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Ezigbo’s contention is that Africans are living in a new era that demands a re-imagining of African Christologies. The explosion in christological work by mainly African scholars, from the mid-20th century onwards, coincided with the end of imperial colonialism and the beginnings of political independence in most African states. Africans everywhere were seeking to address the loss of identity, culture and diminished dignity at the hands of slave traders, colonialism and the theologies proclaimed by some missionaries. Theologians, reflected this new freedom to engage with their own cultural heritage and customary beliefs, resulting in an explosion of christological work intended to present and interpret the person, image and work of Jesus to Africans without the burden of western missionary stereotypes about subduing and saving them from their cultures, traditions and personalities. The goal was to enable African people to hear Jesus speak to them directly, becoming the primary hearer and not a second-hand recipient of His message, and to address lingering beliefs that Christianity is antithetical to African culture.  In South Africa, where the struggles against apartheid fuelled liberation theologies, with the aim of empowering Africans with a theology that reflected and supported action against their oppressors. African Christians today, (Ezigbo is talking mainly about those who live in West Africa) are free from rule by foreign powers, politically, socially and culturally and there is a sense that he is impatient with the continued focus on stigma and denigration of these earlier theologians. In this book, he brings together, a critical appraisal of the christologies of some of Africa’s most influential Christian theologians, his fieldwork in Nigeria on ‘grassroots’ christologies of the African Christian i.e. church members and priests/pastors carried out in the early 2000’s and a new constructive christology, called the Revealer Christology which he has developed based on his findings. 
As can be expected in any book on African Christologies, Ancestor Christology is one of the christologies critiqued on the basis of its popularity among theologians ever since it was proposed by Kwame Bediako. It was one of the first culture-oriented constructive christologies. Like other early constructive christologies it builds on some understandings of African religions, in this case a worldview that includes the interpenetration of human and spirit worlds. This is in contrast to destructive christologies which require the sweeping away of all traditional religion, putting new wine into new wineskins and the acquisition of a completely different Christian theology.
On the subject of whether Jesus qualifies to be an ancestor, Ezigbo asks the authors of ancestor christological models to develop a meaningful theological response in view of the biological impossibility of a non-African such as Jesus to be an African ancestor. He sees this as a problem. It is my view that this is one of the problems of academic theologians that is may have been resolved by the grassroots Christology. Whereas there are several examples of African Christians ignoring contradictions in African christologies that would be evident from an academic perspective, there are no examples in which grassroots Christians have resolved tensions and contradictions, or at least in a theological way, to meet their needs.
[bookmark: _Hlk167069655]In terms of ancestors, Abraham is one of the most important Jewish ancestors mentioned in the Bible, a key source according to Ezigbo for the grassroots theologies. In a popular African chorus that goes “Abraham’s blessings are mine; Abraham’s blessings are mine; I am blessed in the morning, I am blessed in the night. Abraham’s blessings are mine”, the singer makes a claim based on inheritance. African choruses such as this are generally based on one or two bible verses. This is not a description of blessings they have now, but rather a statement of overall blessings they have inherited which are available for them to claim.  The source for this claim is Galatians Chapter 3, where Paul discusses God’s promise to all Gentiles, explaining that they are heirs to Abraham by faith. Although Paul talks about the blessing of the promises Holy Spirit, in Genesis 24:1 Abraham was blessed in all things. Therefore Abraham is an example of a cross-cultural ancestor that an African can have by faith, and who is the ancestor to Christians from multiple cultures everywhere in the world.
In his appraisal of African Christologies in Chapter 2, Ezigbo shows a deep and broad knowledge that is supported by a large body of references that would be useful to anyone reviewing the subject.  Having grouped them under the headings, Neo-Missionary Christology, Culture-oriented Christology and Liberation-Oriented Christologies his conversations with their interpretations and appropriations of the Christ-Event provides a good introduction to how the discipline has developed. Interestingly, he elects to study African feminist christology rather than the maybe better-known liberation theologies from South Africa, because of the integration of culture into the subject.
However, he finds most of these theologies less than adequate in that they cannot self-update to accommodate contemporary contexts in African Christianity and seem to acquiesce in the solutions-based christologies dominant among grassroots Christians today.  In particular, although they address the presupposition that if Christ were to appear as the answer to the questions of Africans what would he look like (a question of Jesus’ identity and significance ) and in so doing they present, interpret and enculturate the Christ-Event in an African context, they cannot provide an answer to the question Ezigbo imposes: if Christ were to be presented simultaneously as question and solution to their needs what would it he look like to Africans? The first presupposition is the Taylorian christological presupposition that has driven most efforts to make christologies culturally appropriate over the last sixty years. The second question, incorporates Ezigbo’s main thesis – that if Africans were to see Jesus Christ as one who challenges, questions and acts on their thinking they would have a more adequate christology.  
