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ABSTRACT

Sexuality, a concept which expresses different sexual and gender-related activities and
features, manifests in the dominion mandate (Gen 1: 26- 28) and the Yoruba socio-cultural
milieu. Previous studies on the dominion mandate focused on imago Dei, ecological
concerns, earth stewardship, and gender discourse, with little attention paid to the issue of
sexuality and its relatedness to the Yoruba. This study was, therefore, designed to examine
sexuality in the dominion mandate, with a view to identifying its expressions and functions
as well as its reflection within™ the Yoruba socio-cultural context.

Chris Manu’s Inter-cultural Hermeneutics, which relates the biblical texts to African context,
provided the framework. The historical-critical method was utilised in the interpretation of
the pericopé. Four sessions of focus group discussion were held in Osogbo and Lagos. These
cities were chosen because of their traditional nature and cosmopolitan, respectively, and
where traditional worshippers and Christians interact. In-depth interviews were conducted
with 16 Elesin abdlayé (indigenous worshippers), five Babalawo (Ifa priests) and 25
Christians (10 members of the clergy, 15 members of the laity) who had deep understanding
of the expression and practice of sexuality. Data were subjected to exegetical and content
analyses.

The dominion mandate text (Gen. 1:26 - 28) reveals three fundamental principles: fecundity,
mutual relationship and exclusivity and suppressed sexuality. These characterise the
foundation for the expression and practice of sexuality. Fecundity is represented as the
principal instruction given to humanity on sexuality, which is expected to be achieved
through heterosexual reproduction. This was corroborated in another text where ish (man),
yada (mate) and isha (woman) procreated, which began human population (Gen.2:24-25).
This indicates heterosexual conjugal relationship as a process to procreation. Mutual
relationship and exclusivity is promoted through sexual expression practised in monogamous
heterosexual context in which the two share their hidden divine potentials. This also leads to
intimacy which engenders social cohesion. Suppressed sexuality portrayed in the text, shows
the need for humanity to subdue their sexuality by restricting its expression and practice to
monogamy which was established so as to instil discipline on humanity as a requisite to
having dominion over other creatures. Yoruba understanding of sexuality is codified in the
oral tradition and its motive is analogous to dominion mandate. Expression and practice of
sexuality as reflected in the Yoruba socio-cultural milieu is a sacred phenomenon that should
be done to achieve the divine goal, and should not be abused. Yoruba expression of sexuality
has the focus of fecundity for the purpose of perpetuating the worship of gods and goddesses,
as confirmed by all the Babalawo in Osogbo. The purpose of sex is to promote mutual
understanding and intimacy among couples. The majority of both indigenous worshippers
and the Christian respondents claimed that Yoruba expression of sexuality opposes sexual
perversion like homosexuality, bestiality, paedophilia and pornography.

Sexuality, as expressed in the dominion mandate and also reflected in Yoruba socio-
cultural context, is a veritable avenue for the stability, sustenance of human race and
development of the society.

Keywords:  Dominion mandate, Sexuality in Genesis, Yoruba socio-cultural context
Word count: 492
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CHAPTER ONE
INTRODUCTION

1.1  Background to the study

The creation of humanity as explained in the Tanakh! has remained a popular and an
acceptable creation story amongst diverse cultures worldwide, and among Christians of
Yoruba socio-cultural background in particular. This may be attributed to its
interpretation in most living languages.? This is made possible by the exegetical analysis
of the passage which takes historical-grammatical issues into consideration and applies
its contents to context. Wildsmith notes the reality of this when he says, “Cultural
exegesis opens the Bible to all forms of cultures inasmuch as contents is applied to the
people’s way of life.”® This literature (that is, the Bible) is being used to form ethical
standard in socio-political and economic life of most cultures because it is believed to be
sacred and used for religious purpose. Genesis 1:26-28, also called “The Dominion
Mandate”, is a very crucial part of the biblical creation account. It gives account of how
humanity was created as the crown of creation, with male/female gender distinction, and
given a mandate of dominion over other creatures. Male/female gender distinction calls
attention to the issue of sexuality, which is also a significant element in the Yoruba
sociocultural context. The dominion mandate has caught the attention of some scholars
in pure sciences, social sciences and humanities. It has also become a subject of debate in
scholarship. Attempts have been made by environmentalists, sociologists, ecologists,
anthropologists and biblical scholars to find an appropriate interpretation of the mandate.

! Tanakh is an acronym for Torah, N°bim w® K°tubim, i.e. Law, Prophets and Writings representing the
Hebrew Bible.

2 All cultures have creation story which has been in tradition for centuries, but the advent of the Hebrew
literature with its translation to many languages, being the dominant literature in Christianity, and the
acceptance of this religion over many traditional religions, has made it to be one of the major religions in
the world. Consequently, the Hebrew literature has been made popular, while its culture has become
acceptable in many cultures. The Hebrew literature is used to form ethical values and its narratives are
believed to be superior to other religious literature. Since its advent in many cultures worldwide, its
creation account has been judged to be the best and the most acceptable of other cultures.

3 Andrew Wildsmith. 2002. “Cultural Exegexis: The Bible is Open to Everyone”. Africa Journal of
Evangelical Theology, 21. 2, 200.



In his own contribution, Abogunrin examines this passage and opines that the wealth and

health of humanity is hinged on sexuality®.

A cursory reading of the mandate focuses on ecological concerns, earth stewardship, and
gender discourse. Chris Manus, in his study of this passage, submits that the Stockholm,
Sweden United Nations (UN) Conference as well as the World Council of Churches
(WCC) challenged the Christian faithful and the Churches to recognise the magnitude of
the environmental problem and its catastrophic consequences. He avers that what the
Hebrew author teaches humanity is how to responsibly handle nature so that it can be
productive to support life on earth.® This view is also supported by most biblical
scholars. Olanisebe observes that in many Christian circles, the dominion mandate has
been interpreted to mean the whole creation of the environment before the creation of
humanity so that man may not be in want in the world, thus, they have to take care of
nature.® Kay avers that reading the mandate which God gave o7& (’adam)’ suggests that
the Tanakh’s account of creation expresses explicit beliefs about the environment and
human ecology. Therefore, God’s mandate to aj¥ is about the conservation of the
ecology. a7x has to be its steward for the purpose of preserving human life.® Interpreting
this verse, Phylis notes that since the Bible itself is economical with self-explanation, it
gives an open door for scholars to interpret the passage from the lens of their field of
study. Thus, it will be difficult to judge their views wrong or right. He notes that the only
way by which the earth can support human life is when it is controlled.® Hall posits that
the mandate is given owing to the fact that human beings cannot be separated from the

environment, and, since they are the crown of creation having been created in the image

4 S. 0. Abogunrin. 2008. “Keynote Address”, C. U. Manus, (ed.) Biblical Studies and Environmental
Issues in Africa. Ibadan: NABIS Western Zone. 5.

5 C. U. Manus. 2008. “Towards a Biblical Theology of the Environment: A Re-reading of Gen. 1: 27 —
28”. C. U. Manus (ed.) Biblical Studies and Environmental Issues. NABIS, Western Zone. 21.

6 S. 0. Olanisebe. 2008. “Revisiting Creation Accounts in Gen. 1-2 and the Dominion Theology in
Relation to the Environment in Nigeria”. C. U. Manus (ed.) Biblical Studies and Environmental Issues.
Ibadan: NABIS, Western Zone. 91.

" The Hebrew term a7x is used here to denote the generic name for humankind rather than the personal
name Adam or the common masculine noun for ‘man’ as in the male gender.

8 Jeanne Kay. “Human Dominion over Nature in the Hebrew Bible”. http://www.jstor.org/stable/2563253,
accessed on 22 June, 2015. Gene M. Tucker, “Rain on a Land Where no one Lives: The Hebrew Bible on
the Environment™ http://www.jstor.org/stable/3266743, accessed on 22 June, 2015.

® Phyllis A. Bird, “Male and Female He created Them: Gen 1: 27b in the context of the Priestly Account of
Creation”. http://www jstor.org/stable/1509444, accessed on 22 June, 2015.
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of God, they have to exercise authority and power over other creatures.'® These

interpretations could be termed eco-biblical studies.

It cannot be disputed that the power to rule the earth and its creatures was delegated to
o7x. However, the fact remains that the core of the dominion mandate is not primarily on
environmental concern but on humanity itself and the reproduction of its kind. It is
difficult for two persons to dominate ecology. The interest of most scholars in the
dominion mandate which God gave to o7x is the second part,

Subdue it; and have predominance over the fish of the sea, and over the
fowls of the air, and over every living thing that moveth upon the earth,
and the most essential part of the blessings pronounced by God is: “Be
fruitful and multiply; replenish the earth...

Gene describes this notion as ecology in anthropomorphic interpretation.!! Looking at
the destruction and damage which the exploitative interpretation has caused the
environment and the cutting short of the life span of humanity, one would have expected
that scholars would have considered a careful re-reading and re-interpretation of the
passage so as to do justice to the text and appropriate the text from the context. In most
interpretations of this passage, humanity whom God addressed, are treated as if without

them nature can thrive.

The dominion mandate commands blessing in the first instance, in the act of fecundity
for humanity, an assignment given to humanity to continue the art of creation through
procreation.’? Before God gave the mandate, He had considered the potential He
deposited in o7& that they have the ability to subdue and dominate their own nature for
the purpose of preserving His image and likeness in them. The mandate given to them
entails considering the potential in a7 and how this would be of benefit to them and the
creator within the ecological setting. The mandate involves exercising authority in
leadership. In leadership theory where appointment is made on merit, no one is given

responsibility without considering his/her potential first. God placed in a7x the capability

10'W. David Hall, “Does Creation Equal Nature? Confronting the Christian Confusion about Ecology and
Cosmology”. http://www.jstor.org/stable/4139920, accessed on 22 June, 2015.

11 Gene M. Tucker. “Rain on a land Where no one Lives: The Hebrew Bible on the Environment”

12 W. Randall Garr. “God’s Creation in the Priestly Source” http://www.jstor.org/stable/4495072, accessed
on 22 June, 2015.
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of subduing and dominating their very self nature, before giving them the dominion
mandate. This means that before God gave this mandate to humanity, He knew that they
were capable of dominating nature especially in terms of exercising control and applying
it to bring the desired goal intended by Him.

The formation of both genders — male and female — inadvertently created the avenue for
both sexes to have intimate mutuality in sharing their sexuality for procreation for the
purpose of continuing the work of creation. Ellens observes that humanity cannot shy
away from the fact that in this passage, God has not expressed sexuality as an important
part of normal function of human life as the bearer of God’s image.™ In this sense, it
begs the question of whether it is not the ecology that the dominion mandate focuses on,
but humanity who bears the image of God. Anderson and Gene, commenting on the
importance of the image of God in humanity note that it is a call of responsibility to act
on God’s behalf, consistent with His will.}* There is need to clarify whether God’s image
in humanity refers primarily to their spirituality, rationality, emotion, language
proficiency or rather to their sexuality. Hall avers that we cannot deny that the dominion
mandate focuses on ecology, but the motive of God in the mandate is beyond ecology.
After all, the universe is invested with value and this value has to be made manifest by
humanity through the act of blessing received from the creator at creation. He concludes

that biblical creation account is for both ecological and comprehensive ethics.*®

The comprehensive ethic is what most scholars overlook in the mandate, as they
concentrate on ecology. The primary reason why scholars focus on ecology in this
passage is because the readers of the Tanakh devote attention to what they see for the
purpose of generating empirical verification to confirm their pre-meditated standpoint.
Another reason is that they judge within their limited knowledge that the rights of
animals, birds, fish and plants created by God need to be protected and preserved just as
humanity is protecting their own fundamental human rights. Besides, the fact that the

emergence of new age religions seem to derive their spiritual formation from nature,

13 J. Harolds Ellens. 2006. Sex in the Bible: A New Consideration, London: Praeger. 9.
14 Berhard W. Anderson. 1994. From Creation to New Creation, Minneapolis: Fortress. 130; Gene M.
Tucker. “Rain on Land Where no one Lives: The Hebrew Bible on the Environment.”
15'W. David Hall, “Does Creation Equal nature? Confronting the Christian about Ecology and Cosmology”.
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while considering the misuse of ecology as inimical to the survival of their faith, bring to
fore the interpretation of this passage in favour of conservation of ecology. These
religions interpret this passage as a way to dissuade humanity from exploiting ecology so
that the source of their spirituality will not be hampered. These are face-value
interpretations of the dominion mandate and to some extent; they are anthropocentric.
The reality of the dominion mandate may be deciphered by interpreting the motive of the

Being who gave the mandate.

The creation account of the Tanakh shows that humanity is created as sexual beings, that
is, heterosexually (male and female) imbued with the Divine blessing. This
heterosexuality of humanity suggests that God created them with the capacity to express
conscious libidinal sexual desire between the two sexes. The text states categorically that
these sexual beings are in the image'® of God and are given the dominion mandate. The
argument around humanity as God’s creation constitutes a cardinal point in the doctrine
of creation. The Tanakh makes it clear that, this is what differentiates humanity from the
rest of creation; which implies that it creates the avenue for communication between
humanity and God, and the means for humanity to reflect the identity of God on earth.
However, the idea of God’s image in humanity does not connote that God is sexual.
Akao contends that sexual duality belongs to the sphere of creatures and not the
creator.r” Cross-cultural comparison shows that the understanding of sexuality by the
Israelites is in contrast to that of her Canaanite neighbours who regard the copulation and
procreation of their gods as mythical pattern of creation. It needs to be ascertained that,
by proclaiming that humanity was created in God’s image, the text implies that God
reproduced Himself only in attributive manner and gave opportunity for humanity to
reproduce themselves. The blessing of God on humanity presupposes sexual constitution
that is based on procreation. This indicates that the theme of sexuality is dominant in the

dominion mandate because the two sexes were addressed by God.

16 Theological reflection has offered that the image of God in the Hebrew literature relates to the whole
human existence which comprise spiritual, psychological, social, emotional, aesthetic which reflect in
human sexuality.

17 J. 0. Akao.2006. “Old Testament Concept of Sexuality”, in S. O. Abogunrin, (ed.). 2006. Biblical View
of Sex and Sexuality from African Perspective, NABIS, Number, 5, Ibadan: NABIS. 22.
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The contact of the Yoruba with the West in the nineteenth century brought a change to
the perception of sexual roles in the pre-colonial age with the introduction of Western
culture. The culture of the people, including sexuality, is trivialized to the extent of being
valueless. Before the contact of the Yoruba with the West, the practice of sexuality
aligns more with the dominion mandate, because sexuality, in its practice, was strictly
heterosexual, for the purpose of procreation. It was believed that the enterprise should
not be for pleasure alone, but to bring the desired intention of the creator. In spite of the
colonial exit of the Westerners from Yorubaland for about five decades ago, some of the
instruments used (education, media, entertainment) in the propagation of Western culture
have continued to influence the practice of sexuality negatively. The media'® is full of
promotion of sexual perversion through pornography, and pervert sex-orientation films.
The effects of this contact with the Yoruba culture are evident in the psychological,

social and spiritual sphere of the people’s life.

The factors that stimulate interest in this study include the perception of the Yoruba on
sexuality. To the Yoruba, sexuality encompasses the total life, from the cradle to the
grave. The people believe that without it, the society is devoid of peace because they
regard the expression of sexuality as a sacred duty that should take place within
heterosexual relationships. To this end, they do not discuss or engage in it in the open so
as not to corrupt non-initiates and to maintain high moral rectitude in the society.
However, this situation has changed drastically as a result of their contact with the Euro-
American culture that expresses and discusses sexuality in public places. Thus, Yoruba
sex culture has experienced a tremendous change that is beyond the imagination of the
people. This new dimension continues to raise serious concern among sociologists,
anthropologists, psychologists, theologians, social sciences and other humanities-based
fields.

Like every other subject, sexuality has been devoid of a one-sentence definition. Owing

to its practice in every culture, scholars define it from various disciplinary perspectives.

18 In 2014 alone The Punch reported sixty seven cases of rape including some fathers who impregnated
their daughters and some homosexuals. The Nation reported about twenty two cases of rape which also
included some fathers who put their daughters in family way.
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Mfono views sexuality as “the expression of sexual sensation and related intimacy
between beings as well as the expression of identity through sex and as influenced by or
based on sex.”® Some see it as the cultural way of living out the bodily pleasures.?
According to Nelson and Longfellow, sexuality can be summed up as the physical and
psychological dimensions of the human person which involves minds, emotions, dreams,
hopes, expectations, fears, memories, wills and self-understanding of who we are.?
Davidson was of the opinion that sexuality can be defined as the concepts of
differentiation in human gender (the categorization of human beings into either male or
female as a duality and their inter-relationships) coupled with their sexual endowment,
their various biological, psychological and social dimensions.?? Paulina and Tiemoko,

quoting the World Health Organization equally defined sexuality as:

The quintessence aspect of human being which an

individual experiences throughout one’s life time which

encompasses sex, gender identities and roles, sexual

orientation, eroticism, pleasure, intimacy and reproduction.

