoning work is viewed from many numbers of angles. Thus sinners are slaves to their sins (John 8:34), but Christ has set them free (Gal 5:1). They were caught up in the sin of Adam: in Adam all die (1 Cor. 15:22). But Christ died for our sins (1 Cor. 15:3) and the effect of Adam's sin have been nullified (Rom 5:12-21). Sinners are subject to judgment, both a judgment in the here and now (Rom 1:24, 26, 28) and a judgment at the end of the age (Rom 2:10) but there is no condemnation for those who are in Christ (Rom 8:1) (Morris, cited in Ferguson & Wright, 1988:55).
Further, is the view that we are inherent captives to the law of sin. However, Christ has turned this wrath away from sinners which brings us to the propitiation through the sacrifice made by Christ. Thus, Christ has saved his people through his atoning death (Morris, cited in Ferguson & Wright, 1988:55). 
The life of Christ, His ministry, and later death at the cross takes a significant part in the NT, showing us that this subject is truly at the centre of Christian faith. Jones (2003) argues that the death of Jesus on the cross is mentioned directly one hundred and seventy five times in the NT, but alluded to many more times (Jones, 2003:336). The four gospels are typically viewed as portraits of Christ; although they are not considered sufficient to tell us all that Christ did and accomplished for us. What is written is only a sample; the death of Christ was not an accident, nor was it a tragedy, martyr's death, or something that might not have happened. We recognise that the NT makes it clear that it was critical and essential for the salvation of humanity (Jones, 2003:336).
Thus the NT teaches the work of Christ was entirely in line with the OT system of sacrifices. We note here that Jesus is portrayed as the Priest who offered the sacrifices under the OT dispensation. Jesus, in this, upheld the Levitical rules of sacrifices, and the moral and ritualistic practices, which included the whole law in its fullness. Indeed, the writer of the epistle to Hebrews points to the fact that the OT was nothing but a shadow which was pointing forward to Christ as the substance (Hebrews 10:1).
Furthermore, the purpose of the burnt offering as described in the OT was to propitiate God; to make God look with favour and pleasure upon the people who had sinned against him. Another important point to note is that the propitiation was secured by the expiation of the guilt which meant that the sins and the guilt had been wiped away. Thus the wiping away of sins and guilt was effected by the vicarious punishment of the victim. Also, Jesus here represents the animal that bore the sins of the people. 
The effect of the atonement in the OT sacrificial system as well as the NT sacrifice offered by Christ as both the priest and sacrificial lamb is the pardon of the offender and humanity's restoration to communion with God. The sacrifice of Jesus Christ is seen as the ultimate and final atonement for sin. Thus fulfilling the requirements of the law and making possible the forgiveness of sins and eternal life for believers (Hebrews 9:11-14;Jones, 2003:341).
3.4 Interpretation of Christ’s work as Atonement in the History of the Church
3.4.1 St. Athanasius’ Physical and Substitutionary Theories of Atonement
According to St. Athanasius, the effects of the curse came upon humanity after The Fall in the Garden of Eden. This refers to the moment after Adam and Eve ate from the tree of the knowledge of good and evil, through which they activated the curse (Genesis 3:14). As a result of this the effect was not just limited to physical death of humanity but included a much broader sphere. The curse affected every aspect of human existence, including the spiritual, moral, and intellectual dimensions (De Incarnatione Verbi Dei, Chapter 1:5).
This, then, was the plight of men. God had not only made them out of nothing, but had also graciously bestowed on them His own life by the grace of the Word. Then, turning from eternal things to things corruptible, by counsel of the devil, they had become the cause of their own corruption in death; for, as I said before, though they were by nature subject to corruption, the grace of their union with the Word made them capable of escaping from the natural law, provided that they retained the beauty of innocence with which they were created. That Is to say, the presence of the Word with them shielded them even from natural corruption, as also Wisdom says; “God created man for incorruption and as an image of His own eternity; but by envy of the devil death entered into the world (De Incarnatione Verbi Dei, Chapter 1:5).
St. Athanasius argues that the curse in the Garden of Eden brought corruption and decay into the human nature. This resulted in the distortion of the original, divine image, in which humanity was created, and even further into separation from God and an inclination towards sin. He emphasises the inherent contradiction in the humanity’s condition particularly after The Fall. While humans were created for communion with God, the curse disrupted the originally intended relationship and introduced a state of rebellion and enmity towards Creator God, bringing the loss of immortality. 
It is further argued that before The Fall, in the Garden of Eden, humanity possessed the potential for eternal life. However, as a result of sin, they became subject to physical death; with the curse extending beyond individual human being to the entire creation. As a result the harmony and balance that once characterized creation was disrupted. The outcome of this was natural disasters and the general disintegration of the physical world (De Incarnatione Verbi Dei Chapter 1:5).
Having invented wickedness in the beginning and so involved themselves in death and corruption, they had gone on gradually from bad to worse, not stopping at any one kind of evil, but continually, as with insatiable appetite, devising new kinds of sins (De Incarnatione Verbi Dei, Chapter 1:5).
The curse also affected human wisdom causing spiritual blindness and ignorance. St. Athanasius holds that The Fall brought confusion, making it hard for humanity to discern spiritual truths and recognise God’s work in their lives. In this case, the curse introduced a slavery to sin, making humans slaves to their own passions and desires thus humanity’s ability to choose freely was compromised, leading to a state of moral corruption and spiritual bondage. “The law of death, which followed from the transgression, prevailed upon us, and from it there was no escape” (De Incarnatione Verbi Dei, Chapter 2:6).
The curse created a state of alienation from God which was not just physical but also spiritual, leading to serious sense of guilt, shame, and need for reconciliation with God. St. Athanasius emphasises that human efforts alone cannot overcome the curse. This brings us to the divine dilemma, as he points out: “it was impossible; therefore, that God should leave man to be carried off by corruption, because it would be unfitting and unworthy of Himself” (De Incarnatione Verbi Dei, Chapter 2:6). 
Therefore only through the incarnation of Jesus Christ, who took the human body could humanity be redeemed, the curse be broken, and the way to restoration and reconciliation with God be made accessible. For this reason Athanasius argues that the curse is not permanently irredeemable. He maintains that through Christ the God-Man’s redemptive work, humanity can be restored to its originally intended condition as the curse is completely reversed, and human beings are reconciled to God, experiencing eternal life and communion with the divine. He further explains, “For this purpose, then, the incorporeal and incorruptible and immaterial Word of God entered our world” (De Incarnatione Verbi Dei Chapter 2:8).
3.4.1.1 Physical Theory of Atonement
In De Incarnatione Verbi Dei, St. Athanasius argues that since human beings had fallen through physical means (Adam's disobedience), it was necessary that restoration and redemption also come through a physical means (Christ's incarnation). Humanity could not in any way atone for their sins thus involving Christ who took on human flesh. In this act of physical incarnation, Christ assumes the consequences of human sin, including physical suffering and death, in order to redeem and restore humanity to God. Thus Athanasius states that:
He, the Mighty One, the Artificer of all. Himself prepared this body in the virgin as a temple for Himself, and took it for His very own, as the instrument through which He was known and in which He dwelt. Thus, taking a body like our own, because all our bodies were liable to the corruption of death. He surrendered His body to death in place of all, and offered it to the Father (De Incarnatione Verbi Dei Chapter 2:8).