Some of the reasons for the thinking behind his thesis come from the research on grassroots christologies which is one of the most interesting sections of the book for anyone working among or for African Christians. The context for many of the respondents included economic insecurity, health insecurity, physical insecurity, spiritual attacks, and general need for protection. Since this book was published an additional context to life in many parts of Africa is risk of attack by Islamists. However, it appears that the survey did not probe the positive contexts of respondents that underpin some existing coping mechanisms. In Africa these include generally strong social and family networks, a clan or tribe that provides at a minimum, a lifelong group to which every person belongs and lower differentials in social status and class than most other parts of the world. In addition in non-Islamic areas, traditional customs support women’s right to participate in the economy and all areas of society – a characteristic that was much diminished by the coming of Christianity and 19th -20th colonialism with its western attitudes about a ‘woman’s place’ and which has not fully recovered. There is one important context, which did not emerge in the survey, which should have been investigated because I believe will prove to be the obstacle to influencing the adoption of new viewpoints in the theology of grassroots Christians and that is who do they trust?  In Nigeria where Ezigbo did his research people do not trust other Africans outside of (and even inside) their clan or family group. Even when presented with examples of trustworthiness, they will not do so. I believe this is the main reason for the dismissal or disregard of theologians by the Christian public lamented by Ezigbo. The two sources respondents said they used were the Bible and personal experience. It should be noted who their main sources of theology were not. This includes pastors who in this context have megachurches, televangelists who in the African context believe they are followed by millions of viewers, or the numerous experiences of people that are swapped on social media in hundreds of church member postings. The two main sources that emerged are the Bible and personal experience. 
The dominant christology of the grassroots African Christian is Jesus Christ, the Problem-Solver. Ezigbo conveys the pervasiveness of Jesus Christ, the Problem-Solver and the impact of this way of thinking among the grassroots Christians eloquently in their own words accompanied by his comments. People expect, and sometimes demand that Jesus should provide a solution to all their problems. He notes that by pursuing this christology African Christians do not allow Jesus to mould their mindset. There is a dialectic underlying the person and function of Jesus Christ that does not function to shakeup a worldview attitude carried over from the ancestral cult of expecting and getting from any ‘good’ ancestor. Ezigbo provides many contextual theological arguments and references to show that the Revealer Christology that he will construct to deliver this hoped-for outcome is desirable and from a theological standpoint should work. But he also admits that African Christians do not question that Jesus died on the cross for them, or that he paid a high price for their salvation, so the self-giving nature of God and this does not significantly affect their requests for things. Ezigbo posits that Africans tend to have a holistic understanding of salvation, which includes miracles, healings and general improvement in their physical circumstances alongside spiritual growth and sometimes spiritual power. This is not limited to charismatics but is evident also in non-charismatic churches. Ezigbo’s desires to draw grassroots Christians and African theologians away from solutions- focussed theologies. He believes it is preventing Christians from having a real relationship with the Jesus whose life, death and resurrection is described in the bible and that it keeps them from making the societal changes needed to address their problems.
 The issue he does not address is that this new christology is not evidentially and obviously coming from the grassroots Christians’ sources of truth, so why would they believe it?  His presentation of the Revealer Christology is methodical, well referenced, researched, and detailed but it is being prescribed by a theologian, not the Bible. The Bible has been shown to change readers’ behaviour, beliefs and habits but not if it is only being used to identify words of promise. It seems that new ways of reading the bible are also required in Africa.  I do think that Ezigbo has provided enough evidence to show that a collaboration of contextual theologians, African bible scholars and grassroots theologians would have the combined skills and knowledge to nudge the grassroots Christians’ theology towards a conversation with the Christ-Event, and using praxis based on Ezigbo’s thesis of making Christ simultaneously the question and the answer to the needs of Nigerian Christians, a christology may emerge that is relevant in African, that is more truthful about hope, suffering and self-giving; that would be acceptable to many African Christians; and would empower individual Christians to select which parts of their worldview they need to retain or destroy in order to have a real relationship with Jesus Christ through the grace given to them by engagement with the Christ-Event.
Overall Ezigbo’s book is a valuable source of information and references on the subject of African Christologies. It provides an insight into the facts to be considered and the challenges of applying methodical contextual theology to a live problem, namely that of developing a christology that would translate a functionally adequate translation of the interpretations and appropriations of Jesus Christ in African Christianity. While future work would benefit from a focus how theologians increase take-up of new christologies and for this I have suggested a collaborative approach with grassroots Christians and theologians from other disciplines, the book shows clearly that the benefit to be gained from aligning academic theology with researched insights into grassroots theologies wherever contextual theology is being done.
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