Sexuality is something that could be experienced and also

expressed in thoughts, fantasies, desires, beliefs, attitudes,

values, behaviours, practices, roles, and relationships3.
The definition above is all encompassing about human sexuality. It is more than mere
sexual activity; it encompasses all issues that define male and female, all that is potently
shaped by cultural values, norms and tradition. But this research does not intend to treat
all subjects that relate to sexuality. Hence, the focus of this work will be on sexual
behaviour expressed and practiced by a7y to fulfill the dominion mandate assigned to
them at creation. Sexuality is the sexual nature or sexual characteristic of male and

female. Therefore, sexual orientation, eroticism and reproduction demands research.

19 Z. N. Mfono. 2006. “African Writer’s Exposition of African Sexuality in their Story Lines”.
www.arscr.org/ publication/2006.asp, accessed on 13" Oct., 2014.

2 Eno Blankson. 2004. “Human sexuality in Nigeria: A Historical Perspective”. The Africa Regional
Sexuality Resource Centre Seminar Series, 1.

2L ], B. Nelson and S. P. Longfellow, (eds.) 1994. Sexuality and Sacred: Sources for Theological
Reflection. London: Mowbrays. Xii.

22 Richard M. Davidson. 2007. Flame of Yahweh: Sexuality in the Old Testament. Peabody, Massachusetts:
Hendrickson. 2.

2 Paulina Makinwa-Adebusoye and Richmond Tiemoko. 2007. “Healthy Sexuality: Discourses in East,
West North and Southern Africa”. Eleanor Maticka-Tyndale, Richmond Tiemoko & Paulina Makinwa-
Adebusoye (eds.) Human Sexuality in Africa beyond Reproduction. Sunyside: Fanele. 1.

7


http://www.arscr.org/publication/2006.asp

1.2  Statement of the problem

The dominant interpretation of Gen 1:26-28 has been hinged on two schools of thought.
The first is the conservation of the environment, and earth stewardship. Scholars like
Abogunrin®, Manus?® and Hall?, in their interpretations of these verses, aver that what
the Hebrew author teaches humanity is how to nature can be responsibly handled in
order to be productive to support life on earth.?” Olanisebe, while quoting Dyke, notes
the effect of the ecological interpretation of the mandate when he writes:

Christianity did not only assert that there are two natures of
human persons and reality of life in itself, but it also
emphasizes that it is God’s will for humans beings is for
them to use nature for proper purpose. Simply because of
our inability to use nature in the right way, the consequence
IS our continuous worsening environmental problems that
we are now experiencing and until we all learn the
Christian axiom that nature has no other purpose than to
serve... The historical root of our environmental problems
stems from the Judeo-Christian understanding of human
relationship to nature?,

The second interpretation of these verses which scholars have focused on is imago Dei,
the creation of humanity in the image and likeness of God. Charry?® and McGrath®
assert that the thrust of the passage lies on the image of God which humanity carries.
Davidson in his extensive research on sexuality in the Old Testament submits that, “this
passage over the centuries has mainly focused on the meaning of human creation in the

image of God.”3!

2 S, O. Abogunrin. 2008. “Key Note Address”. C.U. Manus, (ed.) Biblical Studies and Environmental
Studies in Africa. Ibadan: NABIS Western Zone. 5.

% C. U. Manus. 2008. “Towards a Biblical Theology of the Environment: A Re-reading of Gen. 1: 27 —
28”. C.U. Manus (ed.) Biblical Studies and Environmental Issues. NABIS, Western Zone. 21.

% W. David Hall. “Does Creation Equal Nature? Confronting the Christian Confusion about Ecology and
Cosmology”. http://www.jstor.org/stable/4139920. Accessed on 22 June, 2015.

27 C. U. Manus. 2008. “Towards a Biblical Theology of the Environment: A Re-reading of Gen. 1: 27 —
28”. C. U. Manus (ed.) Biblical Studies and Environmental Issues. NABIS, Western Zone. 21.

2 S, 0. Olanisebe. 2009. “Revisiting Creation Accounts in Gen. 1 & 2 and Dominion Theology in Relation
to the Environment in Nigeria.” African Journal of Biblical Studies, October, VVol. XXVII, Number 2. 20.
2 E. T. Charry. 2005. “Human Bien, Doctrine of”. Kevin J. Vanhoozer (ed.) Dictionary of Theological
Interpretation of the Bible. London: SPCK. 311.

30 A. E. McGrath. 2001. Christian Theology: An Introduction. Oxford: Blackwell. 442.

31 R. M. Davidson. 2007. Flame of Yahweh: Sexuality in the Old Testament. Peabody, Massachusetts:
Hendrickson. 17.
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Another sphere in which this text has been applied is in the realm of gender discourse
with focus on issues like feminism, womanism, gender-equality, and the empowerment
of the feminine gender. Examples of such include John S. Pobee, who casually remarked
that feminism is “a movement devoted to fostering women as also bearing the imago
Dei...”% Another is E. Ola Adeogun, who treated the fall narrative in Genesis 3. It is
noteworthy that none of these two scholars did any analysis on the Dominion Madate.3?
Moreover, there has been a neglect of how the expression and functions of sexuality in
the Dominion Mandate reflects within the Yoruba sociocultural context, despite the fact
that the Tanakh has been accepted as the rule of ethics amongst Christians of Yoruba
sociocultural background.

This research therefore attempts to explore aspects of the dominion mandate that relate to
human sexuality, which constitutes the original intention of God as expressed in Gen. 1:
26-28. It also looks at its different expressions and functions as well as how it is reflected
within the Yoruba sociocultural context. The interpretation of the Tanakh in the
postmodern era makes most scholars to interpret what they read with the preconceived
notion that could be termed, the dynamic interpretation of Hebrew literature in Biblical
scholarship. This trend inhibits from seeing and understanding a particular passage,

especially as regard human sexuality, from the author’s perspective.

In this regard, the following questions are germane: how can two persons subdue the
environment when human sexuality exegetical interpretation of Gen 1: 26-28 is ignored?
Can humanity restrict themselves to conservation of ecology and study of the
environment when they have not created the consciousness of subduing their sexuality?
Will ecology be a true source of survival for humanity when they abuse their sexuality
beyond the limit of nature? Will nature not work against humanity when human sexuality

is stretched beyond limit?

2], O. Pobee 2012.Biblical Studies and Feminism in the African Context. In O.A. Adewale, et.al. Biblical
Studies and Feminism in the African Context, Ibadan, NABIS. Pg.29

3 E. O. Adeogun. Re-Reading the ‘Fall Story’ (Gen.3) in the Context of the Power of Women in Pre-
Colonial Yorubaland. In O.A. Adewale, et.al. Biblical Studies and Feminism in the African Context,
Ibadan, NABIS. Pg.141-178.



1.3 Purpose of the Study

This study is situated in biblical studies, using the foundation of the narratives that tell
the creation of humanity and the beginning of human sexuality, as expressed in Gen
1:26-28. Tanakh has the value of having been contextualised to all cultures as a result of
its translation and interpretation into most living languages from its original language
(Hebrew) and its use in religion. There is the belief that it addresses all contexts, and this
has given rise to relating the Bible to context in scholarship. The purpose of this study is
to attempt an exegetical study of Gen. 1: 26-28 and shows how it relates to, and

addresses human sexuality.

The research investigates if, without the fulfillment of the dominion mandate of human
sexuality in multiplication and fruitfulness, humanity will not have the will power to
dominate or, as some ethicists would say, have stewardship of the environment.
Likewise, the research attempt to examine if without the human sexuality in focus in this
passage, the intention of the image of God in humanity may not manifest after all.

The study also examined how sexuality among the Yoruba took root in the pre-colonial
era and how each sex carried out his/her roles to fulfill the will of deities and cultural
norms without undue interference. It sought to show how Yoruba understanding of
sexuality and the way it was expressed and practiced has added value to the life of the
people, socially, economically, religiously and politically. How the people cherished it
and passed it from one generation to another. It also interrogated how the advent of
Euro-American missionaries and the interpretation of Gen. 1: 26-28 brought a dramatic
change in the expression and practice of sexuality to the dismay of the Yoruba. This
research further examined the changes in sexuality among the Yoruba, as a result of the
interpretation of the Tanakh and its contextualisation to the Yoruba culture.

1.4 Scope of the study
This study re-examines the interpretation of Gen.1:26-28 as it relates to dominion
mandate in human sexuality and the influence it has on the changes of perception of

sexuality among the Yoruba. The geographical scope of this study is within the Yoruba
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of South West** with Osogbo and Lagos Townships as sample populace. The Yoruba
states consist of urban and sub-urban areas where the Christian Bible, which contains the
English and Yoruba Versions of the Tanakh, is being applied in the expression and
practice of sexuality. Globalisation which has brought urbanisation and migration of
people of different ethnic groups to Yorubaland has influenced the culture of the people.
As a result, the expression of modern and postmodern life in relation to the interpretation
of the Tanakh has firmly taking root. Osogbo and Lagos Townships are purposefully
chosen as sample populace because of their cosmopolitan nature, where traditional

worshipers and Christians interact.

1.5  Significance of the study

Previous studies on the dominion mandate have paid attention to ecology and the study
of the environment as a whole and human survival, but very few studies have been done
on this in relation to human sexuality. This study is significant as it expresses the views
of scholars on the dominion mandate in Genesis 1: 26-28 which hitherto has been limited
to the study of conservation of environment and exploitation of ecology. The study
further fills the lacuna created by the fact that scholars have not painstakingly considered
the aspect that relates to humanity as God’s image in the mandate, especially with regard
to human sexuality. Sexuality gives meaning to the existence of humanity. This has
contributed to the development of society in the management of ecology, but regrettably
it is ignored in the discussion of the dominion mandate. The exegetical analysis of this

will be significant to scholars in examining the motive of the creator in giving this order.

The study of Yoruba anthropology, with particular reference to their understanding of the
dominion mandate in relation to human sexuality, will shed more light on the dignity of
the image of God in humanity. The study proffers possible solutions to the tinted
perspective in sexuality which has bedeviled the society and which attempt to destroy the

divine potentialities

34 Yoruba ethnic group in the political geographical delineation of the country covers EKkiti, Lagos, Ondo,
Osun and Oyo states. This ethnic group has homogenous culture as regard understanding, expression and
practice of sexuality.
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CHAPTER TWO
LITERATURE REVIEW AND THEORETICAL FRAMEWORK

2.1  Theoretical framework

This research adopted Manus’*® intercultural hermeneutics, which relates the biblical text
to the African context. Chris Manus, doyen of intercultural biblical hermeneutics, posits
that the message of the Bible will not be relevant to African context until scholars
interpret it in the cultural milieu of the people. In his view it is imperative to employ
alternative hermeneutics for African in the field of biblical studies with specific mode of
interpretation which will make the holy writ relevant to the context of African.®® It is
obvious that the bible addresses various issues which are present in African cultures but
limiting it studies to the traditional methods in biblical interpretation introduced by Euro-
American scholars such as historical-grammatical exegesis, textual criticism, redaction
criticism which have made the biblical truth hidden for a long time and hinders the socio
cultural development of the people to the realities of life. Manus posits that there is need
to delimit certain biblical text of which a researcher intends to give meaning to African
context from its larger context for the purpose of “handy exposition.”%” When a scholar
engages biblical scholarship with this in focus, a breakdown into smaller unit of the text
will afford the researcher give understanding exegesis because exegesis eliminates all
forms of prejudices against cultural practices that exist in various cultures as expounded
in the biblical text. Manus, however warned that in adopting intercultural hermeneutics
“care has to be taken to isolate the emerging themes and motifs and set them aside for use
in the third text.”*® The intercultural hermeneutics, therefore, opens door of decoding and
readdressing the new emerging situations in African context without neglecting the
original message of the text. This makes the exegete to bring the biblical narrative

relevant to the context of the readers.

% C. U. Manus. 2002. “Towards an African Methodology for Biblical Research”. Orita: Ibadan Journal of
Religious Studies, XXXIV/1- 2, June & December.

36 Chris U. Manus. 2002. Towards An African Methodology for Biblical Research, in Orita: Ibadan Journal
of Religious Studies, XXXIV/ 1- 2 June & December.49.

37 Chris Manus. 2002. Towards An African Methodology for Biblical Research, 53.

38 Chris Manus. 2002. Towards An African Methodology for Biblical Research, 53.
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Along with Manus, other scholars like Ukpong,®® and Adamo® also employed the
African model of re-reading and interpreting the Bible. Though these scholars adopted
different terminologies*, their argument remained the same. This theoretical framework
has been elaborated upon by other Old Testament scholars like Dada*? who applied it to
reposition contextual biblical hermeneutics in the Africa milieu. Dada opined that
without applying this to the study of the Old Testament in Africa it will be difficult to
attain holistic empowerment that will make the text relevant to the context. The import of
their theoretical framework is that re-reading and interpreting the Bible in Africa entails
taking the culture of the people into consideration. These scholars have explored the
Western paradigm for some years in Biblical scholarship and discover that it fails to
address the African context, which advocate for intercultural theory in reading and
interpreting the Biblical texts. They opine that it is undoubtedly true that the Bible
emerged in Hebrew culture to address issues in their cultural milieu. Yet, this book is
universal as it constitutes the authoritative revelation of God to humanity in their various
cultural backgrounds. Therefore, its revelation would be meaningless if its reading and
interpretation exclude the context of the people where it is presented. Ukpong avers that
inculturation is a hermeneutic focus on Africa’s anthropological empowerment and

cultural identity.*®

The intercultural hermeneutics which this research adopted posits that intercultural
interpretation will help in establishing the validity of the issues discussed in Biblical
texts to make meaning to Africans. Dada posits that in intercultural hermeneutics lies

inferential** hermeneutics. Since African experiences are quite different from those of

39 Justin Ukpong coined and advocated for a new theoretical framework in African Biblical scholarship
which he called inculturation Biblical hermeneutics in 1996 and since then his work has become a
reference point in African Biblical scholarship.

40 D. T. Adamo. 2005. Explorations in African Biblical Studies. Benin City: Justice Jeco.

4 Justin Ukpong adopted the term inculturation interpretation, Chris Manus applied intercultural
interpretation while Adamo used cultural interpretation.

42 A. 0. Dada, 2010. “Repostioning Contextual Biblical Hermeneutics in Africa Towards Holistic
Empowerment” Journal Black Theology, vol. 8, Issue 2.

43 Justin Ukpong. 2005. “Inculturation as Decolonization of Biblical Studies in Africa”. S. O. Abogunrin
(ed.) Decolonization of Biblical Interpretation in Africa. NABIS, Number 4, 35.

4 There are a lot of hidden truths in biblical text in which inference is necessary tool to apply before
making it relevant to the context of the reader.

13



Euro-American scholars who propounded historical-critical theory which does not take
the African milieu into cognisance, it is necessary for African scholars to adopt
intercultural theory which makes Biblical texts relevant to their context.*> Applying this
theoretical framework in the study of sexuality is to place value on indigenous Yoruba
narratives, folk tales, and philosophical sayings that are embedded in etiological
significance of what perpetuate the existence of humanity and their cultural practice,

which have been indigenised in the practice of Christianity.

With the intercultural and inferential hermeneutics on which this research hinged, it was
discovered that binary complementarity cannot be ignored. Binary complementarity
posits that things are created in two opposite sides, each to complement one another and
not to work at cross purposes. For instance, the sun and moon are principal parts of the
heavenly bodies, the former gives light during the day and the latter gives light by night.
In the same vein, in sexuality God created male and female for the purpose of
complementing each other for the continuation of the work of creation and give meaning
to the environment through development. Sexually binary complementarity apparently
means Adam is both male and female. By this, there are no more than two genders
among mammals including humanity. Thus, in Dominion Mandate we see intention and
deliberate action of creating humanity in male and female gender. The two received
injunction from the creator for fruitfulness and multiplication. The hermeneutics here
indicate that the physical body and emotional attraction of each gender to one another
were divinely designed to produce heterosexual behaviour for the purpose of
complementing God in the work of creation and bonding with each other.
Hermeneutically, binary complementarity propose that sexuality require joint action and
decisions, exchange of mutuality, cooperation based on shared understanding of who
they are and more importantly planning to achieve the given goal. Therefore, we can sum
up that binary complementarity is fixity rather than fluidity and it is God given and not
humanity’s invention. Binary complementarity theory provides a solid foundation for

how humanity finds meaning and purpose in relationship with one another.