Therefore, the physical suffering and death of Christ on the cross was not a result of any inherent weakness or vulnerability on His part. Rather, it was an intentional act of self-sacrifice motivated by His great love for humanity and His desire to bring them back to their original state of freedom from the curse. Athanasius (1944) uses the imagery of a king to make this point: 
Naturally, also, through this union of the immortal Son of God with our human nature, all men were clothed with incorruption in the promise of the resurrection. For the solidarity of mankind is such that, by virtue of the Word's indwelling in a single human body, the corruption which goes with death has lost its power over all. You know how it is when some great king enters a large city and dwells in one of its houses; because of his dwelling in that single house, the whole city is honoured, and enemies and robbers cease to molest it. Even so is it with the King of all; He has come into our country and dwelt in one body amidst the many, and in consequence the designs of the enemy against mankind have been foiled, and the corruption of death, which formerly held them in its power, has simply ceased to be. For the human race would have perished utterly had not the Lord and Saviour of all, the Son of God, come among us to put an end to death (1944:35, De Incarnatione Verbi Dei Chapter 2:9).
 Thus, pointing out that the physical suffering and death of Christ was key to defeating the power of death. Therefore, by willingly going through physical death, Christ triumphed over death, breaking its hold on humanity, and granting them the possibility of eternal life. Arguably, Christ’s physical body, being sinless and incorruptible, was able to defeat the corruption brought about by human sin. Through His physical incarnation, Christ restored humanity's corrupted nature and offered them a special moment to be transformed and renewed. He explains it thus:
For by the sacrifice of His own body He did two things: He put an end to the law of death which barred our way; and He made a new beginning of life for us, by giving us the hope of resurrection. By man death has gained its power over men; by the Word made Man death has been destroyed and life raised up anew (De Incarnatione Verbi Dei Chapter 2:10).
The physical theory of atonement is a demonstration of God’s great love and mercy towards humanity. By taking on human physical body, Christ the God-Man enters into solidarity with humanity, experiencing their pain, suffering, and mortality. This act of identification with humanity reveals God's deep compassion and desire for human salvation. The physical theory of atonement is not just a symbolic or metaphorical representation of salvation; it is a real, tangible act that has actual transformative power on humanity as the true image of God is reestablished. Through Christ’s physical incarnation, God accomplishes deliverance and reconciliation of humanity (De Incarnatione Verbi Dei Chapter 3:12).
Therefore, He assumed a human body, in order that in it death might once for all be destroyed, and that men might be renewed according to the Image. The Image of the Father only was sufficient for this need (De Incarnatione Verbi Dei Chapter 3:13).
Similarly, the physical theory of atonement focuses on the holistic nature of the human condition. Because human beings are both physical and spiritual beings, their redemption calls for a comprehensive solution which brings together both aspects. The physical suffering and the death of Christ gives us the necessary remedy for humanity's physical and spiritual brokenness.
This highlights the importance of Christ's physical bodily resurrection as an essential constituent of the physical theory of atonement. Athanasius points out that through Christ’s resurrection, God not only conquers death but implies the ultimate victory over sin and the reconciliation of humanity(De Incarnatione Verbi Dei Chapter 5:27).
Death used to be strong and terrible, but now, since the advent of the Saviour and the death and resurrection of His body, it is despised; and obviously it is by the very Christ Who mounted on the cross that it has been destroyed and vanquished finally (De Incarnatione Verbi Dei Chapter 5:29).
Athanasius therefore concludes by pointing out that the physical theory of atonement is a profound expression of God's wisdom and sovereignty. It reveals God's salvific plan to restore humanity to its original sinless state and to reconcile them with Him. This is how Athanasius states it:
He it is Who in these latter days assumed a body for the salvation of us all, and taught the world concerning the Father. He it is Who has destroyed death and freely graced us all with incorruption through the promise of the resurrection, having raised His own body as its first-fruits, and displayed it by the sign of the cross as the monument to His victory over death and its corruption (De Incarnatione Verbi Dei Chapter 5:32).
3.4.1.2 Substitutionary Theory of Atonement
The Substitutionary Theory of Atonement mainly focuses on the incarnation of Christ and its centrality in human redemption. The theory thus affirms that only the Word of God, who is fully divine, could bridge the gap between the infinite God and fallen humanity. At this point, St. Athanasius (year) highlights the place of Christ as key mediator between the Holy God and sinful humanity. By way of incarnation, Christ the God-Man takes the essence and identity of humanity, standing as a representative who takes our place. This is expressed thus, “O marvel at the love of the Word for men, for it is on our account that He is dishonoured, so that we may be brought to honour” (De Incarnatione Verbi Dei Chapter 6:34).
Human sin and its outcome include the just penalty of death, for which human beings are incapable of saving themselves from; neither can they fend off the destructive power of sin, curses, and death. This leads to the uniqueness and perfection of Christ as the sinless Son of God who alone is qualified to take on humanity’s punishment for sin, hence becoming a substitute on behalf of humanity. Therefore, the concept of Christ’s sacrifice on the cross portrays His death as a self-giving, willingly taking the penalty of sin in order to save humanity from the effects and the power of sin
(De Incarnatione Verbi Dei Chapter 2:9).
Athanasius demonstrates that Christ's selfless death is not an act of only appeasing an angry God but rather an encounter with divine love, seeking to reconcile humanity to God. In so doing Christ the God-Man portrayed God's justice and mercy as harmoniously fulfilled through Christ's substitutionary atonement. This event brought the transforming power of Christ's substitutionary sacrifice whereby through His death, Christ absorbed and overthrew the consequences of human sin, extending forgiveness, reconciliation, and the possibility of new life.
But if any honest Christian wants to know why He suffered death on the cross and not in some other way, we answer thus: in no other way was it expedient for us, indeed the Lord offered for our sakes the one death that was supremely good. He had come to bear the curse that lay on us; and how could He "become a curse” otherwise than by accepting the accursed death? And that death is the cross, for it is written “Cursed is every one that hangeth on a tree (De Incarnatione Verbi Dei Chapter 4:25).
Similarly Athanasius highlights the victory of Christ over sin and death through His substitutionary atoning sacrifice. In this he portrays Christ as the triumphant conqueror, liberating humanity from the bondage of sin and offering them the hope of eternal life. However, he emphasises the importance of faith in this process. Through personal faith and participation in the life of Christ, humanity can experience the transformative power of His atoning work. This stance is presented as:
It is by the sign of the cross and by faith in Christ that death is trampled underfoot, it is clear that it is Christ Himself and none other Who is the Arch victor over death and has robbed it of its power. Death used to be strong and terrible, but now, since the advent of the Saviour and the death and resurrection of His body, it is despised; and obviously it is by the very Christ Who mounted on the cross that it has been destroyed and vanquished finally (De Incarnatione Verbi Dei Chapter 5:29).
Thus the conclusion that the substitutionary sacrifice of Christ is a pointer to God's abundant love and grace towards humanity. Through His self-giving act, Christ provides a way for humanity to be reconciled with God, restored to their intended relationship, and brought into the fullness of divine life.
3.4.2 John Macquarrie’s Deconstruction of Classical Theories of Atonement
3.4.2.1 Macquarrie’s Objective View of Atonement
John Macquarrie (1966), in his book, Principles of Christian Theology, offers insights into his objective view of the atonement. He affirms the objective significance of Christ's death on the cross as the central event of atonement through which a profound transformation and reconciliation between God and humanity took place. He also suggests that Christ's sacrifice satisfies the demands of divine justice, providing the necessary reconciliation between God and humanity. Further, atonement is taken as the means of delivering human beings from the bondage of sin. Through Christ’s sacrifice, human beings are restored to God and redeemed from the power of sin.  Christ’s atonement is a victory over evil and the powers of darkness. Therefore, the cross must be viewed in relation to the whole life of Christ because the cross offers a summary of the totality of His life and work. Thus the model of struggle, victory and triumph comes out clearly (Macquarrie, 1966:319).
Christ gave Himself utterly in the passion and death, which points us to the second motif of self-giving, critical and central in the work of atonement.  This study argues that Christ demonstrated His authority and victory by the fact that He rejected making worldly power His ultimate concern. Jesus doesn't enslave Himself to any idol and instead he only acknowledges his father's authority, this brings us back to the motif of obedience which runs throughout Christ life and passion. The work of Christ's atonement becomes effective in overcoming the enslavement and alienation to which humanity fell victim and opens up a new possibility of existence oriented away from self-being enabled by God’s self-giving love (Macquarrie, 1966:319).
In Christ's death and resurrection, the forces of sin, death, and evil are overcome, leading to the ultimate triumph of God's love and grace. Christ’s atoning work is viewed  as enabling a renewed communion between God and humanity (Macquarrie, 1966). Accordingly, the atonement not only reconciles humanity with God but also brings about the healing and restoration of the entire created order. Thus, the belief that Christ's redemptive work has cosmic implications. Further posed as critical questions regarding the relevance of the victory and reconciliation accomplished over two thousand years ago and how the work of Christ is extended to the wider life of humanity.
Regarding the extension of Christ's work in time, the event is considered genuinely creative, thus continually effective. This is expressed thus,
This means to relive the cross in our own experience in the sense of following Christ in His rejection of idolatry and his obedience with the command for self-giving... The thought of the cross as eschatological event, at once past and present and capable of becoming present again and again, helps us to understand how the work of Christ is not tied to the moment of its occurrence in world history but is as continuous as that of reconciling work of God which it expresses (Macquarrie 1966:325).
The eschatological work of Christ in the disclosure of the Being (God) has great revelatory and gracious character because it is in this event that we see God act to reconcile and initiate human salvation. However, there is what we would refer to as human responsibility in recognising and accepting the work of Christ and thus responding by faith.  Further, the extension of the effect of Christ’s atoning work throughout history demonstrates that we must also look for victory and liberation in our time; the victory must be won again by making Christ’s cross one’s own (Macquarrie, 1966:325).
Therefore, through relationship with Christ in His Kingly office, the two other offices that of Prophet (subjective) and Priest (objective) are joined together in the Kingly office as human beings transcend to encounter the condescending Christ, the God-Man, on the cross. It is through participation in his death and resurrection that individuals experience a new life, characterized by spiritual renewal and moral transformation through the indwelling of the Holy Spirit (Macquarrie, 1966:326). For this reason, reconciliation aims to bring together the entire human race into a new community that can be traced to its beginning at incarnation and Christ victory over the powers of sin and evil. The work of Christ’s atonement and reconciliation areas wide as creation; therefore all humanity is included within its reach, irrespective of their historical settings or timings (Macquarrie, 1966:326).
3.4.2.2 Macquarrie’s Subjective View of the Atonement
According to Macquarrie (1966), atonement has within it not only the objective view but equally partly subjective experience. He argues that the traditional view of atonement as objective is unsatisfactory. The objective view of atonement recognizes atonement outside humanity, independent of human beings. Against such is the subjective interpretation which focuses on the impression and influence that the life and death of Christ has on humanity who respond to this revelation of His sacrificial love. Salvation is as a result of an individual’s response to the grace of the divine rather than just a legal transaction for satisfaction of divine justice. Therefore, atonement involves a personal encounter and response to God's unconditional love, bringing transformation and reconciliation (Macquarrie, 1966:316).
Further, Christ’s atonement work can be seen as an in-depth revelatory and providential event for God acting to reconcile humanity to Himself. Reconciliation should be viewed as present in all God's activities as noted in the parable of the prodigal son, (Luke 15:11-32), who finds the father waiting and willing to restore him. Similarly, God has always been waiting and willing to restore humanity, 
The first step towards salvation is taken when the son becomes aware of the disorder of his own existence... Whenever there is awareness of sin, there is no total depravity, for such awareness is not itself sin but a turning from it...the father in turn does not need to be placated; before the son "came to himself", the father was already awaiting and desiring his return, he sees him at a distance and he's already on his way to meet him and bring him home (Macquarrie, 1966:314).
The parable emphasises the unchanging character of God's attitude and work of reconciliation. God like the father to the prodigal son has always been willing and waiting for humanity to turn back to Him since the fall of Adam and Eve (Macquarrie 1966:314).
Macquarie’s perspective on subjective atonement involves the concept of human connectedness with Christ the God-Man, who alone serves as the archetype of perfect humanity. Further, he points to the principal moments in the drama of the salvation and the atonement work of Christ as; the agony in the garden, the betrayal and arrest, the trial and scourging, the crucifixion and the burial, descent into hell, resurrection, and later ascension (Macquarrie, 1966:313).
According to Macquarrie (1966), atonement liberates individuals from the burden of guilt and the sense of alienation from God. The cross is a powerful symbol of God's sacrificial love, which demonstrates the depth of divine compassion and willingness to enter into human suffering. Thus, the cross takes the central place in the doctrine of atonement. However, the cross cannot be understood without the entirety of Christ's life which ended at the cross (Macquarrie, 1966:311).
Macquarrie (1966) further believed that individuals must actively engage with the divine love and respond to it through faith and trust. Therefore reconciliation transcends the subject-object distinction. This is because the emphasis on the objective view of atonement does not put into consideration the existential dimension (Macquarrie, 1966:316). On this, Macquarrie states:
Man cannot be saved as let us say, a burning building can be saved by an action that is entirely external to him. This would be to make the whole matter super-personal. Man is saved only insofar as he responds to and appropriates into his existence the saving activity that is directed towards him (Macquarrie, 1966:316).
Therefore, atonement should not be viewed as a transaction that goes on only one side ignoring those who are at stake in the matter; humanity.  For this reason we note that atonement can be said to be potentially accomplished for everyone, however it is only fully realised fully when humanity consciously appropriates it. Atonement should still not be viewed in the objective trend of backward looking which focuses on the negative aspect of deliverance from sin and punishment. Atonement should equally focus on prospective aspect which points to the continuing work that has future affirmative direction; the good bestowed on humanity through the fact of atonement (Macquarrie, 1966:316).