4 Chris U. Manus. 2002. “Towards an African Methodology for Biblical Research”. Orita: Ibadan
Journal of Religious Studies, XXXIV/1- 2, June & December. 53.
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2.2 Sexuality in the Old Testament

The Old Testament laid the foundation of the social life that is prevalent in most cultures
today since it represents the literature of the Hebrews which tells of their history and
religion. It is not because the Hebrew culture supersedes other peoples’ culture especially
on sexuality, but because their literature is widely read and available in almost all
cultures. This is made possible by its interpretation in various languages and its ethical
standards in most religions and societies. The reading and interpretation of Tanakh is to
give credence to social institutions, such as sexuality, family relationship and politics
that have been designed practised for centuries. It is also being applied to modify the
social practices that people think are not in consonance with the dictates of Hebrew
literature. This literature has gained acceptance in most cultures to the extent that some

people do not acknowledge that what they read in it, has been in their culture for ages.

For instance, in most African cultures, virginity before marriage had been the norm in
sexuality before the contact with the Tanakh, through Euro-American missionaries, but
hardly can most Africans speak about the issue of virginity in sexuality without making
reference to the Hebrews’ literature at the opening sentence. In the same manner, various
myths that explain the origin of things are no longer given credence in other cultures, but
those in the Hebrews’ literature. The use of Hebrew literature to legitimise cultural
practices is not peculiar to Africa as observed by some scholars like Gagnon, Smedes,
Speck and Ellens* in their research on sexuality in some European and American
communities. They conclude that the religious values placed on sexuality were derived
from the culture of the people of the Ancient Near East, particularly history and religion

of Israel.

The first two chapters of Genesis give the account of creation, including humanity. The
nw3 gives the origin of human sexuality. This is to show that not only was God
interested in the creation of humanity alone, but also that the social institutions that will

make life meaningful for humanity and lead to purposeful development and fulfillment

4 John Gagnon. 1977. Human Sexuality. Illinois: Scott Foresman; Lewis Smedes. 1988. Sex For
Christians. Grand Rapid: Wm B. Eerdmans; Greg Speck. 1989. Sex: It’s Worth Waiting For. Chicago:
Moody; J. Harold Ellens. 2006. Sex in the Bible: A New Consideration. Connecticut: Praeger.
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emanated from Him. Some scholars*’ have noted that the inclusion of sexuality in the
creation account is necessary so as to provide the interpretive foundation for the rest of
the Old Testament canon. This will form the basis upon which the principles of a
theology of sexuality in the Old Testament would be laid.

Old Testament scholars agree that the earliest creation myth where sexuality was focused
on was the JE account, which is the second creation account recorded in Genesis 2: 4b-
25. This account was believed to have originated from the tradition of Northern and
Southern kingdoms of Israel. The first creation account recorded in Gen. 1: 1-2:4a was
documented by the Priests in the post exilic era. Notably, the expressions of sexuality in
these two accounts do not contradict each other despite the fact that they were written in
different ages as some would like us to believe. The two recorded that God created two
sexes: male and female, and gave them plants, and others filling the gap that existed

between the two; and as complementary visions of the deepest nature of reality.

Genesis 2:7 affirms that God crafted v>x 'y from the dust of the earth and made him a
living soul through His breath. The theory that the original wx referred to in this text was
androgynous was not supported by the text, and opposed God’s intention. This theory
antagonises the holistic view of humanity and sexuality. Davidson asserts that the
androgynous interpretation suggests that a7 the human beings, are not intrinsically
sexual, a view that contradicts the anthropology of the creation account.*® God made nyx
out of the rib of! v»x which the latter recognised as the “bone of my bones and flesh of
my flesh.” The beginning of sexuality started with a command for man to leave his father
and his mother and be joined to his wife. This text does not refer to v>x because he had
no parents which he needed to leave for him to cleave to ayx rather, it was made for

future generations.

The origin of sexuality suggests that God paced high premium on procreation. This is

revealed in making the two genders live in mutual connectedness and understanding of

4 Richard M. Davidson. 2007. Flame of Yahweh: D. M. Carr. 2003. The Erotic Word: Sexuality,
Spirituality and The Bible; J. A. Selling, (ed.) 2001. Embracing Sexuality: Authority and Experience in the
Catholic Church.

48 Richard M. Davidson. 2007. Flame of Yahweh:, 20.
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each other and, through this, collaborate for the development of the society with their
God-given potential. This indicates that erotic sexuality is not the focus of the creator,
but of mutual fellowship. What the Hebrew scripture expresses about sexuality is
different from other ancient creation myths among the people of Ancient Near East as
they lay emphasis on procreation because they believe it is only through it that society
can perpetuate the worship of gods. David Carr expresses a different view on this, as he
avers that omitting the intention of procreation might not be divine but that the author of
the Genesis creation accounts did not give it any attention owing to the prevalence of
maternal mortality at that time. He notes that the norm of the ancient time was to pair
men and women shortly before or after reaching the age of puberty. They enjoyed
together but for a fairly brief period, before one partner died, often the woman in
childbirth.*® Here, the text does not suggest that humanity should sexualise all forms of
relationships, nor that all life should be seen through the lens of genital sexuality. It
rather offers that human intimacy can encourage appreciation of the role of passion in

human life as a whole.

The Priestly account of creation claims that God created humanity in His image and &2
(created) them male and female. The creation of the two different genders has divine
purpose of fulfilling the assignment of fruitfulness and multiplication, which was the first
covenant God made with humanity and sealed with His blessing. The expression “be
fruitful and multiply” has been interpreted by most Bible exegetes to be the procreative
power with which God endowed humanity, and to distinguish the Hebrew creation
account from the creation myths of others in the Ancient Near East which give attention
to the sexual activities of the gods. This is also to establish the fact that Yhwh did not
recognise the fertility gods. Gerhard, as quoted by Davidson, says “there is a radical
separation of sexuality and divinity in the Genesis accounts of origins. God stands
absolutely beyond the polarity of sex.”®® Most Old Testament scholars believe that the
Priestly account of creation originated in the post exilic era. This gives the opportunity to
fill the hiatus created in the JE creation account which did not focus on procreation and

having dominion over other creatures. It might be possible that the Priests had read the

49 David M. Carr. 2003. The Erotic Word, 33.
5 Richard M. Davidson. 2007. Flame of Yahweh, 18.
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earliest creation account, discovered the omission and inserted it in the second account of
creation to indicate that Yhwh had keen interest in procreation. Therefore, the creation of
male and female was intentional because it is fundamental to what it means to be human.

In the divine agenda, to be human is to live as a sexual person.

Some scientists in the Age of Enlightenment had challenged the creation accounts in the
Tanakh and evolved the theory of Evolution to debunk the fact that God created
humanity in male and female gender. Another school of thought also interpreted o7x as
an androgynous being which later split into two. This theory failed to prove the sex in
which its assumption was split whether as the same sex or into opposite sexes. These
propositions contradict the motif of God in creation because apart from this passage the

duality of the sexes is still affirmed in other parts of Genesis.>*

Sexuality, which has been practised in various cultures, was stamped at the emergence of
the Tanakh with or without modification. Despite the fact that there were numerous
sexual behaviours in the Old Testament, there is no particular word or proper
terminology for it.>? The reason may be that the description of the anatomy of the human
body as we understand it today was not the concern of the writers of Tanakh. In the
discourse of sexuality, the general belief is that it should be restricted to the arena of
procreation alone, and therefore, it should not be discussed publicly, so as to prevent
immorality especially among the non-initiates. The Hebrew writers claimed that Yhwh
entered into a covenant with humanity because of the cultural mandate “to be fruitful and
multiply.” Therefore, just as the name Yahweh is too sacrosanct and so sacred to
mention by an ordinary person, the genital organs is accorded the same level of honour.
In view of this, the Old Testament writers made reference to the practice of sexuality and
its activities in euphemistic terms. Nevertheless in the real sense, the intention of the

Creator creating the sexes goes beyond erotic expression of sexuality.

51 The designation “man” is a generic term for human beings and encompasses both male and female.

52 J. 0. Akao. 2006. “The Old Testament Concept of Sexuality”. S. O. Abogunrin (ed.) Biblical View of Sex
and Sexuality From African Perspective, Biblical Studies Series, Number 5. Ibadan: NABIS. 24. Richard
M. Davidson. 2007. Flame of Yahweh, 7.
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The expression of sexuality started with the creation of male and female in the image of
God. The purpose of creating the two sexes is to make them bring out the purpose of
God, that of replenishing and multiplying human species on earth to manifest the glory
of the creator. David Carr asserts that human sexuality reflects God’s creative power
without which His work will be limited.>® This stand is against the belief in the Ancient
Near East where sexual activities are divinised. The creation account assigned sexuality
to the creation order and not to the divine realm. The editors of Genesis did not state the
precise manner in which God created humanity in the P account of creation, but the JE
account sets in detail God’s personal labour of forming man from the dust of the ground
and making a woman with the rib taken from the side of man. This laid the foundation
upon which other sections of the Old Testament draw inspiration as their authors discuss
sexuality.

The Pentateuch forms the foundation of all facets of life of the Hebrews. Its importance
is shown in the reference to it as the foundation of life by the prophets up to the New
Testament writers. This first section of the Tanakh has been described as the whole
literature of the Hebrews; the two other parts; writings and prophets, are commentaries
of the revelation of Yhwh through Moses. The expression of sexuality outside the
garden affirms the procreation agenda of God in sexuality, which is heterosexual. The
Hebrew word v71> is employed to explain sexuality especially the carnal knowledge, both
heterosexual and homosexual whether consensual or rape.®* The writer of Genesis
expressed that o7x ("adam) v1> (know) Eve which is a metaphor of making love to Eve
and this led to the conception and birth of Cain, and a few years later, Abel. This is
believed to be the fulfillment of the command of Yhwh to humanity “be fruitful and
multiply” of Gen 1: 28. Sexuality, therefore, is an activity that is strongly linked to
procreation. In other accounts in the primeval history of Genesis 1-11, reference is made
to the creation of humankind in dual sex and sexuality is not sacralized through cultic

ritual.

53 David M. Carr. 2003. The Erotic Word, 18.
5 R. Laird Harris (ed.) 1980. Theological Wordbook of the Old Testament. Chicago: Moody. 366.
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The worship of gods, which was made in the image of the golden calf that Aaron made at
the demand of the Hebrews in the wilderness shortly after they left Egypt and Moses was
invited by Yahweh to give him the terms of the covenant, created another mode of
practice of sexuality among the Canaanites, with which the Hebrews were familiar.
There are two schools of thought among the Old Testament scholars as far as the
interpretation of the golden calf is concerned. One is linked the narrative to Apis, the god
of the Egyptians, and the other to bull, to which the Canaanite god Baal transformed
himself. The popular argument favours the god of the Canaanites with the reason that
since the literature of the Hebrews was compiled in the post exilic era, the golden calf
was linked to the one formed by Jeroboam, the son Nebat at Bethel, and Dan after the
division of the Davidic kingdom which originally started the cult of the prostitute in

Israel.>®

The Canaanites had gods of fertility (Baal and Asherah), with which the Hebrews would
have been familiar, since Baal worship was widely known at the Nile Delta at that time.
The pattern by which the Canaanites engaged in immoral sexual activity in the cult of
Baal was copied by the Israelites as they revel, played and danced and celebrated with
pomp and pageantry before the golden calf. There are various interpretations of what the
Israelites did at the plains of Mount Sinai both theologically and linguistically. From the
perspective of theology, Black and Rowley opine that the term “rise and play” possibly is
a euphemism for immoral sexual practices which was copied from the Canaanites.>®
Davis corroborates this view when he observes that the verb translated as “to play”
suggests illicit and immoral sexual activity which normally accompanied fertility rites

found among the Canaanites when they worshipped the god, Baal.>’

From the linguistic standpoint, Davidson notes that the verb noi denotes sexual
corruption; that is, it describes corruption of the earth in the era of Noah, a situation

which included sexual corruption.®® Deem, as noted by Davidson, argues that the word

%5 J. H. Dobson. 1977. A Guide to Exodus. London: SPCK. 158.

% M. Black & H. H. Rowley (eds.) 1982. Peake’s Commentary on the Bible. Workingham, Berkshire: Van
Notrand Reinhold. 238.

57 J. Davis. 1971. Moses and the Gods of Egypt: Studies in the Book of Exodus. Grand Rapids: Baker. 285.
%8 Richard M. Davidson. Flame of Yahweh, 98.
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niy is the intensive form of a newly discovered Hebrew verb meaning “to make love.” In
the Exodus experience, there is an expression of fornication in the practice of sexuality
by the Israelites. The word nur fornication implies that Israel who is God’s wife,
fornicated with Baal, which is an act of unfaithfulness toward God. The act of
fornication was expressed with the worship of golden calf, which indicates an act of
separation and divorce from God. God frowned at the behaviour of the Hebrews and that
was why He told Moses that He would destroy the nation because He could not
withstand an act of fornication from His lover. The repeat of the act of sexual impurity
of the Israelites occurred again probably about forty years after the first incident in the
territory of Moab, when they had almost entered the Promised Land. The sexual
immorality linked with the pagan fertility cult rituals formed an integral part of sin at
Baal of Peor, which is a replica of what happened at the plains of Sinai with the worship
of the golden calf. The incident at Moab was both carnal and spiritual harlotry.>® The
Moabite women invited the Israelite men in a seductive manner to the sacred feast of
their god Chemosh and thereby lured the Israelite men into harlotry. The word 31 used in
this narrative refers to the sexual activity of men and not women. It might be possible
that the women were priestesses of Chemosh who practised cult ritual prostitution at the

fertility cult. Sacred prostitution was a common feature of the Canaanite religion.

With archaeological evidence, Brown describes the nature of Canaanite religion, when
he says, “hill top shrines littered the Canaanite countryside; each was the scene of
corrupt and pornographic fertility ceremonies that included immoral rites, cult of
prostitution and child sacrifice.”®® The appearance of the Israelites in Moab might have
attracted the attention of the women with the view that the presence of the strangers with
vigour will attract the favour of the goddess Chemosh in the land of Moab. The narrator
did not show whether the Israelites showed any resistance to the invitation of the
Moabite women or not, but it seems that they accepted the offer without considering the
reaction of Yahweh to such a behaviour. The narrative gives some idea of the ritual that
would take place. Having dined and wined at the festive meal, the Israelites would

follow the Moabite women prostrating themselves before Chemosh and then indulging in

% G. J. Wenham. 1972. Numbers: An Introduction and Commentary. Leicester: Inter-Varsity. 185.
0 R. Brown. 2002. The Message of Numbers. Leicester: Inter-Varsity. 231.
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carnal behaviour with the women. The practice in Canaanite religion was that, during
festival, the priestess would approach Baal and Asherah naked because sexual
involvement was required to obtain blessing because sex was elevated to the realm of the
divine.®* They performed in ritual sexual intercourse at the high places, an act that was

objectionable to Yahweh owing to the covenant relationship.

Some Bible commentators believe that the action of the sexual activity might probably
be under the influence of “alcoholic” drinks taken at the festival like their forefathers at
the golden calf debacle.®> No matter the influence under which this was done, it is
obvious that Israel adopted the worship of Baal of Peor, not only at the fertility festival;
they also established such a worship in the camp of Israel, thereby introducing a new
form of religion and worship which was against the covenant entered into between the
nation and Yhwh. The action of the Israelites mating with foreign women might seem; to
some of them pleasing to Yhwh which made the son of a Simeonite leader, Zimri to
bring a Midianite woman Cozbi, a daughter of a Midianite leader, into his tent and into
the alcove, the inner part of the vaulted tent which was the women’s quarters to make
love to her. Before then, sexual relationship between the Israelites and the foreign
women had always been taking place outside the camp. Zimri, right in the presence of
Moses and other people, showed his contempt for the covenant. The reaction of Yahweh
indicates that he did not approve of the sexual behaviour of the Israelites, as His anger
kindled against the people and led to the death of about twenty four thousand people.
Phineas the priest assuaged the anger of Yhwh by killing Zimri and Cozbi with a spear.

In the testament of Moses, when he was certain that he would not lead the Israelite to the
Promised Land, he foretold the sexual culture of the Canaanites which is tied to the
sacred cult prostitute. He warned his people not to imitate the sexuality that is deeply
rooted in sacred ritual sex in Canaanite community. The warning was necessary because
of their special relationship to Yahweh. The sexual culture of the Canaanites accepts a lot

of immoral practices which also degrade humanity, especially the female. Mosaic legal

61 B. W. Anderson. 1966. The Living World of the Old Testament. London: Longman. 108; John Rogerson.
1998. “The World-View of the Old Testament”. John Rogerson (ed.) Beginning Old Testament Study.
London: SPCK. 63.

62 R. Brown. 230; R. K. Harrison. 1990. Numbers. Chicago: Moody. 337.
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codes forbid adultery. The tradition in the Ancient Near East defines adultery as when a
married woman engages in sex with another man apart from her husband.®® The import
of this is that the woman is considered guilty of adultery. This is considered a violation
of her husband’s rights on her sexuality and carries with it strict punishment for both the
woman and her partner, which includes stoning the culprit to death because it is regarded
as polluting the land by this evil. The land on which the crime was committed is the
source of economy and human survival in general in an agrarian community. Therefore,
its sacredness must be guarded jealously so that it would not attract Yahweh’s wrath.