Macquarrie (1966) thus acknowledges the mystery surrounding the atonement, arguing that the doctrine is a profound and complex theological concept that goes beyond human comprehension. He urges a humble and open-minded approach to its exploration, recognizing the limitations of human language and understanding (Macquarrie, 1966:316).
The subjective view is equally open to criticism as much as it states that love is awakened in humanity only in response to God's love as exhibited in Christ. To Macquarrie (1966), the subjective view does not get beyond the notion of a supreme example of love given by Christ which we are called to follow. Thus he states:
The subjective view while right in saying that atonement must be understood in personal terms and so as influencing man's way of life as a result of his own acceptance of reconciliation misses the dimension of grace that takes the initiative and works in the very being of man, not indeed to take away his responsibility but to enable him fulfill the demand which he accepts (Macquarrie, 1966:317).
In this regard, this study proposes that while both objective and subjective views of atonement have elements of truth we need to identify a new model which transcends the distinction and that uphold the truth in both of them. To this effect, Christ’s Kingly office expresses the classic view of atonement (Ibid). 
 3.4.2.3 Christ’s Kingly Office as a Deconstruction of the Classic Subjective-Objective Views of Atonement
Macquarrie (1966) notes the classic view of the atonement work of Christ on the cross as victory over all the powers, which for long had enslaved humanity. As such, this work brings total deliverance. The victory therefore should be acknowledged as God's victory against all forces that oppress humanity. The cross, then, must be seen in connection with the whole life of Christ. The cross offers a summary of the totality of His life and work. Furthermore, the NT portrays the work of Christ as a battle against demonic powers. The finished work of Christ on the cross brings complete triumph over all the enslaving demonic powers who then afflict human life (Col 1:13, 2:14-15). Thus the model of struggle, victory, and triumph comes out clearly. 
Therefore, 
Man has fallen into the grip of dark powers; Christ comes into this situation and battles against these powers; with his cross comes the overwhelming victory, bringing deliverance and new life to man (Macquarrie, 1966:318).
This study agrees with the literature that the root sin is idolatry which enslaves humanity and restrains them from realizing their true being. In this instance, Macquarrie (1966) points out that to worship an idol is to make an ultimate concern of something which is not ultimate. This gives such object of worship some demonic powers; for an idol remains as such as long as it gains the focus of distorted existential concern. It further reacts by distorting, enslaving, and finally destroying the same person who gave it such allegiance. Therefore, “this is precisely the forgetting of Being, the exaltation of being above Being and idolatrous worship of the being which in turn have enslaved us and react upon us with demonic effect” (Macquarrie, 1966:319).
On the other hand, Christ demonstrated His authority and victory by rejecting worldly power, even in the midst of temptation from Satan. Jesus doesn't enslave Himself to any idol; instead he only acknowledges his father's authority, bringing us back to the motif of obedience; which runs throughout his life and passion. Also, through his passion and death, He points us to the second motif: that of self-giving, which is critical and central in the story of Christ his work of atonement.
Macquarrie (1966) identifies the last idol as oneself. He explains that when one gives to the self unreservedly, it indeed becomes like an idol (god); thus this should be dealt with as the last demon. Therefore, the work of Christ’s atonement becomes effective in overcoming the enslavement and alienation to which humanity fall victim through idolatry. This opens up the new possibility of a existence which is oriented away from the self-being and towards the Being sustained by the grace of the Being and enabled by God’s self-giving love (Macquarrie, 1966:319).Thus Macquarrie states,
Christ the King who wins His victory over the enslaving forces, is also Christ the prophet who gives us the example of obedience, but still more He is the Priest who utterly gives Himself as sacrificial victim and thereby brings right into human history the reconciling activity of God in a new and decisive manner (Macquarrie, 1966:321).
Macquarrie (1966) further poses critical questions regarding the relevance of the victory and reconciliation accomplished over two thousand years ago and how the work of Christ is extended to humanity. The call to take up the cross is clear in the scriptures and operates through the revelatory event of the cross. In this, every disciple makes a commitment of faith which brings them to the rejection of temptation and idolatry of any kind. The work of Christ’s atonement and reconciliation is as wide as creation and therefore all human beings are included within its reach, irrespective of their historical settings or timings (Macquarrie, 1966:326). This is further explained as,
The work of Christ, finished on the cross, while in one sense a ‘once-for-all’ event of history, it is at the same time an event for all times, an eschatological event that continues in the community of faith. It focuses and spearheads the universal reconciling work of God, a work that is inseparable from His creating on the one hand, and from His consummating on the other. (Macquarrie, 1966:326).
3.5 Conclusion
This section covered the biblical perspective on curses, biblical concept of atonement, and St. Athanasius’ Physical and Substitutionary Theories of Atonement. John Macquarrie’s objective and subjective perspectives on atonement and Christ’s Kingly Office as a deconstruction of the Classic Subjective-Objective Views of Atonement were also discussed.
We note that after they ate the forbidden fruit of the tree of the knowledge of good and evil, humanity they activated the curse upon their lives. We have discussed the doctrine of atonement and the relevance of Christ’s sacrifice on the cross, effecting reversion of the curse on humanity. Further, we have noted the atoning work of Christ as involving obedience to God throughout His life. While the curse originated from the disobedience of humanity, life and victory comes from the obedience of Christ, which reverses the curse. 
CHAPTER FOUR
TOWARDS AN AGĨKŨYŨ CHRISTIAN EXISTENTIAL VIEW OF ATONEMENT
4.0 Introduction
The desire of every human being is to live a free life without fear, as much as we are confronted by many issues that create persistent anxiety. This chapter deals with a cumulative argument on how Agĩkũyũ Christians transcend above their fears through their encounter with the atoning work of Christ. This interaction reverses and destroys all the powers of the curses originally received through human disobedience. This chapter covers this study’s theoretical framework: existentialism and transcendentalism. We have the Atonement theory of St. Athanasius and Macquarrie Cumulatively Considered and the Efficacy of Christ’s work of atonement.
4.1 Methodologies
This dissertation employed the existential-transcendental approach. Thus, combining Macquarrie’s existentialism and Lonergan’s transcendentalism cumulatively to put Athanasius’ physical and substitutionary theory and Macquarrie’s subjective-objective perspectives. In this way, we gain an understanding of Christ’s work on the Cross as a solution to the Agĩkũyũ fear of kĩrumi. 
4.1.1 Existentialism
John Macquarrie’s methodology is referred to as existential-ontological because “Existential means existence or reality as we personally experience it right now” (Mueller, 1984:22). According to Macquarrie, “the starting point is afforded by the question of what differentiates man from other beings in the world” (Macquarrie, 1977:60). According to the existentialist view of existence, “existence is understood not in its traditional sense as whatever may be found occurring. In this world, but rather in its root sense of ‘standing out’” (Macquarrie, 1977:60). 
Macquarrie contrasts the traditional notion of existence with his existential understanding of existence, saying, “In the traditional sense, while men, cats, trees, and rocks all are, only man is said to exist” He goes on to state that existence should be understood by the fact that “only man is open to his being, in the sense that he not only is, but is aware that he is, and aware too, in some degree, of what he is. He has his being disclosed to him…” (Macquarrie, 1977:60). In his existential-ontological, “Macquarrie operates his method by moving from being (existential analysis) to Being itself (ontological analysis)” (cited in Mueller, 1984:24). Macquarrie in his existential-ontological approach to theology,
 …begins with the existential situation. The feelings, questions, and problems that people experience become the source of the theology. The problem is brought before the believing community’s tradition of teaching which opens the existential moment to ontological reality. Finding the transparency in life that allows God to disclose both himself and his message is sought. Because no answer can be an isolated element disconnected from entire teaching of faith, nor contradict it, the answer should be able to be related to the rest of theology. The answers of theology are then turned over to the assessment and acceptance of the believing community (Mueller, 1984:26).
Key to us in this existential approach is the human ability to transcend or what Macquarrie calls standing out and self-disclosure. 
4.1.2 Transcendentalism
Transcendentalism is a philosophical framework developed by the Canadian Jesuit philosopher and theologian, Bernard Lonergan.  It is based on the idea that human knowledge is characterized by a self-correcting process of inquiry that involves series of operations: experience, understanding, judgment, and decision.
Self-transcendence is the achievement of conscious intentionality….There is a first step in attending to the data of sense and of consciousness. Next, inquiry and understanding yield an apprehension of a hypothetical world mediated by meaning. Thirdly, reflection and judgment reach an absolute: through them we acknowledge what really is so, what is independent of us and our thinking. Fourthly, by deliberation, evaluation, decision, action, we can know and do, not just what pleases us, but what truly is good, worthwhile (Lonergan, 1971:35). 
Lonergan’s Transcendentalism emphasizes the importance of self-transcendence, which involves going beyond one's current level of understanding and imagination in order to gain new insights and knowledge. Self-transcendence is made possible by the human capacity for insight, which is the ability to grasp the structure and meaning of a situation or problem (Lonergan, 1971:35).
In order to achieve self-transcendence, one must engage in a process of self-reflection and self-criticism, which involves openness to feedback and willingness to revise one's beliefs and assumptions based on new information. Lonergan believed that human beings are inherently oriented towards the transcendent, or that which goes beyond the limits of human experience and understanding. Transcendentalism as a theological framework emphasizes the importance of direct experience with the God. J. J. Mueller (1984) affirms this when he states,
If we asked Lonergan’s help to understand theological method, he might begin by reminding us that we have already asked the basic question: we want to search for meaning by understanding. Theology always implies an act of understanding. Indeed, if the definition of theology is faith seeking understanding, then we must pay attention to how we know, what we know when we know, and how we know that we know. Human knowing is the place to begin (Mueller, 1984:14).
Therefore, transcendentalism seeks to understand the nature of God through personal experience and intuition, believing that each individual has within them the ability to directly transcend and access God, and that this connection could be strengthened through practices such as meditation and contemplation. Mueller in explaining what transcendentalism means, states that:
…theology begins in the God-human relationship. If this fundamental relationship does not exist, then we are left alone as exiles on this earth to grope through life. Any theology would be meaningless (Mueller, 1984:5).
Therefore, the transcendentalist approach to theology emphasises the importance of personal experience, intuition, and the interconnectedness of all things in understanding the nature of the God (Mueller, 1984:16).
Furthermore, transcendentalism is a method which according to Lonergan is an upward movement to achieve progress through the four levels of human activity. These are: from experience, understanding to judging, to deciding, to carrying out the truly good in accordance with the values which have been judged relevant. In addition to this natural upward direction of development, the transcendental method includes another movement from above downward whereby God reveals himself to humanity through incarnation of Jesus Christ the God-man (Lonergan, 1972:38). 
In explaining this concept of transcendentalism, Kiboi (2022) argues that it is the teaching that humanity has the ability to transcend their being. This happens by raising their spirits to behold spiritual realms. The objective-subjective view of atonement is realized through this special experience, as human beings, in raising their spirits to behold the spiritual realms. God on the other hand, descends in the person of Jesus Christ the God-Man which then creates the meeting point between God and humanity (Kiboi, 2022:158). This is the realization by humanity that they exist and have a possibility to transcend beyond human nature. In the act of human transcending and God condescending, the meeting point is in the God-Man. 
Karl Rahner explains this act of God-human relationship, that through human openness to God, the person becomes the arena where the encounter with God takes place (Rahner, as cited in Mueller, 1984:6). Thus,
Transcendental method is a normative pattern of recurrent and related operations of the mind which yield cumulative and progressive results… We all know and observe transcendental method to the extent that we are attentive, intelligent, reasonable, and responsible. Thus the transcendental method heightens one's consciousness by objectifying it. We become more authentic persons in possession of ourselves through understanding (Mueller, 1984:14).
Therefore, transcendentalism, as a methodology, is often used in theological research as a way to understand the fundamental conditions that make theological inquiry possible.
4.2 Atonement theory of St. Athanasius and Macquarrie Cumulatively Considered
St. Athanasius discussed the effects of the tree of the knowledge of good and evil in the Garden of Eden. On this tree. God had placed a curse. The curse was that whoever touched or ate of its fruits would die. God warned human beings not to eat of it, lest they died. However, Adam and Eve ate of its fruits and they instantly incurred the curse-death. This meant that God had to punish them through death resulting to eternal condemnation. This brings us to what St. Athanasius calls the divine dilemma:
…because death and corruption were gaining ever firmer hold on them, the human race was in process of destruction. Man, who was created in God's image and in his possession of reason reflected the very Word Himself, was disappearing, and the work of God was being undone. The law of death, which followed from the Transgression, prevailed upon us, and from it there was no escape. The thing that was happening was in truth both monstrous and unfitting. It would, of course, have been unthinkable that God should go back upon His word and that man, having transgressed, should not die; but it was equally monstrous that beings which once had shared the nature of the Word should perish and turn back again into non-existence through corruption (St. Athanasius, 1944:31).
This then necessitated God’s action in resolving the dilemma. On one hand having created humanity in his own image. It was unfitting that His work could be brought to nothing through the deceit caused by the devil. Would God allow the destruction of humanity and eternal damnation, ruining what was good and therefore bringing to question His goodness? Thus leading us to the position that, "It was impossible; therefore that God should leave man to be carried off by corruption, because it would be unfitting and unworthy of Himself" (St. Athanasius, 1944:32).
Further, it would have been unthinkable that God the father of the truth should change and deny His word in regards to death for humanity to continue in existence; God could not lie. Therefore if God was to demand repentance from humanity for their transgression, how could human beings who were already under the curse for disobedience, meet and resolve this case? Only the incorporeal and incorruptible immaterial word of God could enter the world and through Him the power of the curse could be destroyed and reversed on the tree which is the cross of Christ (St. Athanasius, 1944:33). Therefore the imagery of the tree takes a very central point in the history of human sin and salvation.