This is also stipulated in the Holiness Code.

The description of the case of rape in the Pentateuch is in two categories; married and
spinster. Rape involves the use of force by a man to have carnal knowledge of a woman,
though it may occur by a woman initiating it. For instance, Lot had no intention to sleep
with his daughters, but the latter drugged him and slept with him only for the purpose of
procreation. The morality of their action is highly questionable. Parsons notes Luther’s
comment on this and aver that God was against the Moabites and the Ammonites, the
two nations that came from the ungodly acts of Lot’s daughters, because their origin

came from depraved mind.®

The episode of Joseph in Portiphar’s house was an attempted rape against Joseph by
Portiphar’s wife while it was adultery on her part. The Mosaic legal code specifies that if
rape occurs in a place where the woman was in a defenceless state, it is the incident as
rape, and only the man would be stoned to death. On the other hand, if the woman has
opportunity to cry for help but refused, it is admitted that it is consensual and the two of
them would be stoned to death. If a spinster was raped before she is betrothed, the rape is
considered as establishing a marriage; the penalty is that the man would pay a fine,
which is regarded as bride price to the woman’s father and he must marry her without
option of divorce. Luciano and Ngewa argue that this ruling offers psychological,

economic and social protection to the woman and the child which might be born as a

83 David M. Carr. 2003. The Erotic Word, 51.
6 M. Parsons. 2002. “Luther and Calvin on Rape: Is Crime Lost in the Agenda?” The Evangelical
Quarterly, 74: 2, 131.
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result of the rape.®® Jones comments on the rationale that informed the laws against rape

in Israel and other cultures in the Ancient Near East.

The Pentateuch has laws stipulated against the practice of homosexuality. Before the
emergence of the Holiness Code, the practice of homosexuality had been in the society
and it brought destruction. The account of the great deluge has been interpreted as
occurring as a result of angels sleeping with women. Traditionally, Gen. 19: 4-11 has
been regarded as the classic Tanakh which tells the story of homosexuality. Scholars do
not generally accept this passage to be on homosexuality. Carr opines that the story of
Sodom and Gomorrah is not a condemnation of same sex practice of sexuality, but a
condemnation of a town that violated the rule of hospitality.®® From the linguistic
perspective, some scholars hold the view that this passage specifically relates to the
practice of homosexuality in sexuality with the use of the ¥7> know which is used in

sexual sense and occurred in other Yahwehistic materials.

Gagnon observes that perversion of same-sex male intercourse appears to be an integral
part of the story.%” The practice might have been prevalent in Ancient Near Eastern
cultures that made the legal codes of Moses to outlaw its practice among the Israelites.
The Tanakh is against homosexuality, either consenting or coerced. The degree of
revulsion attached to the practice of homosexuality is simply detestable. In the Holiness
Code, the penalty for homosexuals is death because it is considered an abomination in
the sense that it contradicts the created order of God expressed in the dominion mandate
where He created them male and female and gave definite instruction to the two sexes.
Moses foresaw a situation where the body may be used to seek solution from economic
hardship in the practice of harlotry, which is not limited to the female. This practice may
not be peculiar to only female in the Ancient Near East since the cult of the prostitute
consists of both male and female and sacred meal is attached to the ritual always. The

code forbids the proceeds of such a practice to be presented as an avowed offering in the

8 L. C. Chianeque & S. Ngewa. 2006. “Deutronomy”. Tokunbo Adeyemo, (ed.) Africa Bible Commentary,
Nairobi: WordAlive. 239.
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tent of meeting. The code forbids all acts of sexuality that goes against the ordinances of

God, such as incest and bestiality, in Israel because the people were priests to Yahweh.

In the Writings section of the Old Testament, in the historical books, sexuality was
practised in a perverted manner. In Judges, the Israelite in the land of Canaan did not
only backslide but also practised sexual perversion such as rape, both heterosexual and
homosexual, likewise prostitution. The men of Benjamin approached a Levite who
offered hospitality to a stranger. At night, the men came asking him to give the visitor so
that they can rape him. The Levite later gave his concubine whom they abused to the
point of death and it led to a civil war. During the period of divided monarchy, there was
practice of homosexual cult prostitution. Israel’s unfaithfulness to Yahweh through
idolatry is likened to a wife’s unfaithfulness to her husband through harlotry. The

participation in idolatrous fertility cults is termed licentious practices.

The drastic change in Israel’s perception of sexuality is as a result of the change in
occupation from livestock rearing to agrarian practice, the occupation of the Canaanites
which they thought they had no alternative to survival other than imbibing the culture of
the people. The attitude of the Israelites is seen as harlotry because of her unfaithfulness
to Yahweh her husband. From the time of the division of the Davidic kingdom, there was
gross apostasy in the land. From the era of Jeroboam, who established the golden calf at
Dan and Bethel, giving full blown practice to fertility cult in Israel, there was frequent
mention of Baal and Asherah. The Biblical description of Judah’s involvement with the
fertility cults in the era of Rehoboam gives some indication of its permeation throughout
the land. The Deuteronomists narrate how the people of Judah built for themselves high
places, set up pillars, and sacred poles on every high hill and under every green tree;
there were also male temple prostitutes in the land. The same scenario permeated the life
of the people of the Northern kingdom. The reformation of various godly kings, such as
Asa, Jehoshaphat, Hezekiah and Josiah, depicts the level of depravity which Israel had
gone out of the way of Yahweh in sexual immorality. The non-canonical prophets such
as Elijah and Michaiah fought against the sexual immorality through the extermination

of the Baal prophets in Samaria during the reign of Ahab.
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The poetic parts of the Old Testament dwell much on offering pieces of advice,
especially in Proverbs as well as the Song of Songs, which has been interpreted in
various ways, and more importantly The writer of the book Proverbs considered
sexuality from the standpoint of the two sexes, especially the woman’s attempt to adorn
herself to attract the attention of the opposite sex. The writer warns the male not to be
enticed by the beautiful adornment of a female because it can be deceptive. The warning
in Proverbs is to inculcate self-control in male and not to explore sexuality in the way it
will jeopardise his future. The writer admonished young people to desist from lust in the
practice of sexuality. The advice will be apt if we consider the life of Solomon who is
believed to have written some parts of the book, how his sexuality was explored
lustfully, which in the process made him to lose the favour of Yahweh and plunged the
nation into gross apostasy, which is one of the remote causes for the division of the

Davidic kingdom.

The Song of Songs exemplifies and celebrates sexuality that is established on
heterosexuality and strictly monogamous in plain language. Reading the book and
interpreting it literally, one may think that it teaches the reader to engage in illicit sex
because of the adoration of female anatomy. One may also think that the book
exemplifies infatuation between a male and a female, especially the youth. On the
contrary, most Biblical scholars have interpreted the book allegorically. They opine that
the book explains the love that exists between Israel and Yahweh. The Council of Jabneh
that canonised the Old Testament, as Davidson quoted Akiba on his perception of the
Song of Songs, “for in all the world there is nothing to equal the day on which the Song
of Songs was given to Israel, for all the writings are Holy, but the Song of Songs is the
Holy of Holies”.®® The affirmation of the Jewish Rabbi on the importance of the Song of
Songs to the reality of sexuality which humanity cannot but express and practise posited
a dichotomy between flesh and things of the spirit. The canonisation of the Song of
Songs indicates that the practice of sexuality and spirituality do not oppose each other.

Moreover, the yearning of the soul for union with God was allegorised by means of the

68 Richard. M. Davidson. 2007. Flame of Yahweh, 545.
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erotic imagery in the Song of Songs. These poetic parts of the writings affirms the reality

that sexuality can be perverted by either of the sexes.

The canonical prophets focused on the interpretation of the code of the covenant which
Yhwh made with His people on Mount Sinai which was mediated by Moses. The Tanakh
portrays Israel’s God entering into covenant relationship with His people and often
utilizes the imagery of a husband-wife relationship. Before the emergence of these
prophets, the practice of fertility cult had been established in Israel and they believed
that, without it the land would not yield bumper harvest. The prophets vehemently cried
against the wayward life of the Israelites, especially how they allowed themselves to be
lured away into the culture of the Canaanites. The symbolic explanation of sexuality in
the prophetic writings is based on heterosexuality, though not in the sense of God
making love to human beings but in terms of building and maintaining a balanced
relationship. The 8th century prophets’ description of the relationship between Yahweh
and Israel is based on sexuality. A number of references present God as building an
intimate relationship with Israel like the one expressed in the dominion mandate. Isaiah
presents the parable of the vineyard, which is depicted in Divine-Human sexuality. The
parable depicts a frustrated lover who determines to discipline his lover with harsh
punishment. Isaiah affirms the fact that human sexuality cannot be abused, and its

consequences escaped.

Hosea, whose prophetic utterance dates just a few decades before Isaiah, describes the
relationship between Yhwh and Israel as the one established on sexuality. Yhwh married
Israel in spite of her harlotry and, in this situation, raised a family. Jeremiah and Ezekiel
describe vividly Yhwh as Israel’s husband. For instance, Yahweh is depicted as the
faithful “husband” while the people of Israel are depicted as the “wife.” Hosea says, “I
will betroth you to me forever; | will betroth you in righteousness and justice, in love and
compassion. | will betroth you in faithfulness, and you will acknowledge the LORD”
(Hosea 2:19-20). When the Israelites failed to be faithful to God, the Prophet Amos
describes the fall of the Northern Kingdom of Israel as “Fallen is the virgin Israel never
to rise again.” (Amos 5:2). The imagery of husband and wife used resulted from the

covenant relationship between Yhwh and Israel. Davidson notes that the word mazeah, a
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cultic festive meal of the bourgeoisie could be an allusion to the revelry at the cultic, like
the one that was practised at the golden calf and Baal Peor. Hosea’s prophetic declaration
centres on outrage and heartbreaking against the Israelites’ sexual orgies. Israel was
defiled by her adulterous way. Sexuality in the Old Testament shows that procreation is
the primary purpose through which the intention of the creator such as mutuality, social
cohesion and development of the society with the care of other creatures are archived.
The whole idea of fruitfulness and multiplying connotes bringing about meaningful
development in the world created by God by the man and the woman.

2.3 Sexuality and power

The debate of equality of the man and the woman has evoked the curiosity of scholars as
to who exercises power and authority over the other. The traditional view on sexuality is
that man is superior to woman and that the former exercises power and authority over the
latter. This was in practice in politics, religion and social life in Israel.®® The Age of
Enlightenment brought a new dimension to the relationship of man and the woman and a
lot of debate arose over who exercises power over the other. As in most cases, the

Hebrew literature becomes a guide and a reference point.

There has always been the attempt to use the Old Testament paradigm to form the basis
for life practice and to interpret human activities. Sexuality as a concept in Old
Testament studies has been examined as who has power over the other between the two
sexes created by God in the garden. However, when He created them in His own image,
He made them equal. The two were blessed to bring the act of procreation, both were to
subdue the earth and have co-managerial dominion over other creatures. There is no
definite statement on who to take responsibility for their actions. Generally, there is the

belief that both sexes are equal, a view which the Feminist theologians™ have

8 In ancient Israel, it was not common to have women in the forefront as priests, kings, and family leaders.
The few whose names appear in the history and religion of Israel were said to be honoured by the later
generation because of the role they played in the society at their time. For instance, scholars argue that the
book of Ruth was not authored by her, but was named after her because of her role in the Hebrew
genealogy; while the book of Esther was as a result of saving the Hebrews from ethnic cleansing in the
Persian Empire.

0 Amba Oduyoye, Musa Dube, Dorcas Akintunde are some of the notable Feminist Theologians in Africa,
while Virginia Fabella is of Latin America. They have argued several times that men and women are equal
and that is the way God has made the two sexes.
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popularised not only in the field of religion and theology but also in other fields of study.
Piper says “the tendency today is to stress the equality of men and women by minimising
the unique significance of our maleness and femaleness.”’* This is evident in economic,
political and social life where women rub shoulders with men and consequently both
sexes perform any role assigned to them and record brilliant achievements. The trend
that pervades the atmosphere is much consciousness of sexual being and not as human
being. Paul Jewett examines the self-consciousness when he says:

Sexuality percolates into an individual’s being even into the
depths; it regulates every aspect of human life as a person.
As a self-identifier, it is always known as ‘I’, so this ‘I’
always establish the identity of itself as himself or herself.
One’s personal knowledge is perpetually linked up not only
to our personality but to our sexuality. At the human level,
there is no ‘I and you’ per se, but only ‘I’ who is the man or
the woman facing ‘you’, and ‘the other’ who is the man or
the woman’2.

The word power 2’1 connotes leadership or headship, exercising authority, without which
the society will be devoid of development and peace. Power is exercised within the
framework of hierarchical structure of the society which has its beginning between male
and female in a relationship. This phenomenon is not given attention in P account of
creation. P account of creation is devoid of hierarchy between the sexes, and it creates a
big gulf in the orderliness of the society made by God. The absence of hierarchy has
generated much debate on who should exercise power between the two sexes since both
were made equal, and both display God’s glory and image.” In Gen 1, a1x is generally
translated as humanity or human person or man as a male person. In most cases, it is
considered as a generic term. In the context of P account of creation, theologians do not
dispute the equality of male and female as the two possess equal authority and power
over other creatures as given by the Creator. In the view of scholars and experience in
the administration of life, the P account of creation is inexhaustive and inconclusive, and

has created a vacuum as regard who to be held accountable for the action of man and

L John Piper. 2006. “A Vision of Biblical Complementarity: Manhood and Womanhood Defined
According to the Bible”. John Piper & Wayne Grudem (eds.) Recovering Biblical Manhood &
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2 paul K. Jewett. 1975. Man as Male and Female. Grand Rapids: William B. Eerdman. 172.
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woman whether negative or positive. The pitfall in P account of creation as to who
exercises power over the other between both sexes, has caused scholars to refer to JE
creation account and concluded that the desideratum created in the P account is filled in
JE account of creation.”

The second account of creation is considered as a complement of the first. In JE account
of creation, wx was created before myx and this made the latter subject to the former.
This indicates that God resides power in man and not in the woman as she was made
from the rib of man, and man also gave her the name she bears. Rad postulates that name
giving is an exercise of sovereignty and power which indicates having authority.” This
suggests that without man, woman cannot exist. Some proponents of male power as a
creation ordinance agree to an ontological equality between male and female, but the
functional exercise of power and authority reside in man. From the Hebrew linguistic
approach, the word w°x is translated as ‘man’ and 7YX ‘woman’ which suggests that
woman was formed from man. This indicates that man is superior to woman, and
consequently power is given to man over the woman.”® God allowed Adam to define the
woman, in keeping with Adam’s headship. The liberal-critical modern theologians and
Bible commentators held the view that the narrative in Gen 2 shows that, by nature,
woman was created inferior to man, and thus has no divine prerogative to exercise power
over man. The andocentric presentation of man as superior and the woman as inferior is
made dominant in sexuality study. They favoured male headship in all facets of life and
submitted that, that is the creation ordinance. In the view of the above, this school of
thought to argue to twist the intention of the creator.

Again, the hierarchical interpretation of the creation narrative is espoused over the
equality theory of P account. The liberal-critical theologians opine that it was the man
that God addressed and not the woman; woman was formed for the sake of man as his
helper, which indicates that she carries out the instruction of man. Raymond corroborates

this view in his analysis of Gen 2: 18-25 when he asserts that the man bears the primary

"4 Derek & Dianne Tidball. 2012. The Message of Women: Creation, Grace and Gender. Nottingham:
Inter-Varsity. 35; Paul K. Jewett. 1975. Man as Male and Female. 38.

5 Gerad Von Rad. 1972. Genesis: A Commentary. Philadelphia: Westminster. 83.

6 Richard M. Davidson. 2007. Flame of Yahweh, 23.
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responsibility to lead the partnership in a God glorifying direction.”” From Hebrew
linguistic analysis, 17330 21v# (a helper fit) (for him), implies the inferiority or subordinate
status of woman. John Calvin posits that this phrase makes the woman an appendage to
the man and a “helpmeet”’® for the man. Clines also support the view of Calvin when he
says the word "1y refers to someone in a subordinate status.” The fact that God gives
exercise of power to man over woman was evident when Eve allowed herself to be
deceived by the serpent in the garden; she was not held responsible and accountable for
her action but Adam. The punishment of Adam is harsher than that of Eve. God directed

that her desire would always be to her husband.

Man’s display of power in almost all facet of life such as in the area of the economy,
politics, religion and socio-cultural life has set the pattern and standard for the patriarchal
model of life and enquiries into the study of the Old Testament. Vaux argues that the
Israelite families were undoubtedly patriarchal and that men have the right to possess
their wives as masters and equally had full control over their children even in some cases
that has to do with choosing between “life and death” referring to Gen. 38:24 where

Judah condemned his daughter-in-law to death®.