Since human beings could not undo the curse, because they did not have the capacity, it is only God Himself who would undo it. It is for this reason, Christ the God-man had to come. Since the Word of God would not hang and die to undo the curse and man could not remove the curse even if he hanged on the tree, God incarnated - took the human form to be able to die and as God to be able to remove the curse; hence the God-man.
So according to St. Athanasius, the God-man hung on the tree to incur the curse upon himself because it is written, “cursed is one who hangs on a tree” (Galatians 3:13). Upon taking the curse on himself, he crucified the curse. Thus the Word of God took human form to hang on the tree on which the curse was placed – recapitulating the event in the Garden of Eden. He then incurred the curse and consequently conquered its powers and effects on the same tree. 
As Macquarrie (1966) deconstructs the classical view of atonement he points to the fact that human beings are not saved like a burning house without their participation. Like the prodigal son they have to respond to the grace extended to them and in so doing the work of Christ’s atonement is actualized in their lives (Macquarrie, 1966:316) states:
The first step towards salvation is taken when the son becomes aware of the disorder of his own existence... Whenever there is awareness of sin, there is no total depravity, for such awareness is not itself sin but a turning from it...the father in turn does not need to be placated; before the son "came to himself", the father was already awaiting and desiring his return, he sees him at a distance and he's already on his way to meet him and bring him home (Macquarrie, 1966:314).
However, this subjective view is criticized.  if taken solely. According to Macquarrie (1966), it is important to admit that the subjective view is equally open to serious criticism as much as it has insisted that love is awakened in humanity only in response to God's love as exhibited in Christ. The subjective view does not get beyond the notion of a supreme example of love given by Christ which we are called to follow. Therefore Macquarrie states:
The subjective view while right in saying that atonement must be understood in personal terms and so as influencing man's way of life as a result of his own acceptance of reconciliation misses the dimension of grace that takes the initiative and works in the very being of man, not indeed to take away his responsibility but to enable him fulfill the demand which he accepts (1966:317).
In this regard he proposes that while both objective and subjective views of atonement have elements of truth, we need to identify a new model which transcends the distinction and that uphold the truth in both of them. To this effect, Christ’s Kingly office  has been well-expressed in the classic view of atonement (Macquarrie, 1966:317). 
Furthermore, the atonement work of Christ on the cross offers victory over all the powers which for long had enslaved humanity. The victory therefore should be acknowledged as God's victory against all forces that oppresses humanity. The finished work of Christ on the cross brings complete triumph over all the enslaving demonic powers (Col 1:13, 2:14-15). Thus the model of struggle, victory and triumph comes out clearly as initially developed in the patristic theology (Macquarrie, 1966:318). Therefore, “Man has fallen into the grip of dark powers; Christ comes into this situation and battles against these powers; with his cross comes the overwhelming victory, bringing deliverance and new life to man” (Ibid).
This opens up a new possibility of existence which is oriented away from the self-being and towards the Being, sustained by the grace of the Being, and enabled by God’s self-giving love (Macquarrie 1966:319). Thus:
Christ the King who wins His victory over the enslaving forces, is also Christ the prophet who gives us the example of obedience, but still more He is the Priest who utterly gives Himself as sacrificial victim and thereby brings right into human history the reconciling activity of God in a new and decisive manner (Macquarrie, 1966:321).
Thus the Prophetic office and the Priestly office of Christ find full expression in the Kingly office to achieve salvation for humankind. In this cumulative argument, St. Athanasius’ curse, incurred on the tree, is addressed in Macquarrie’s Kingly office on the cross.
So Christ’s coming down (incarnation), which is an ontological action, assumed a human body to incur the curse invoked in the Garden of Eden. By becoming human, human curses were imputed on him and he became the curse for humanity. This ontological action is provided the anthropology as the meeting point between God and humanity; in the human Jesus, is the arena of God-human collaboration to deal the curse, in one lasting blow. 
Therefore, the battle itself takes place in the God-man on the cross. Human beings on their part participate by responding to the invitation to transcend. Humanity responds as beings that exist, with the ability to know their status and turn around in repentance. Therefore, in this existential-ontological or transcendence the human being participates in the battle against the powers of darkness that have enslaved them in fear. Human ascends with the inherited curse to join with God who is able to obliterate it in the person of the God-man. This is the ontological-existential reality of the drama. 
4.3 Efficacy of Christ’s work of Atonement.
Therefore the cumulative view of St. Athanasius, Macquarrie, and Lonergan can be said to hold together, resolutions that the challenge of the Agĩkũyũ Christian fear of kĩrumi. First, St. Athanasius (1944) points us to the curse having originated from the tree when humanity fell by into sin through eating from the tree of the knowledge of good and evil. Macquarrie (1966) then points us to the existential perspective on human existence and therefore holding to human participation in their salvation. Lastly, Lonergan transcendentalism comes in to demonstrate that humanity has the ability to transcend above the self. This is met by the co-descending God-Man and the drama of salvation and liberation from the curse happens at the person of Christ on the cross where the final work of atonement is fully actualised on the tree.
Therefore, Agĩkũyũ Christians should in the understanding of their existence seek to transcend above themselves rather than reverse to ndahĩkio. In rising and transcending above their being, they encounter and behold the spiritual realm and God-Man descending in the person of Jesus Christ (incarnation). Christ the God-Man becomes the meeting point between God and human being for this case the Agĩkũyũ Christians and their fear of kĩrumi is completely overturned and reversed. Mueller therefore states that:
…whether our perspective is from the divine above or from the human below, Jesus Christ is the unique meeting place of the God-human relationship. The implications of this fundamental reality branch out to every nook and cranny of theology (1984:8).
It is therefore clear that Agĩkũyũ Christians fear of kĩrumi is dealt with in the Christian doctrine of atonement. For this reason, a clear understanding and belief in the efficacy of the atoning work of Christ would offer assurance of salvation and deliverance from the fear of the curses amongst the Agĩkũyũ Christian and address the reversion to cultural practices of ndahĩkio. Further elaborated, is the perspective that:
God as the first mover has provided salvation in his Son Jesus Christ and has urged us to gaze at
him both for our salvation and for assurance of the same. By raising our spirits to Christ, in
whom we have our salvation, God meets us in this God/man and his Spirit cries in us, Abba
Father and testifies to our spirit that we are God’s children and we receive assurance of our
salvation. It all begins in God when he reveals himself to humans and they respond by asking
questions (objective-subjective approach) which we are referring to us transcendentalism (Kiboi, 2022:164).
The assurance of victory for the Agĩkũyũ Christian is here inferred in the fact that God has already provided salvation and the reversion of all the curses in the person through the atoning work of Jesus Christ the God-Man. This study argued that by them raising their spirits through transcendentalism, they would encounter the God-man.