The Feminist theologians (and some male theologians) view the hierarchical
interpretation of the Genesis 2 narrative as myopic and a deliberate bias against the
woman.8! Davidson opines that the Hebrew text often uses an inclusio device whereby
the central points of concern to a unit are placed at the beginning and the end of the unit.
The record that we have in Genesis chapter 2 is a good example of an inclusio device
whereby it places the creation of the male gender at the beginning of the story and

whereas the creation of the female gender is placed at the end of the narrative and the two

" Raymond C. Ortlund. 2006. “Male-Female Equality and Male Headship Gen. 1-3”. John Piper & Wayne
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are corresponding story to each other in the hierarchy of importance.® In their assertion,
they observe that the fact that God spoke to the man and not to the woman in Gen 2
serves as a peculiar way in Hebrew literature movement from incompleteness to
completeness.®® From Hebrew linguistic perspective, scholars who argue against
hierarchical interpretation of Gen 2 said the word =jy# truly means helper, an assistant, a
subordinate. Theologically, it connotes a relational term, describing a beneficial
relationship and not position, rank or status in superiority or inferiority. Therefore, the
context of helper is not a subordinate role as the hierarchical interpreter of the passage

wants us to believe.

The argument that woman was formed from the rib of man is undeniable. This fact does
not imply subordination, since Adam also was derived from the earth and theologians
have not at any time argued that the earth exerts power over a78. 078 (’adam) was just
the raw material for the creation of Eve, just as the ground was the raw material for him.

The event of life indicates that as the first woman was derived from o7¥%; but every

T

subsequent man comes from woman, which is an expression of integration and not of
subordination. The fact that man derives his life from the woman indicates that without
the woman, man cannot exercise power or authority. The symbolism of the rib points to
equality and not to exercise of power of man over woman. Davidson sums the argument
against hierarchical interpretation of Gen 2 by quoting Bilezikian that:

It is quite obvious that there is no indication that God
actually programmed it that the man should have an undue
domination over the woman as far as the record found in
Genesis 1-2 is concerned. Going by the enormity of such
implications, if God had intended that such a structure
should be part of the original design during the time of
creation, God would have explained explicitly along with
the other two laws of authority (God’s sovereign rule
governing mankind, and human governmental rule
governing the whole world). For the mere fact that there is
the total absence of such a rule and commission in the
creation story indicates that they are not part of God’s
original purpose. It is only God that has the authority over
Adam and Eve. Neither of them has the right to usurp
divine prerogatives by assuming authority over each other.

82 Richard M. Davidson. 2007. Flame of Yahweh, 27.
8 Richard M. Davidson. 2007. Flame of Yahweh, 28.

32



Any doctrine that points to any other authority structure
between Adam and Eve in God’s creation design is to be
firmly rejected since it is not founded on the biblical text®,

In the study of creation myths of the Ancient Near East, it is only that of the Hebrews
that states the creation of woman separately. This disparity is not only to give a detailed
narrative of origins but to serve as a direct polemic against the mythological creation
stories and to demonstrate the equality of man and woman and how the two collaborate
to bring God’s agenda for humanity into reality. This does not give room for hierarchical
interpretation that tends to place man over woman. The Feminist theologians and their
supporters point out that outside Genesis, women demonstrated a great deal of power not
only over a man but over the whole nation. Reference was made to Miriam who
contributed to the spirituality of the Israelites as Israelites escaped from the snares of
Pharaoh. Deborah did not only Judge the nation of Israel in Palestine but led them in war
against Moab. There was the prophetess Huldah. There were several royal women who

exercised power over the nation of Israel.

The question is, between the man and the woman who will exercise power? Within the
text of Genesis 2, no matter the direction theologians want to take the exercise of power
is at the door step of man. No one disputes the fact of equality expressed by the Priestly
editors. What was missing in the account was supplied by the Yahwehist and Elohist
editors. The JE editors show that man was created first and God gave him command of
how to live in the garden. The man exercised authority and power by giving name to
other creatures including woman. God did this to forestall anarchy in the garden, should
the woman want to wrest power with man and modern society takes a queue from this.
God formed woman as a helpmeet for man and man has the prerogative to give direction
to her as he desires the event in the garden to be organised, though this does not mean
that her rights are subjugated. It is obvious that the two sexes cannot do without each
other to bring order to creation.

2.4  Sexuality and spirituality

84 Richard M. Davidson. 2007. Flame of Yahweh, 35.
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The creation of humanity has both physical and spiritual dimension. While the physical
dimension consists of dust, the spiritual component is God’s breath, by which humanity
relates and commune with God. Hence, without God’s breath in humanity, there cannot
be communication between humanity and God, and humanity would only remain an
empty carcass. The word spirituality is derived from the word spirit ruach, which means
wind or breath.8® The spirit as invisible as the maker and giver of it is equally invisible to
human eyes. It is easier to have a personal experiential encounter with spirituality than to
conveniently describe what it is. This makes it difficult to use a single word for it as a
definition, especially since its usage is not only within religious cycle but also has shifted
to other spheres of life. Nevertheless, its definition is still confined to the realm of

religion because its practice is still within the scope of religion.

Spirituality refers to one's life and career on one hand and one's relationship with God
and others within the community on the other hand®®. According to Kelvin, spirituality
can be defined as the exploration and the practice of a perfect life before God, an
observable fact or event that involves a small number of people in the strict sense of the
word®. In the words of the Members of Ecumenical Association of Third World
Theologians (EATWOT), they are of the opinion that spirituality is concerned with the
influence of God’s spirit on the life of a person that helps that individual to understand

and discern God’s will for their life and for the life of the people around them?®,

In discussing or writing on the theory and practice of spirituality, one is at first tempted
to refer to the New Testament with a focus on the four Gospels and the Pauline epistles
as the only material for the subject and ignore the relevant portions of the Old Testament
which talk about the total extermination of a group of people in favour of another for the
purpose of possessing their landed property. The claim of equal inspiration and value of
the two canons (that is, the Old and New Testaments) is contested in the practice and

study of spirituality. The popular notion is that Old Testament texts are difficult to read

8 A. E. McGrath. 1999. Christian Spirituality: An Introduction. Oxford: Blackwell. 2; Eugene H. Peterson.
2005. “Spirituality”. Kevin J. Vanhoozer (ed.) Dictionary of Theological Interpretation of the Bible. Grand
Rapids: Baker. 766.

8 Henry Rack. 1969. 20" Spirituality. Epworth: Epworth Press. 2.
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and understand, lacks hermeneutical principles, are full of unnecessary repetitions and
contradictions, and the contents are opposed to the current happenings in human
endeavours. It is a book that is seen as promoting war, violence, murder, rivalry and such
other vices. Some even consider it as a book that goes against basic fundamental human

rights especially when one considers the aspect of ethnic cleansing.

There is also a wide cultural gap between the world of the Old Testament and the
contemporary world. According to Lombaard, the Old Testament is occasionally drawn
from for spiritual exercise, and it continues to play a less important role in the church
than its proportions in the Bible would insinuate. Even, whenever it is referred to, it is
done more or less in the figurative sense than that of the exegetical or theological
interpretation®®. However, it is important to note that virtually all that humanity takes
pride in today: religion, economy, social life, and politics, have their foundation firmly
rooted in the Old Testament. The methods and practices of human endeavours, for
instance in agriculture, engineering, medicine, education, judiciary, family life,
legislature including principles of fundamental human rights that social critics apply
today all these are what the Old Testament characters had practiced and what the
postmodern humanity still replicates. The historical scholarship of the Old Testament, on
the other hand, does not in any way stand at odds with spirituality scholarship. The
complexity of the Old Testament text and context is to re-emphasise issues that promote
positive ideals and ideas.

2.5  Sexuality and development

The foundation of human sexuality, which the creation accounts had laid, also focuses on
the development of the community inhabited by humanity. As God brought forth
humanity in His likeness imago Dei, He gave them the command to have dominion over
other creatures, both aquatic and terrestrial. These creatures are natural resources which
have to be explored by humanity to their own benefit. This command is to see to the
development of other creatures to the level of maturity to serve as food for humanity. In

the process of serving as food, they will boost the economic power of humanity also.

8 www.hts.org.za/index.php/HTS/article accessed on 19th March, 2014.
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This command was given to the two sexes and the co-operation of the two in carrying
out this responsibility adds value to humanity’s quality of life. This brings to the fore the
fact that the task of developing the garden was not the exclusive prerogative of man but
that of the woman also. Derek and Dianne aver that both the man and the woman are
made in the image of God, with a job to do on earth, and that the full meaning of
humanity is to be found neither in the one nor the other but in the relationship of the
two.%° Ojo posits that the force of language in the Gen 1: 28 is an obligation to humanity
to administer the created order for the purpose of enhancing development.®! The concept
of development, therefore, started with God by calling the heavenly council to join hands
with Him to create humanity. By creating humanity as an intelligent being like Himself
and to share in His likeness and attributes, humanity cannot inhabit the garden in
idleness. Thus, God engaged them with the command of having dominion over His
creatures. God instructs humanity to act as His representative in creation, doing what He
Himself has done both in populating the earth and bringing order to it. Myers describes

this as stewardship of God’s creation.%

The objective of God’s mandate to humanity is to provide some kind of welfarism for
them an avenue for development that might lead to their prosperity, for it is by so doing
that they could demonstrate their intellectual ability.®® Sexuality and development is
obvious in the way humanity has been domesticating animals and birds and using them
for economic purposes and provision of daily bread for ages. The vitamins which human
beings need for healthy bodily function, metabolism and healthy growth are mostly
derived from plants, birds and animals. Myers notes that aside the purpose of tending the
earth and making it productive, the creation accounts in Genesis establishes the

requirement for ecology which is a type of development which the creator expects

% Derek & Dianne Tidball. 2012. The Message of Women: Creation, Grace and Gender. Leicester: Inter-
Varsity. 32.

% Anthony Ojo. 2006. “A Biblical View on Sexual Differentiation”. S. O. Abogunrin (ed.) A Biblical of
Sex and Sexuality from African Perspective. Ibadan: NABIS, Number 5. 70.

9 Bryant L. Myers. 2006. Walking with the Poor: Principles and Practices of Transformational
Development. Mayknoll, New York: Orbis. 25.

% There is every probability to infer that one of the reasons why God created other living things before
humanity is to find something worthwhile to engage humanity in the garden.

36



humanity to carry out.** Humanity at a time has division of labour in the development of
the society. The Hebrew men were shepherds while their women were home makers.
This sharing of responsibility gives opportunity of benefitting from one another’s latent
divine gifts and this does not in any way disrupt harmonious relationship but rather it

enhances the development of the society.

When the editor(s) of Genesis attempted to explain the creation of human beings from
the tradition of Ephraim and Judah, he centred it on the creation of humanity as male and
female. Jewett asserts that what is stated in P account of creation in Gen 1: 27 is
elaborated further in the JE account of creation to make the point of relationship in
developing the earth more understandable.®® In the second account of creation, after
Yhwh had formed Adam and made him a living soul, the responsibility given to him is to
keep and “till the ground”. It is obvious that the first assignment God gave man was not
carried out to His satisfaction owing to the absence of a helper corresponding to Adam.
God realised that the task of developing the earth cannot be fully achieved by a gender,
which was the very reason He created nyx from the rib of Adam to make the two

accomplish His purpose.

Carr posits that Yahweh created the woman not only as an answer to loneliness, but as a
suitable helper in the garden work.®® Thomas Schreiner notes that God does not use only
men to accomplish His purpose, hence the creation of women.®” Thus, in the two sexes
Yahweh established sexuality and development, and in this their sexual life finds
fulfillment. The vision of work and sexual life is from the heart of the creator and made
no strict distinction between work and erotic touch. Reflecting on this story, Soile and
Cloyes assert that it is obvious that Gen 2 promotes a vision of erotic relationship

especially in the expression of v»x when @R was brought to him. It is not limited to

%  Bryant L. Myers. 2006. Walking with the Poor: Principles and Practices of Transformational
Development. 25.

% Peter K. Jewett. 1975. Man as Male and Female. Grand Rapids: Eerdmans. 38.

% David M. Carr. 2003. The Erotic Word, 35.

% Thomas R. Schreiner. 2006. “The Valuable Ministries of Women in the Context of Male Leadership: A
Survey of Old and New Testament Examples of Teaching”. John Piper & Wayne Grudem (eds.)
Recovering Biblical Manhood & Womanhood: A Response to Evangelical Feminism. Wheaton, Illinois:
Crossway. 209.
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this, but more importantly this turned to mission in the context of a shared project of

developing the garden between the two.%

Land is a gift from Yahweh to humanity and the task of tilling it indicates that Yahweh
places high value on it, and the survival of humanity depends on how it is developed.
Land as a gift to humanity is irrevocable because God deposited all natural resources in
and on it for the use of humanity, to make life meaningful. The maximum utilisation of
the resources depends on how the two sexes cooperate to develop it. Thus, the creation of
humanity to inhabit the garden is not primarily to express sexual fantasies which do not
last long, but to develop the garden to achieve their God given potentials. Carr opines
that the context of sharing the deepest vocation between male and female who are united
together makes relationship become sacred, joyful and cemented the bond of love.*® The
two sexes made conscious effort to develop the garden which Yhwh has given them.
They devised strategies to make development visible and evolved division of labour
between them. We can infer that the absence of w°x at home when the serpent came to
deceive yx in the narrative in Genesis was a result of the division of labour which they
employed. vx! took the field while fyx concentrated on the domestic aspect. The
interpretation that Adam was engrossed in social activities which were unproductive and
to satisfy his egocentric emotional curiosity; and that Eve was idle at home made the
serpent to succeed its antics could not be true as some would want us to believe. It is
clear that since they were the only two human beings in the garden, there was no one else
or a group of people with which w>x can socialize apart from 7!, It is obvious that v
and nwx! had a deep understanding that the utilisation of their God given potentials will
lead to a great sense of blessedness and wholeness which will give them fulfillment
socially, psychologically and spiritually. An attempt to do otherwise will cause them to
lose their human dignity among the other creatures. The consequence will not be only be
terrible but bring hardship to them in the garden.

% Daniel Soile & Shirley Cloyes. 1984. To Work and to Love: A Theology of Creation. Philadelphia:
Fortress. 135.
9 David M. Carr. 2003. The Erotic Word: Sexuality, Spirituality and The Bibl 36.
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In analysing the role of man and woman, the model of v»x and i) Eve in the garden,
Meyers observe that the task of man and woman in the society overlaps in certain
circumstances in their attempt to develop the society.'® Some gender archaeologists!®
refute the theory of idleness of Eve in the garden and posit that the activities of woman in
development include economic, social, political and religious from the lower cadre to
managerial role. Goody notes that, because woman can transform the raw materials
produced by man into the cooked and produce other essential commodities, she has the
ability to “work...wonders”1%2, The economic activities were an integral part of life in
ancient Israel which had its origin in the garden. It is common to see women generally
responsible for food processing, textile production and fashioning of various household
implements and containers. The essence of creating them in the image of God is to bring
about positive development to the created order. This what Paul Jewett describes as true
partnership in life,’% because the creator Himself continues the act of creation to bring

His work to perfection.

CHAPTER THREE
METHODOLOGY
3.1 Research design
Exegetical and hermeneutical approaches were deployed in carrying out this research,

using the tools of the historical critical methods and obtaining ethnographic data through

100 Carol L. Meyers. 2013. Rediscovering Eve: Ancient Israelite Women in Context, New York: Oxford
University Press. 104.

101 The works of Paloma Gonzalez-Marcen, Sandra Monton-Subias and Marina Picazo show how
archaeology has identify the role of women in the household in Ancient Near East.

102 Jack Goody. 1982. Cooking, Cuisine, and Class: A Study of Comparative Sociology. Cambridge:
Cambridge University Press. 70.

103 paul K. Jewett. 1975. Man as Male and Female. Grand Rapids: William E. Erdmanns. 188.
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focused group discussions and in-depth interviews. The exegetical approach deals with
the analysis of key words in Gen. 1: 26-28, translated as rule/dominion, image and
likeness, blessed, multiply and fruitful and fill in English.
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The analysis of these words are investigated to decipher the original meaning of the text

in their historical and literary context.

The hermeneutical approach is the art of interpreting the narrative given within a cultural
milieu.!® Several African scholars'® have applied this method in their quest of
advocating African theology. The goal of hermeneutics is to lead to contextualising the
text to bring about a change in the cultural perspective of the reader and adapting it to the
Biblical text. The Tanakh speaks about issues that humanity experience daily, but its text
may not be relevant to the context, that is why the selection of a preferred text cannot be
ignored. In human sexuality study, the hermeneutical approach to God’s injunction to
a7y calls for cultural interpretation of the practice of sexuality among the Yoruba. The
word 7% in the dominion mandate in Gen. 1: 26-28 is used for both male and female and
this calls for deep reflection to decipher what the writer depicts to the reader. The
discourse of sexuality in the Tanakh and oral tradition of the Yoruba were interpreted to

see the convergence between the two texts.

In hermeneutics, there is the author centre, which focuses on the culture in which he/she

was writing. It uses the text as a window through which we can picture his background

104 Hermeneutics here refers to interpretation of a Biblical text which takes the culture of a people into
consideration. It is also called cultural hermeneutics. This will make the research to avoid bias.

105 Kwesi Dickson. 1984. Theology in Africa. London: Darton, Longman & Todd; John Parratt. 1995.
Reinventing Christianity: African Theology Today. Grand Rapids: Wm. B. Eerdmans. 25-54; John Parratt.
1987. A Reader in African Christian Theology. London: SPCK. 147-151; Tuesday Adamo. 1999. “African
Cultural Hermeneutics”. R. S. Sugirtharajah, (ed.) Vernacular Hermeneutics. Sheffield: Academic Press.
66-90; John Pobee. 1979. Toward an African Theology. Nashville: Abingdon.
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and attempt to understand what it meant to him/her and to his/her recipient. On the
author centre, Dodd says, “we must travel back to cross the interpretive bridge to the
author’s world, to understand him and apply his teaching to our often new situation,
relying on the counsel of the entire Bible.”'% In thinking about sexuality, this approach
indicates that the author of Genesis desired his /her world to be populated and developed

through the exercise of control of human nature.

Also, in hermeneutics there is the text centre approach which looks at the construction of
a phrase or sentence about a particular theme. In sexuality, there are a lot of themes that
surround its practice, which has been abused owing to lack of subduing human nature.
The lack of subdue of human nature has been used in the expression of human sexuality
for the practice of polygamy in Hebrew and Yoruba cultures. Surgirtharajah observes
that a text offers illumination to the religious and psychology of the Biblical world
compared with the cultural concepts of the reader to validate beliefs about a certain age-
long practice, like sexuality, and refining its deficiencies.%’

The ethnographic method is the primary source of information on sexuality in Yoruba
sociocultural milieu in this research. This was done through Focused Group Discussions
and in-depth interviews, with the data obtained subjected to qualitative content analysis.
Four sessions of Focused Group Discussions were held with twenty-seven participants.
There were eight participants in the first session, five participants in the second group,
four participants in the third and ten participants in the last group. In-depth interviews
were conducted with 16 indigenous worshipers (10 adults male and 6 adults female in
Lagos) on the sexual behaviour in the past and the present, five Ifa Priests in Osogbo,

and twenty-five Christians 10 clergymen and 15 lay members.

The culture of secrecy that has been on sexuality is very much in the mind of many
Yoruba people. On the field, the researcher was disallowed to have audio recording of
the interviews. In a place where it was attempted, a respondent said clearly that the

recording tape in the pocket of the researcher has been demobilised. Owing to this, the

106 B. J. Dodd. 1996. The Problem with Paul. lllinois: Inter-Varsity Press. 30.
07 R. S. Surgirtharajah. 2002. Postcolonial Criticism and Biblical Interpretation. Oxford: Oxford
University Press. 55.
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researcher found it impossible to have audio or video recording of the interviews. The
participants affirmed that in the past, it was a taboo to discuss sexuality in the public for
the purpose of maintaining the moral standard in the society. In the past, sex and sexual
behaviour were considered sacred because it is through it the continuity of human race

and worship of gods and goddesses are maintained.

In view of this, caressing, kissing, and any other methods that suggest sexual interest to
the opposite sex are frowned at in the public. However, due to the influence of
globalization and urbanisation and the emergence of the entertainment industries, there is
no more secrecy about sexual interest. Orunmuyi, a chief among these traditionalists,
was of the opinion that the two foreign religions especially Christianity has done a lot of
damage to the Yoruba understanding of sexuality because of its insistence on monogamy
for its adherents when it is obvious that a woman may not satisfy a man’s libido. He
noted that a lot of male who profess to be monogamous among Christians have mistress
outside their matrimonial homes. Thus, he concluded that majority of those who pervert

sexuality belong to the Christianity.

Another interviewee maintained that as worse as situation was presently in sexuality
behaviour, it was not common to find traditionalist as a culprit, because of the fear of the
punishment of the gods and goddesses being worshipped. Moreover, the traditional
religion encourage polygyny, thereby closed all avenues for a man to engage in wrong
sexual behaviour. The researcher interviewed 5 Ifa priests in Osogbo on Yoruba
understanding of sexuality as it contained in Ifa corpus. Ifayemi unequivocally said, “Ifa
frowns at the modern expression of sexuality behaviour that is rampant in Yorubaland
presently.” He puts the fault at breakdown of moral teachings at home as result of
western education which make the modern Yoruba male and female consider the Yoruba

sexual mores inferior to that of the western world.

This same phenomenon brought migration of rural dwellers to the urban and also other
ethnic groups both national and international migrated to Yorubaland and expressed their
sexual behaviour without restraint. He observed that it is not common for Ifa priest to

covet the wife of another Ifa priest or worshipper because anyone who breaks the mores
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would bear dire consequences, which could be calamitous. Hence, people subdue their
sexual expression and practice. The researcher interviewed 25 Christians even most of
them were surprised that a cleric could engage them in questions on sexuality. Among
these respondents, 15 agreed that sexuality in dominion mandate is monogamous. They
also agree that Yoruba sexuality is rooted in polygyny. 10 of them gave reason that
polygyny was practiced owing to the agricultural profession of the Yoruba. Among these

15, all of them were born and raised in polygamous family.

In examining the sexual behaviour in the past with the present, 8 of them believe that
there was sexual discipline in the past than now. The reason they attributed to it is the
fear of the community punishment and that of the family gods and goddesses. In the
postmodern era, they agreed that it is difficult to punish sexual offenders because of the
polarized nature of the society through democracy. Akapo was of the view that in the
modern era sexual misbehaviour takes place frequently in offices, markets and
educational institutions yet, offenders were not caught to reprimand them of their wrong
behaviour, unlike in the past where people who live in the same community know each
other and in most cases are blood related. On how they can relate sexuality in dominion
mandate to the Yoruba sexuality, they are of the opinion that religious leaders who
interpret the Tanakh have to reemphasise and focus more on its contextualisation to
adherents. They affirm that they and other adherents are not unaware of the sexual
behaviour recommended in the dominion mandate, but some failed to adhere to it. They
agree with the view of Orunmuyi that some have mistress outside their marital home
even with children. From all the respondents, we gathered that sexuality in the dominion
mandate does not contradict to Yoruba expression and practice of sexuality. The change

that is evident is as a result of globalisation and urbanisation.

3.2  Study area and sample populace
The geographical scope of this study falls within the boundaries of South Western

Nigeria.1® Osogbo and Lagos townships were selected as the sample populace. These

198 Yoruba ethnic group in the political geographical delineation of the country covers Ekiti, Lagos, Ondo,
Osun and Oyo states. This ethnic group has homogenous culture as regard understanding, expression and
practice of sexuality.
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were chosen because they are significant Yoruba townships which represent urban areas
where the Christian Bible, which contains the English and Yoruba Versions of the
Tanakh, is being applied in the expression and practice of sexuality. They are also
cosmopolitan in nature, providing a context in which Yoruba traditional worshipers and

Christians interact.

3.3  Sampling technique

The purposive sampling technique was used in selecting the sample populace as well as
selection of participants in the focus group discussion and interview respondents, so as to
ensure that the participants are capable of understanding and reacting to questions and
discussions on the subject matter. Respondents who have reasonable knowledge of
indigenous African religion and culture were purposively selected for interview in
relation to Sexuality among the Yoruba, even though some of these were not literate. On
the other hand, respondents who were particularly literate, and had good knowledge of
the Bible, and Christian faith and practice were purposively selected to source for data on

biblical practice of sexuality.

Genesis 1:26-28 was purposively chosen for the textual pericope for the exegesis. This
pericope has been named “the Dominion Mandate Text” because it contained the Divine
command for man to subdue and dominate the earth. It is selected for this research work
because it provides the fundamental basis for human sexuality in the Bible and in
Christian practice.
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3.4 Methods of Data collection

Exegetical data was obtained from the chosen text through textual criticism which is an
aspect of the historical critical method. This critical method was used to confirm the
integrity of the Hebrew text of the dominion mandate used for the work. Also the text
grammatical-lexical method was applied in the study, which serves as one of the ways by
which the intention of the creator can be discovered. Data were obtained from the

research populace through focus group discussion and interview.

A total of four session of focus group discussions were held in Osogbo and Lagos.
Sixteen indigenous worshipers (10 adults male and 6 adults female in Lagos) and five Ifa
Priests (in Osogbo), were interviewed on the sexual behaviour among the Yoruba in the
past and the present. Twenty-five Christians consisting of 10 clergymen and 15 lay

members were also interviewed.

3.5  Methods of data analysis

The data sourced from the text, in form of various key terms and catch-phrases were
subjected to exegetical analysis using other aspects of the historical critical method
including source critical appraisal. The historical critical methods were very apt in

teasing out an understanding of the historical context of the Dominion Mandate Text.

The data sourced through focused group discussion and interviews were subjected to
content analyses, with a view to discern the perspective of the participants in the focused
group discussion and the in-depth interview respondents on the practice of sexuality

among the Yoruba.
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translated.

CHAPTER FOUR

4.1.1 Textual Critical Appraisal of the Dominion Mandate Text
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EXEGESIS AND ANALYSES OF THE DOMINION MANDATE TEXT (GEN. 1:
26 — 28) AND A CRITIQUE OF MODERN EXPRESSION OF SEXUALITY IN
THE LIGHT OF THE DOMINION MANDATE TEXT AND YORUBA CONTEXT
Chapter Overview
This chapter examines the integrity of the text, its sociocultural context and the exegetical
import of its key terms, pre-literary form, and literary source. The Leningrad Coded (L)

presented in the Biblia Hebraica Stuttgartensia would be used as the working text.

Exegesis and Analyses of the Dominion Mandate Text (Gen. 1: 26 — 28)

The Masoretic Text as preserved in the Leningrad Codex is presented below and
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26. And God said, ‘let us make man (humankind) in our
image according to our likeness (to be like us) and let them
rule (reign) (govern) (have dominion) over (the) fish of the
sea (ocean) and over (the) birds of the heavens and over
the cattle and over all (animals) on the earth and over all
the creeping things that creeps on the earth.’

27. Then, God created the man (humankind) in His image
in the image of God (He) created him, male and female
(He) created them.

28. And (therefore) God blessed them and God said to
them be fruitful and multiply and fill the earth and subdue
(have dominion) on it and rule (reign) (govern) over the
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fish of the sea and over the birds of heavens and over all
living things that creeps on the earth.

A text-critical appraisal of the text was carried out using the text critical apparatus of the
BHS. It confirms that the integrity has been well preserved, and there had been negligible
textual variants in the manuscript of the Leningrad Codex used for this work. The few
textual variations are as follows:

In verse 26, as indicated by the critical note (a), the LXX and the Latin Vulgate agree
with the Samaritan Pentateuch, and inserts the 1 conjunction on the word 1ann7> giving
the reading 310372) which translates as follows:

“...let us make man in our image and according to our likeness...”
Samaritan Pentateuch

“...Let us make man according to our image and likeness...” LXX. L.
I.e the Leningrad Codex does not retain the 1 conjunction.

The second critical note (b), in verse 26 indicates that the Syriac version adds n>1 giving
the reading vy X7 n217%22) which translates as “...and over all the earth which indicates

beasts of the earth, and over every creeping thing that creeps upon the earth.” Instead of

¢«...and over the birds of the air, and over the cattle, and over all the earth, and over

every creeping thing that creeps upon the earth.” This reading gives a different hue to the
sphere of dominion. It replaces the subject of dominion with “the beasts of the earth”

instead of “the earth” itself as indicated in L.

In verse 27, the Critical Note (a) indicates that the word in%x2 (in his image) is missing in
the original Greek manuscripts of the LXX. This would give the reading:

“...So0 God created man, in the image of God he created him; male and
female he created them.”

Instead of “So God created man in his own image, in the image of God he created him,
male and female he created them” found in L. It was perhaps deleted sometimes during
transmission. This reading removes the dialectic between the phrase “...created man in
His image,” ... and “... male and female he created them.” but creates a different
impression, tending towards the opinion that only the male was created in the image of
God.
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In verse 28, the critical note (a) indicates that the LXX added a phrase “koi méviov t@v
KveVv kol whong ¢ yiic ” while the Syriac also suggests a vorlage that had inserted
“...7n221” making a similar reading as found in verse 26. This translates as follows:

...God said to them be fruitful and multiply and fill the earth and subdue it
and rule over the fish of the sea and over the birds of heavens and over all
the cattle and all creeping that creep on the earth.

(13

Syriac Vorlage “...Increase and multiply, and fill the earth and subdue it, and have
dominion over the fish of the seas and flying creatures of heaven, and all the cattle and all

the earth, and all the reptiles that creep on the earth.” — LXX

The second critical (b) note on verse 28 indicates that the Samaritan Pentateuch simply
added the definite article to the word 721 in the last phrase of the verse giving the
translation:

“... and all the creeping creatures on the earth” instead of “...and all living creatures that

2

creep on the earth”.

In spite of the variations observed, it can still be affirmed that the text has retained its
integrity over the years of manual transmission. It is notable that a manual comparison
with the Scroll 4Q2 Genesis® of the Dead Sea Scrolls'® shows no divergence from
Leningrad Codex.

4.1.2 Socio cultural background of the text

The dominion mandate text is part of the Torah, which is composed of traditions that
originated in the ancient Near Eastern socio cultural context. These people shared some
cultural practices such as language, literature, and technology in common. The

Deteronomic historian reported that the Southern part of Israel was taken captive to

109 Genesis 1:1-28 is well preserved in 4Q2 Genesis; which is part of the manuscripts retrieved from
Qumran Cave 4 Dated to about 30 - 68 A.D. Other contents of the manuscript include Genesis 2:14-19;
4:2-11; 5:13. The fragments have been assembled and translated to English, and this translation is available
at http://dssenglishbible.com/chapterview.htm. The Scanned infrared pictures of the Dead Sea Scroll
manuscripts plates are available at the Leon Levy Dead Sea Scroll Digital Library. The 4Q2 Genesis
manuscripts retrievable online from https://www.deadseascrolls.org.il/explore-the-archive/manuscript/4Q2-
1?locale=en_US. The English translation of 4Q2 Genesis is  available at
http://dssenglishbible.com/chapterview.htm. Genesis.
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Babylon and the Judeans lived there for about 70 years.'° During this period the Judeans
must have been well acquainted with the Babylonia myths of creation being recited
publicly at the New Year festival. It was believed that P who authored Genesis 1: 1 — 2:4a
compared and contrasted the creation myth of the Israelites with that of Babylon and used
the opportunity to rewrite the creation myth and placed it theologically above that of
Babylon. It was argued further that P might have had the knowledge of other creation
myths in Mesopotamia since the region was the centre of world power at the time owing
the conquest of other nations and expansion of commerce. In view of this there is
indisputable intertextuality in the creation myths. These myths expressed the creation of
the universe in diverse forms, though they have some correlations. Terje Oestigaard says
“There are cosmogonies that describe creation from nothing (ex nihilo), creation from
chaos, creation of cosmic egg, creation from world parents, emergent creation and
creation through the intercession of an earthdiver.”*!* This assertion is true of creation
myths in Mesopotamia and makes intertextuality unavoidable among them. Kenton
Sparks corroborates this that there is a general agreement among theorists that all texts
are intertextual, that written words always draw on the precedent of earlier discourse.!?
For instance, in Mesopotamia there is Atrahasis epic, Gilgamesh epic and Enuma Elish,
all of these have in one form or the other the creation myth of various regions and have
some connections. Some of the expressions in these myths are evident in the P account of
creation in Genesis 1: 1- 2: 4a. The similarities in expression make some scholars to
conclude that P who was a stranger in Babylon made use of the ancient materials to write

the Israelites’ creation story without studying the narratives critically.

The socio cultural context did not only reveal intertextuality but also the concept of God
or gods and the phenomenon of life which surrounds them. It shows the anthropomorphic
outlook of the author. It also creates avenue for the text to be contextualised within the

context of current scholars. The next section discusses the creation narrative of P in

110 John Rogerson. 1998. Old Testament History and History of Israel, John Rogerson (ed.). Beginning Old
Testament Study, London: SPCK, 54, Paul Joyce. 1998. The Individual and the Community, John Rogerson
(ed.). Beginning Old Testament Study, 90.

11 Terje Oestigaard. 2011. Cosmogony, in Timothy Insoll (ed.). The Oxford Handbook of the Archaeology
of Ritual and Religion, Oxford: Oxford University Press, 76.

112 Kenton L. Sparks. 2007. “Enuma Elish” and Priestly Mimesis: Elite Emulation in Nascent Judaism, The
Society For Biblical Literature, Vol. 126. No. 4, 627.
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Genesis 1: 1-2: 4a with reference to creation of humanity and compare and contrast it

with the Assyrian, Babylonian, and Egyptian myths of creation.