4.4 Conclusion
In this chapter, we have dealt with Existentialism and Transcendentalism, which are the methodologies used as theoretical frameworks in this research. We also discussed the Atonement theories of St. Athanasius and Macquarrie, which cumulatively considered and the Efficacy of Christ’s work of atonement. We have dealt with the centrality of the tree in the fact that the curse came from the tree and can only be vanquished at the tree; the cross of Christ which brings total victory. The atoning work of Christ is thus effective in dealing with all evils, declaring victory through Christ. Thus, the only tree provided through which all human fears can be addressed is the tree carried by Christ which is the cross and upon which Christ declared, “It is finished” (John 19:30).
CHAPTER FIVE
CONCLUSION
5.0 Introduction
In this study, we have observed that the book of Genesis (3:14ff) describes the origin of the curse as God pronounced  in the Garden of Eden, following Adam and Eve's disobedience after eating from the forbidden fruit of the tree of the knowledge of good and evil. The curse serves as a pivotal moment in the biblical narrative, highlighting the consequences of the entrance of sin, into the world. The work of Christ's atonement plays a critical role in reversing the effects of this curse, offering redemption, restoration, and reconciliation to humanity. This chapter offers the summary, pastoral implications, recommendation, and general conclusions of this dissertation.
5.1 Summary
This dissertation is divided into five chapters. Chapter one presents the background, problem statement, hypothesis, scope and justification of the study. The second chapter deals with the Agĩkũyũ and their ethnography. In particular, we dealt with the concept of kĩrumi and the ways in which the Agĩkũyũ responded with the fear of the kĩrumi through the ndahĩkio which parallels the concept of the biblical atonement. We have noted the persistent fear of the kĩrumi among the Agĩkũyũ in general, and particularly among Agĩkũyũ Christians.  
Chapter three deals with the doctrines of atonement by St. Athanasius and John Macquarrie. Chapter four contains the synthesis of chapters two and three, where we built a cumulative case, bringing together St. Athanasius’ Physical Satisfaction Theory of Atonement, John Macquarrie’s existentialism, and Lonergan Transcendentalism. These views, combined, point to the fact that since human beings have the ability to transcend above the self, by implication Agĩkũyũ Christians can equally transcend above the fear of kĩrumi. Thus, by so doing, have a transformative encounter with Christ the God-Man who reverses and destroys all the powers of the curses. Chapter five deals with the conclusion, offering summary and pastoral implications of the study.
5.2 Pastoral Practical Implication 
According to St. Athanasius (1944) the curse originated from the tree in the Garden of Eden and is only reversed by the cross of Christ, thus bringing another image of a tree (the cross). The fall of humanity reveals and marks the entrance of sin, curses, and the brokenness of the created order resulting to separation from God. This separation raises the need for reconciliation and restoration, which can only be accomplished through the atoning work of Christ on the cross which  is efficacious and the ultimate solution.
Macquarrie (1966) observes that the three offices of Christ are at the centre of the doctrine of Atonement. The prophetic office demonstrated Christ’s obedience through his life. The priestly office points to Christ as the High Priest and the Sacrificial Lamb, that carries away all the curses of humanity. The Kingly office binds the two other offices together (prophetic and priestly) releasing and overthrowing all the enslaving powers of darkness and therefore setting humanity free.
In Christ’s atoning work, restoration of broken fellowship with God is offered. This demonstrates Satan’s defeat. Thus, Christ's victory over sin nullifies and reverses the power of curses. Because God has always placed a deposit of truth in every human aspect of life, the concept of human self-transcendence is a great pointer to the possibility of restoration to the original state of blessings and fellowship with God through Christ’s atoning work.  Since the curse affected not only humanity but the entire created order, Christ's atonement initiates the restoration of the entire universe, ushering in the hope of a new creation where the effects of sin and the curses are completely eradicated. The atonement also brings reconciliation among human beings; breaking down the barriers that sin erected.
The research upholds that the fear of kĩrumi among Agĩkũyũ Christians is a manifestation of not fully understanding the efficacy of Christ’s atonement. The study further purports that this can be addressed through transcending above the self to have an encounter with God through Christ the God-Man who reversed all fears and destroyed the power of  curses. The Church should endeavor to teach on the efficacy of the work of Christ's atonement in dealing with all the curses. 
We have been set free from the powers of sin and curses, gaining access to the power of the Holy spirit which overcomes the effect of the Adamic curses in our lives (Rom 8:11). Christians have received the authority to speak and the break the curses in their lives through the cross.  As recipients of His grace, we are called to share the good news, point others to Christ, and extend His love and forgiveness to a broken world bringing liberation from the consequences of sin. By faith in Christ, believers experience the cleansing of their conscience and find freedom from the burden of guilt, offering healing and restoration.
The efficacy of the atoning work of Christ is not limited to specific groups, times, or periods, instead it is freely available to all humanity in all places and throughout history. Furthermore, it is rooted in the love of God. Christians are called upon to participate in Christ victory over sin and all the curses even as we carry on the great commission.
5.3 Conclusion
Atonement represents a victory over Satan and his power. Jesus' death and resurrection triumph over sin, death, and the works of the enemy, providing believers with the authority to overcome the effects of the curse (Galatians 3:13). Further, Atonement grants believers the privilege of being adopted into God's family. Through faith in Christ, individuals become children of God, heirs with Christ, and recipients of the blessings and promises of God.
Human effort in the OT to offer sacrifices for propitiation and expatiation of human sinfulness was insufficient in satisfying God’s wrath; therefore not efficacious enough to reverse the influence of curses. For this reason, God was displeased and threatened to strike the world with a curse again (Mal 4:6). Similarly the Agĩkũyũ Christians with all their efforts to revert to ndahĩkio have not yet resolved the persistent fear. This then turns us to the ultimate work of Christ on the cross as efficacious in reversing and destroying the power of curses. 
St. Athanasius (1944), through his Physical and Satisfaction Theory of Atonement points to the power of sacrifice offered on the tree (cross) in reversing the curse gotten from the tree in the Garden of Eden. Macquarrie (1966) discussing existentialism demonstrates that human beings are aware of their existence and cannot be saved as objects; thus the need to respond to the atoning work of Christ. Lonergan upholds human ability to transcend above themselves to encounter the condescending God in Christ (God-Man) on the cross where the fear of curses are destroyed; holding onto the work of Christ on the cross (tree) as efficacious. 
Atonement equally enables ongoing transformation and sanctification. Believers are empowered through it, to live a life that reflects Christ's character and are progressively freed from the power of curses, allowing them to celebrate Christ’s victory. Therefore the study upholds that by considering both objective and subjective perspectives of Atonement and through cumulative consideration, it is possible to address the lack of understanding on the doctrine of Atonement among Agĩkũyũ Christians. This will break and reverse the fear of kĩrumi as one transcends above themselves to encounter Christ on the tree where all the curses are completely destroyed and reversed. The Bible says, "Christ redeemed us from the curse of the law by becoming a curse for us-for it is written cursed is everyone who hangs on a tree" (Gal 3:13).
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Nairobi.