4.1.3 The Assyrian epic of creation

The Assyrian creation epic was in the 7 tablets discovered in the royal library of Nineveh.
The tablets were written in old Akkadian language. The epic is very similar in content to
the Babylonian Enuma Elish but with different names of gods who created the universe
after a fierce struggle. While Babylonian epic had Marduk as the principal pantheon
which conquered the Tiamat, Bel/Merodach was the name of the principal god who
fought the dragon and conquered in Assyrian epic of creation.!!® Tiamat in the Enuma
Elish was the Dragon in Assyrian epic who Bel/Merodach, the divine demiurge slew
before creating the universe. It was suggested that the Babylonian legend of the fight
between Marduk and Tiamat was retold in the Assyrian Epic of Creation, substituting Bel
and the Dragon for Marduk and Tiamat in the part of Mesopotamia where the Assyrians
reside, hence the similarity in this account. The creation shares similarities with the
creation account contained in Genesis 1 in that it was described as consisting of a series of
successive acts. The world in the Assyrian belief had been created out of water, and it had
been preceded by an earlier imperfect creation.

The opening expression in the tablet, “before the beginning of time”,*'* answers to the
expression of n*¥x12 of Genesis. At the time in reference, it was only watery chaos that
existed; the heavens and earth had not been created. Then there was a movement in the
waters and the deities as well as the created world were brought forth out of the bosom of
this chaos. The father of the gods was Apsu while Dragon was their mother. The first
primeval divinities born were Lakhmu and Lakhamu, and then An-sar and Ki-sar, "the
upper" and "lower firmament."**> Last of all were born the three supreme gods of the
Assyrian faith, Anu the sky-god, Bel, the lord of the ghost-world, and Ea the god of the
river and sea. Thus the gods established in power and in glory. Apsu and Dragon were fed

up with the ill behaviour of their offspring and Apsu took counsel from Mummu, his

113 The Assyrian Epic of Creation mentioned Bel and the Dragon, but these were not the major deities,
their character and roles were secondary. See further https://www.mesopotamiangods.com/the-assyrian-
epic-of-the-creation/ and https://www.ancient.eu/Mesopotamia, accessed 29th October, 2018.

114 http://www.sacred-texts.com/ane/rp/rp201/rp20130.htm, accessed 29th October, 2018.

115 http://www.sacred-texts.com/ane/rp/rp201/rp20130.htm, accessed 29th October, 2018.
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beloved son. Mummu counselled Apsu to contact the Dragon and tell her his intention
concerning the behaviour of the gods and what he intended to do. The Dragon was
enraged having heard the misbehaviour of her children and agreed with Apsu to destroy

them?16,

The second tablet is used in the record of the preparations made to ensure that the victory
of light overcame darkness and order over chaos. For the young gods to find a suitable
home for themselves, it is imperative for them to destroy the Dragon, the god of chaos
and all its monstrous children. This herculean task was performed by the sun-god
Bel/Merodach, son of Ea, An-sar, who promised him victory, and by the other gods who
gave him his arms. Ea, the wise god averted the destruction of the gods by using
incantations and by capturing Apsu and Mummu. The capture of Apsu and Mummu
angered the Dragon and she summoned Kingu as his commander to fight other gods. All
the high gods rose up and went to Anshar, where they had festivity. They ate and drank
sesame juice until they were drunk. Inside Anshar's chambers, they empowered
Bel/Merodach to fight the Dragon. After that, the gods put down a garment in front of
Bel/Merodach and instructed him by saying to him: “now open your mouth with
authority, speak with power so that this garment might be destroyed; command again
with authority so that the garment would be restored”. Bel/Merodach obeyed their
instruction and immediately, the garment vanished; he thereafter spoke with power and
authority again and the garment was restored. Instantly, the gods shouted for joy, they all
prostrated and pronounced that Bel/Merodach be made their king forthwith!'’. He was
given irresistible weapon with which to conquer the Dragon. Bel/Merodach brought forth
seven winds: these winds were evil; they were uncontrollable winds, the tempest, the
whirlwind, the four winds, the seven-fold winds that has no equal. He fought against the
Dragon and he defeated it.

The triumph of the god of light over the Dragon’s allies is delineated in the third tablet.
The Dragon was destroyed by bringing up of light into the world. The Dragon was

116 www.gutenberg/ebooks/16653, accessed 29th October, 2018.
17 www.gutenberg/ebooks/16653, accessed 29th October, 2018.
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murdered and its accomplices were captured and the books of destiny which originally
was in the possession of the ancient gods were relinquished to the younger deities of the
new world. Whereas, in the fouth tablet, what we have there has to do with the
description of the battle and it was composed in a poetry form in honour of
Bel/Merodach. As far as the visible heaven is concerned, it was created from the skin of
the Dragon and became the symbol of An-sar and the habitation of Anu, Bel, and Ea,
while the disorderly waters of the dragon became the dominion sea being ruled over by
Ea. What we have in the fifth tablet is the description of the creation of the heavens and
how it was furnished with mansions for the sun, moon, and stars. It equally describes how
the heavenly bodies are intertwined with precise rules so as to be able to regulate the
calendars that determine the years. As far as the sixth tablet is concerned, it describes and
explains how the earth was formed, as well as how the plants, birds, and fishes were
created. In the seventh tablet, it has the record of how the creation which had earlier been
possessed by the ancient gods was later transferred to the younger gods of the new world
comprising the wild animals and reptiles, as well as that of human beings!!®. Dragon is
the Assyrian equivalent of the Hebrew ainn (the deep), upon whose face, according to

Gen. 1. 2, darkness had rested before the universe was created.

It can be noted that the in the Assyrian myth of creation, there is the evident that it has a
striking resemblance to that of the creation story that was recorded in the book of Genesis
chapter 1:1-2:4a. In each case, the creation story was divided into seven successive
stages. According to the story, it was revealed that this present world was preceded by a
watery chaos!'®. In both the Biblical and Assyrian accounts ainn (the deep) in P account,
the Dragon in the Epic of Creation of the Assyrian is used to represent chaos; what only
makes the difference is that “the deep” as we have it in the Assyrian account of creation
has become a mythological personage, who happens to be the mother of a chaotic brood.
Moreover, the order of creation is in agreement with the two accounts; first the light, then

the creation of the firmament of heaven, then the selection of the celestial bodies for signs

118 https://www.britannica.com/topic/Ashur-Mesopotamia.deity , accessed 29th October, 2018
119 Cyrus H. Gordon and Gary A Rendsburg. 1997. The Bible and the Ancient Near East, 4" Edition, New
York: W. W. Norton, 17.
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and for times seasons that will determine days and years, and again, the creation of beasts

and all reptiles.

Despite the similarities in these two records, one can still take note that there are some
observable differences between them. An example of such differences that has been
noted it the fact that there is no corresponding statement with what we have in the book
of Genesis where it was recorded that: “the Spirit of God was hovering over the face of
the waters”. In the creation myth of the Assyrian, it seems that the earth was not created
until after the appointment of heavenly bodies, whereas in the account in Genesis it was
created before the appointment. The creation of humanity was not clearly expressed in
the Assyrian epic, whereas in Genesis humanity was made in the image and likeness God
and depicted their sexuality. The Assyrian epic did not recognise human sexuality though
the gods were said to be created male and female and through their union other gods were
born. But this was not expressed as regards human beings. The epic suggests that
humanity was created as a hermaphrodite, being which is in contrast with P’s phrase
“male and female created He them” in Gen.1:27. The seventh day is a day of work
instead of rest. Nevertheless, the interpolation of the struggle between Merodach and the
powers of evil (which erupted as a result of the introduction of light light into the
universe) as against the creation of the firmament of the heavens remains a striking
difference between the two narratives. Also, while the Assyrian epic was mythological
and polytheistic, Genesis is sternly monotheistic, presenting the Creator as omnipotent
who needs not to struggle with any other power before creating the universe. Thus, an

impassable gulf obviously exists between Bel/Merodach and the Hebrew God.

4.1.4 P account of creation and the Babylonian myth of creation

There has been continuous debate among Old Testament scholars concerning P creation
account in Genesis 1. 1-2: 4a and its relation to the Babylonian creation epic called
Enuma Elish. Some Old Testament scholars aver that there is high possibility that the
author adapted it to write Hebrew creation story owing to some parallels discovered in
the two. Though scholars cannot dispute the similarities, some who prefer to maintain the
uniqueness of the Tanakh argued that Genesis narratives were written first and the

Babylonian myth borrowed from it. For instance, Arvid Kapelrud posits that in the

53



community of P before Babylonian captivity, there was a creation story which was in oral
form. He adds that the Babylonian creation accounts could have entered the stream of
biblical tradition in the latter half of the second millennium.?® The present concern in
this study however is the expression and practice of sexuality in the P account of

Creation.

The Babylonian creation epic was related in 7 baked clay tablets in poetic form, which
suggests that it was written in the 12th century B. C.*2! According to historians, they were
found in the middle of 19th century in the ruins of the palace of Ashurbanipal in
Nineveh.'?? The clay tablets were written in Akkadian, an old Babylonian dialect; and
features Marduk, the principal deity as the creator.'? It has also been recorded that there
was an earlier similar version in ancient Sumerian which has Anu, Enil and Ninurta as the
heroes of creation of the universe.'?* However, the version of the tablets which scholars

interpreted and believed to have discussed creation was the Akkadian.

The Babylonian creation myth opens with a theogony, the descent of the gods. The myth
states that before anything was created, Tiamat the god of the sea and Apsu the god of
fresh water and male fertility produced a series of pairs of gods as they were husband and
wife.’?® In the tablet 1, it was stated that the offspring of Apsu and Tiamat made so much
commotion and ill- behaved, probably struggling for power over who would be in control
of the universe. This divine conflict was called theomachy.*?® Their behaviour became

over bearing on their parents (Tiamat and Apsu). Apsu, their father, decided to kill all of

120 Arvid S. Kapelrud. 1974. The Mythological Features in Genesis Chapter 1 and the Author’s Intentions,
Vetus Testamntum, Vol. 24, Fasc. 2, 179.

121 David Adams Leeming. 2010. Creation Myths of the World: An Encyclopedia, 2™ Edition, Santa
Barbara: ABC-CLIO, 56.

122 Berhard W. Anderson. 1966. The Living World of the Old Testament, second edition, London:
Longman Press, 321.

123 Benjamin R. Foster. 1996. Before the Muses: An Anthology of Akkadian Literature, second Edition,
Bethsda, Maryland: CDL Press, 389.

124 David Adams Leeming. 2010. Creation Myths of the World: An Encyclopedia, 2™ Edition, 56.

125 Kenton L. Sparks. 2007. “Enuma Elish” and Priestly Mimesis: Elite Emulation in Nascent Judaism,
Journal of Biblical Literature, Vol 126, No 4, 629.

126 John H. Walton. 2008. Creation in Genesis 1: 1- 2: 3 and the Ancient Near East: Order out of Disorder
after Chaoskampf, Calvin Theological Journal, 43, 49.
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them.?” Before he could carry out his decision, he was killed by Ea, the wise god who
made the watery domain his home with his wife Damkina. We were told that thereafter
Ea and Damkina gave birth to Marduk, who later happened to be the god of spring
symbolizing the light of the sun and the lightning in the storm and rain'?®. Tiamat was
enraged at the murder of her husband, Apsu, and vows to revenge. She had some
monsters who were ready to fight her course under the command of Kingu, her second
husband. Tiamat represented the forces of disorder and chaos in the world. The tablets
related a fierce struggle that happened between Marduk and Tiamat, the sea dragon.
These two gods fought a war where Marduk defeated Tiamat. Marduk divided her corpse
he used half to create the earth and the other half to create the sky.*?° Just as the sky was
preparing for a massive thunderstorm, Marduk stretched forth his skin across the sky so
as to prevent water from escaping. He carefully put in place the assemblage of the stars.
He did it in such a way that at least three stars were assigned to each month, he created
his own planet, he made the moon to be visible, and caused the sun to govern the day and
the moon to dominate the night. From different parts of Tiamat, he created the clouds, the
wind, the fog, the mountains and the earth. From the myth, he was highly exalted above

all other gods and he became the chief pantheon and was given fifty names.

By the time Marduk decided to create human beings, he was faced with the challenge of
getting blood and bone which was needed to fashion them. According to the tablet,
Marduk using his power and authority commanded that: “Let blood be put together, and
let bones be formed too. Let a primeval man be created: Man shall be his name. Let me
create a primeval man and it happened as he had declared”*3°. He became a creator with
name Marruka.'® Ea, his father advised him that one of the gods should die to provide
the materials for creation. It was then resolved that the god who plotted the revenge with

Tiamat would be the victim. Marduk inquired from the assembly of gods to identify the

127 Benjamin R. Foster. 1996. Before the Muses: An Anthology of Akkandian Literature, second Edition,
354.

128 Stephanie Dalley. 1989. Enuma Elish, Tablet 1: Myths from Mesopotamia, Creation, the Flood,
Gilgamesh and Others, Oxford: Oxford University Press, 231 — 233.

129 Benjamin R. Foster. 1966. Before the Muses: An Anthology of Akkadian Literature, Vol 1, Second
Edition, Bethesda, Maryland: CDL, 388.

130 Benjamin R. Foster, 1966. Before the Muses: An Anthology of Akkadian Literature, Vol 1, 388.

131 Benjamin R. Foster. 1966. Before the Muses, Vol 1, 388.
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god who incited Tiamat’s rebellion, and they pointed to Kingu, her second husband. Ea
killed Kingu and used his blood to fashion humankind. The purpose for the creation of
humanity was to serve gods as worshippers and to bring sacrifice from which the gods
would have their daily meal.

From the Enuma Elish, it is discovered that the earth had not been created before the gods
were operating. The gods were paired in male and female for the purpose of expressing
and practising sexuality. Through this, they procreated to produce the number of gods.
There is confusion in the narrative of the creation of humanity and the purpose for which
they were created. The narrative reveals that the creation of humanity was conceived by
Marduk as expressed in tablet 6. The same tablet shows confusion in the creation of
humanity where it states “out of his blood they fashioned mankind.” The confusion here
is who are the “they” who fashioned mankind? In the same tablet, it was stated that Ea,
the wise god created humanity. Another god, Nudimmud, was also mentioned as the
creator of humanity. This indicates that the Babylonian creation myth did not apportion
the creation of humanity to a particular god. The theology of the myth was polytheistic.
The myth did not specify the sex in which humanity were created so as to reflect gender
and human sexuality. The sum of this myth shows that creation took place out of

preexistent materials.

P starts the narrative of the creation with n*%&22 (in the beginning), which indicates the
commencement of creation; at a time that nothing was yet in existence, before the
creation of heavens and the earth. God, o°7%¢ (God) created order out of disorder by the
word “let there be” and it came forth. He created light and other things ex nihilo'®2
culminating in the creation of man (humanity) in his own image and likeness as the
crown of creation. P’s narrative shows that God created all things systematically one day
allotted to one creation. The purpose for which God created man was to have dominion
and to be fruitful and multiply. It should be called to mind that the final redaction of the
Pentateuch came from the hands of P. Sexuality of humanity was consciously expressed
in P. He created them male and female.

132 Victor P. Hamilton. 1990. The Book of Genesis, 2 Vols, 1, Grand Rapid: Eerdmans, 110 — 111; Gordon
J. Wenham, 1994. Genesis, 2 Vols, 1, Waco: Word, 8.
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There are similarities in expression in both Enuma Elish and P narrative. The two
narratives were introduced by a clause. In Enuma Elish “when on high” while P in it is
“in the beginning.” Marduk defeated Tiamat the water dragon; P has God tamed the
t°®hom, the deep, in the sense that He made dry land to appear, thereby bringing order out
of the disorderly chaos. In both, this victory happened before creation took place. The
way in which an ordered place is assigned to each created thing closely related to
Marduk’s fixing the destinies of each element in creation. In Enuma Elish, the creation of
heaven and earth was followed by the creation of the heavenly bodies and humanity, the
same counts for P account. In Enuma Elish, there was intention to create to either by Ea
or Marduk, but the tablets did not state how and when humanity was created. The tablets
stated that the gods wanted to create but never did, while P said humanity was created in

the image of God.

Owing to some seemly similarities enumerated above between P narrative and Enuma
Elish, some scholars submit that P knew Enuma Elish and adapted it to create myth of
Israel’s creation. For instance, Mathew Black and H. H. Rowley opine that the setting of
P narrative is Mesopotamian.'® To this end, it has been expressed that P presumably

collected and edited the traditions of Israel after the Babylonian exile.