Dear SirMadam,

RE: RECOMMENDATION FOR JOHN KAMAU MWANGI MTHNRB831914 -TO CONDUCT RESEARCH

This letter confirms the above-named person is a student in the Master i_n Theology at St. Paul's University.
The second year consists of a major research work leading tc a Thesis. The student's selected topic is:
" Atonement in the Theology of St. Athanasius, Macquarrie and the Agikuyu Fear of Kirumi:

Towards an Existential View of Atonement.”

Kindly grant this student the required permit.
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Kenya
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Website: www.spu.ac.ke

REF: SPU/41/2023 Date: 4t July 2023

TO: John Kamau
St. Paul’s University

Dear John,

RE: Atonement in the theology of St. Athanasius, Macquarrie and the
Adikiyd fear of kirumi: towards an existential view of atonement

Greetings,

This is to inform you that SPU- Institutional Scientific Ethics Review Committee
has reviewed the above-named research proposal. Your ERB approval
number is 49, for the period between 4™ July 2023 - 4 August, 2024.

This approval is subject to compliance with the following requirements;

i. Only approved documents including (informed consents, study
instruments) will be used.

i. All changes including (amendments, deviations, and violations) are
submitted for review and approval by SPU- Institutional Scientific
Ethics Review Committee.

ii. Death and life-threatening problems and serious adverse events or
unexpected adverse events whether related or unrelated to the
study must be reported to SPU- Institutional Scientific Ethics Review
Committee within 72 hours of notification

iv.  Any changes, anticipated or otherwise that may increase the risks or
affected safety or welfare of study participants and others or affect
the integrity of the research must be reported to SPU- Institutional
Scientific Ethics Review Committee within 72 hours
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vi.  Submission of a request for renewal of approval at least 60 days prior
to expiry of the approval period. Attach a comprehensive progress
report to support the renewal.

vii. Submission of an executive summary report within 90 days upon
completion of the study to SPU- Institutional Scientific Ethics Review
Committee.

Prior to commencing your study, you will be expected fo obtain a research
license from National Commission for Science, Technology and Innovation

(NACOSTI) https://research-portal.nacostigo.ke  and also obtain  other

clearances needed.

Yours sincerely,
Dr. Daniel Nzengya, PhD

Chairperson
SPU- Institutional Scientific & Ethics Review Committee

(ISERC)
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� �HYPERLINK "https://fb.watch/lvNbce3DeN/?mibextid=VUMmCQ" \t "_blank"�https://fb.watch/lvNbce3DeN/?mibextid=VUMmCQ�


� Curses can shorten the span of the victim by bringing up a premature death on the cursed. To avoid death of young people from curses it was a general requirement that the young will act respectfully toward the elders including the parents. If it happens the young will receive blessings in their lives from their parents. Contrary to this then the young will receive a curse from the elders if they do not act respectfully. The living members of the community were expected to act respectfully towards the deceased members of the community. If this didn’t happen then the deceased would send a curse in form of a calamity or a misfortune of any kind (Kabatha, 2020:55).





� For naturally, since the Word of God was above all, when He offered His own temple and bodily instrument as a substitute for the life of all. He fulfilled in death all that was required. Naturally also, through this union of the immortal Son of God with our human nature, all men were clothed with incorruption in the promise of the resurrection. For the solidarity of mankind is such that, by virtue of the Word's indwelling in a single human body, the corruption which goes with death has lost its power over all (De Incarnatione Verbi Dei Chapter 2:9).
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