4.1.5 P account of creation and the Egyptian creation myths

During the period when the critical approach to the study of the Old Testament was at its
peak, scholars do not only described the correlation between the P creation account in
Genesis 1: 1-2: 4a to the Babylonian myth of creation, but also with that of the Egyptian
origin of cosmogonies. Some scholars suggest that the creation myth in the P account was
just a replica and the adaptation of Egyptian myths. These scholars suggest that Moses
must have written the Pentateuch, which was based on Moses’ Egyptian background with

the culture and tradition of the people on one hand, and the original audience of the text

133 Matthew Black & H. H. Rowley. (eds.), 1982. Peake’s Commentary on the Bible, 178.
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on the other hand. Invariably, some conclude that Israel’s creation myth contains “crass
plagiarism™3*. Friedrich Delitzch corroborating this says,

the Hebrew scribes, whom | presume knew what they were doing,
copycatted the famous myths/ epics of ancient Egypt and Sumer, in
what could be world’s first and yet the biggest copyright the Jewish
scribes, who | think they know what they were doing, replicated the
famous myths/legends of the ancient Egypt and Sumer, which of
course could be taken as the first world’s biggest and greatest
copyright infringement included in their Bibles*®.

The questions that arise are: to what extent has the Egyptian cosmologies influenced
Genesis 1: 1-2: 4a creation narrative? How strong do the parallels indicate borrowing?
What are the key similarities and differences between the Hebraic and Egyptian creation

myths? This section will examine these questions.

The Pyramid Texts, the Coffin Texts, The Book of the Dead, The Theology of Memphite,
as well as various hymns, Wisdom texts and bas-reliefs on the walls are some of the
various sources in which the concepts of the creation is perceived and understood in
ancient Egypt'®®. These sources show that Egyptian cosmology is both uniform and
diverse. Although there are nearly one dozen Egyptian creation myths, the three from the
cultic sites of Heliopolis, Memphis and Hermopolis were the most dominant. These three
were unified by key three themes: deification of nature, a primordial hill and a primordial
ocean. These three cosmogonies specifically narrate how the gods created the universe
but did not pay attention to the creation of humanity. Rather, there is a separate Egyptian

tradition from Khnum, the potter god, that explains the creation of humans and animals.

In the traditional Egyptian culture, there prime belief concerning the creation is that the
earth was created out of darkness and turbulent chaos. There are ample reports from the
ancient historians who claimed that during the primeval era, there was nothing but dark

water which was without form or purpose. Existing within this void was Heka (god of

134 James K. Hoffmeir. 1983. Some Thoughts on Genesis 1&2 and Egyptina Cosmology Journal of the
Ancient Near Eastern Society, 15, 37.

135 https://ashraf62.wordpress.com Asraf Ezzat, Hebrew Bible: Plagiarized Mythology and Defaced
Monotheism PYRAMIDON, accessed 27" October, 2018.
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World, 3 Vols. 1, William W. Hallo (ed.), New York: Brill, 7.
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magic) who equally awaited the moment of creation®®’. It was from this watery silence
known as (Nu) that the primordial hill which is known as the Ben-Ben emanated from,
who later stood upon the great god known as Atum (or, in some versions of the myth,
Ptah) 138, It was this Atum that looked upon the nothingness and identified his loneliness
and through the agency of magic, he copulated with his own shadow in other to give birth
to two gods, Shu, god of air; and Tefnut goddess of moisture. Shu gave to the early world
the principles of life while Tefnut contributed the principles of order. Leaving their father
on the Ben-Ben, they set out to establish the world. Atum became concerned of the many
years of the absence of his children (Shu and Tefnut) who went on a journey and did
return. Atum sat alone on the hill in the midst of chaos and contemplated eternity. Shu
and Tefnut returned with the eye of Atum (later associated with the Udjat eye, the Eye of
Ra, or the All-Seeing Eye) and their father, grateful for their safe return, shed tears of joy.
The tears dropping from his eyes into the dark, fertile earth of the Ben-Ben brought forth

human beings.

Shu and Tefnut mated and gave birth to Geb (the earth) and Nut (the sky). Geb and Nut,
though brother and sister, fell deeply in love and were inseparable. Atum found their
behaviour unacceptable and pushed Nut away from Geb, high up into the heavens. The
two lovers were forever able to see each other but were no longer able to touch. Nut who
was already pregnant (sequel to the mating between her and Geb) eventually gave birth to
Osiris, Isis, Set, Nephthys, and Horus. These five constituted the Egyptian’s most often
recognized gods as the earliest or, at least, the most familiar representations of older god-
figures. Osiris showed himself a thoughtful and judicious god and was given rule of the

world by Atum who then went off to attend to his own affairs.

Though the creation of humans and animals receives little attention in the main
cosmogonies, Egyptian evidence concerning the creation of man is not lacking. As noted
by Cyrus Gordon, one of the most familiar scenes in Egyptian art is Khnum, the ram-

headed god, who created human beings and animals on his potter’s wheel using the silt of

137 Barbara Watterson. 1996. Gods of Ancient Egypt, Godalming, Surrey: Bramley b
ooks Limited, 189.
138 Barbara Watterson. 1996. Gods of Ancient Egypt, 189.
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the Nile, that is, clay..!® The narrative has it that, after he fashioned a person, his consort
Heket offers the “breath of life,” (symbolised by the ankh) to the nose of the clay figure.
The breath, thus, animates the clay effigy and the person receives an allotted life-span,
personified as Shay, meaning “That-which-is-ordained.”**® In the Temple of Deir el
Bahari, Hatshepsut had a relief carved on one of the walls depicting Khnum fashioning

her and her ka out of clay on his potter’s turntable.

Certainly, P account of creation and Egyptian myth of creation have some things in
common. The two expressed that the world was created out of darkness and swirling
chaos. The expression b®re’shit and its analogous Egyptian expression both denote a
specific time when the world was created. The beginning in Egyptian myth refers to the
time when the Primordial Waters were disturbed, causing the self-recognition of Nun,
after which Athum the supernatural light came into being. In genesis bre shit refers to the
time when the uncreated God created the supernatural light. These similarities could be
unavoidable since the Hebrews lived in Egypt for four and half centuries and were
informed about the cultural practices of the Egyptian. Gordon Wenham and other Old
Testament scholars submit that the use of the Egyptian ideas in Genesis creation account
should not be surprising since Moses, author of the Pentateuch was educated in the courts
of Egypt.1

Despite the obvious similarities identified in the P creation account and the Egyptian
myths of creation, there are undisputable variations that differentiate the P account from
the ancient Egyptian mythology. For example, a critical look at the Pyramid and the
Coffin Texts, showed that the sequence of creation has structural parallelism with that of
Genesis to a large extent. Human beings were created from the tears of Athum
unknowingly. In Genesis, humanity was created intentionally to rule the world in his
image. Furthermore, the P account shows an uncompromising monotheistic creation of

the world, while that of the Egyptian myths was a polytheistic one. The creation of man

139 Cyrus H. Gordon. 1982. Khnum and El, Scripta Hierosolymitana: Egyptological Studies, Vol. 28, Sarah
Isrelit-Groll, Jerusalem: Magmes Press, 203.
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has the purpose of multiplication and fruitfulness and to have dominion over other
creature, while the Egyptian creation myth did not specify the reason why human beings
were created. The sexuality of humanity was not expressed in Egyptian creation myth,

whereas in P man was created male and female to express and practice sexuality.

P creation account emanate from inspiration of the spirit of God. Using familiar symbols
and themes does not indicate reproduction of Egyptian myths. The theological framework
of the two are post apart while one stress monotheism the other shows polytheism. P
applied literary methods to assert that the Creator is transcendent and sovereign over all

creatures.

4.1.6  The motif of the cosmologies

The discovery of ancient tablets in the 19th century created a new dimension in the study
of Tanakh, especially the Pentateuch which contained the Priestly account of creation.
This discovery has served as the motivating factor scholars to commence the comparative
study of ancient documents for the purpose of investigating which one among them that
was first written. As a result, comparative studies have forced Biblical anthropologists
and historians to look beyond the traditional account of creation of Genesis 1: 1-2: 4a,
and then critically investigate further so as to determine which of them is the oldest.
Some scholars rushed into the conclusion that the creation story of the P tradition is much
later and that the author only modified what was in other cultures to reproduce or
replicate the creation story of Israel. However, before one can agree or do otherwise of
such assertion, that the Genesis account of creation is a just a modified account of other
cosmologies, it is highly imperative to carefully examine the authors’ motifs of the
authors of these cosmologies and their theologies. According to the assertion of W.G.
Lambert, who opines that one would be biased if one failed to apply critical analysis of
the relationship between biblical creation accounts and those of others in the ancient Near
East before concluding and judging who made use of the another’s materials because the
stories presented are distinct, though they may have some things in common in their

expressions'#2, Consequently, reading these texts side by side with one another will

142 W. G. Lambert. 2013. Creation Accounts: Enuma Elish, The Memphis theology and Genesis 1-2:
Mesospotamina Civilization 16, Winona Lake IN: Eisenbraun, 61.
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automatically draw one’s attention to the fact that each of them has its own uniqueness.
The stories are distinct and their distinctiveness raises the questions: who is the creator?

What is the motive of the creator in creation particularly the creation of humankind?

A careful reading from all these myths of cosmology theories, one will observe that there
is a very sharp difference in the motives of the authors from one to the other. The focus
here is not to fully examine the motives of each author and then ascertain to what extent
does each aspect of the items discussed in the creation stories relates to one another and
then pay much attention to the issue of the creation of humanity and their sexuality. The
Enuma Elish and Egyptian myths have both shown considerably that humanity was
created from pre-existing materials; whereas, the former holds that humanity was created
out of Kingu’s blood of Kingu and the latter indicates that humanity was created from the
spittle of Athum. However, both narratives failed to state the sex in which humans were
created them. The Genesis account of creation says that God created man and woman in
his own image. In Genesis, there is cooperation among the council of heaven when it
comes to the creation of humanity; which was not expressed in the other creation myths

in the ancient Near East. This point of divergence makes Tsumura to say:

the background of the Genesis creation story has nothing to do with the
Mesopotamian, as preserved in the Babylonian creation myth Enuma
Elish. In Genesis 1 there is no struggle among gods on who expressed
desire to create humanity as it is expressed in Enuma Elish between
Marduk and Ea'*3.

W. G. Lambert corroborates this when he notes that the theological ideas of P is not a
rejoinder to a specific text, but a polemic response to the cultural pressure of the author’s
imperial surrounding.** Therefore, it is an over statement to conclude that P account of

creation is a commentary on a specific composition.

The creation myth of the ancient Near East is quite different from that of the Genesis
account regarding the purpose for which humanity was created. Enuma Elish believed

that humanity was created to worship gods, which consisted of offering regular sacrifices

143 D. Tsumura. 2005. Creation and Destruction, Winona, Lake Ind: Eisenbrauns, 143.
144 W. G. Lambert. 2013. Creation Accounts: Enuma Elish, The Memphis theology and Genesis 1-2:
Mesospotamina Civilization 16, 69.
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in the temple to the gods. This is also reflected in the epic of Atrahasis of Assyria
wherein mankind had to accept the work that the gods had to do. Egyptian myth does not
state the motif of Athum creating humanity with his spittle, but the motif will not be
different from that of Enuma Elish since it also projects polytheism. This position
diminishes humanity as the eternal slave of the gods. The Genesis account of creation
highlights the unique connection between Elohim and humanity. Human beings are to act
as God's representative on earth. This shows that after Elohim created the world, He
continued to take care of and sustain it through the actions of the human beings who
settled there. The implication of this is that creation continues in the humanities in its
sexuality, unlike natural legends in other cultures that its creator left the world after
creation. The selfless motive of God (2728 *°lohim) is revealed in the Genesis account.
God (272y **lohim) empowered humanity by giving him dominion over other creatures.
Elohim offers the blessing of multiplication and fruitfulness to humanity that will occur
in expression and in sexual relationships. This reason does not exist in other myths. The
only one who served as a representative of the gods on earth was the Apostle

Mesopotamia.t®®

The primordial beings in other cultures have genealogies as against the Genesis, where
the creator has no beginning. In Enuma Elish and Egyptian myths the motive of the
authors was concerned on the gods and how they run the cosmos more than in the
physical properties of the world. As we place Genesis 1: 1-2: 4a side by side with Enuma
Elish and Egyptian creation myth it is necessary to investigate the language of
presentation of the creation of the world. The Hebrew verb 72 bara’ which placed God
(272% **lohim) as the subject is meant to bring something into existence functionally and
not only materially. It is noted that the verb is not accompanied by an identification of
materials used in creation, which underscores the author’s motive in show that creation of
the world was out of nothing ex nihilo. John Goldingay asserts that the verb %32 has no
special link with beginning of things. It is used without reference to raw material.*® It

will be difficult to apply the term to Babylonian gods. Enuma Elish used physical verbs

145 For example, Marduk delegates rule of Babylon to Hammurabi, while Pharaoh reprents Ptah in
Memphis.
146 John Goldingay. 2003.0ld Testament Theology, Vol. 1, lllinois: InterVarsity Press, 77.
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such as tore open, slit, bound, threw down, smashed and severed in projecting Marduk
who killed Tiamat in a battle. Marduk negotiated and bargained with other gods before
the world was created. This indicates that creation of the world in Babylonian epic was
out of chaos, an indication that the world will continue to be governed in chaos. In
Genesis 1 God (272§ *®lohim) spoke and things happen. It is creation by divine fiat.X4’
Thereby the myth shows the motive of the author is to demonstrate which of the gods is

most powerful.

The theological motif of P is monotheistic contrary to the polytheistic motif of others in
the ancient Near East. P was not interested in how should be practice and the survival of
God. Elohim is placed above daily provision by humanity, rather the creation of
vegetation and other living creatures are to serve as food for humanity. God (27%%
*®lohim) stands above sharing with humanity of the daily bread. The motive of the
creation myths in other culture is to demonstrate how the gods would be placated
probably to assuage their anger against humanity, hence they have to be worshipped

through offering regular sacrifice.

The Enuma Elish and the Egyptian creation myth are focused on a certain locale as they
ascribe the universal dominion to their creator. Marduk rules from his house in Babylon
and Ptah from his house in Memphis. From the account in Genesis 1 the vision of God’s
habitation is not bound by a geographical location. He is both transcendent and

immanent.

4.1.7 Exegetical import of key terms in the Dominion Mandate

i. o8 Man

The Hebrew word o078 (‘adam) is used as a compound word in the dominion mandate. It
is used to refer to the man God created in His own image. The word is used for both
genders. This indicates that the nature of the two is a connection in two of which one
cannot function perfectly without the other. The word a7% is also used to refer to colour,

147 Walter Brueggeman. 1997. Theology of the Old Testament: Testimony, Dispute Advocacy, Chicago:
Moody Press, 146.
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“to be red or ruddy”'*®. It describes the attribute of the creator in human beings.
Considering that ao7x is part of nature as described in the JE account of creation is
contrary to P account of creation. It can be argued that o7x was created by the divine
council from a non-material. It can also be conjectured that they were probably created
like other creatures by the command of God ( 'elohim) from the earth (sn7%7). He is the
heir of o>%% which makes him take the position of envy in the measure of creation. It has
been awarded the highest position in the world among other creatures. P does not see o7x
as a copy of the handy work of any other god as described in the other texts in the Old

Testament.

The motif of P is that the creation of o7& transcends understanding of a7y himself. The
verb X172 is a function that is clearly restricted to o>7%% and its direct object is nonmaterial.
Some translators and interpreters of the text posit that the term x72 does not follow with
the identification of the material used and conclude that 72 means creating a material
object ex nihilo*®. This is contrary to the verb 77iyy where the creator or inventor has to
make use of a material to create an image, such as the analogy of a potter who uses clay
to make a pot in the prophetic literature or creation story of JE in Gen 2: 4b - 25 and a
phenomenon expressed in the creation myth of other cultures in the ancient Near East.
The non-material creation of a7x made R. Martins posit that the creation of man in
Genesis 1:26 is beyond the postulation and analysis of current scientific theory and
knowledge.®° It would be an exercise in futility to impose the current paradigm in the
study of material ontology on the ancient text which its motif and context differs from
perception of the modern age. P considered o7x as an embodiment of 7%y for the
purpose of his immanence in the universe. This indicates that in a7y > is in the world.
This allows o°i7%% to confer power and authority to o7x than any other creature. The word
a7x without the definite article 5 in v. 26 undoubtedly refers to humanity as specific being
different from other creatures. This further buttresses with the use of the singular word

ink the third person plural gal complete jussive in double the kingdom. On the other hand

148 Robert B. Girdlestone. 1956. Synonyms of the Old Testament, Grand Rapids: WM. B. Eerdmans, 45.
149 John H. Walton. 2008. Creation in Genesis 1: 1 — 2:3 and the Ancient Near East: Order of Disoder after
Chaos. Calvin Theological Journal, 43, 58.

150 R. P. Martins. 1982. Creation, New Bible Dictionary, D. W. R. Wood, (ed.), Nottingham: Inter Varsity,
239.
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is v. 27 P shows the ancestral meaning of o7& using the definite article ;7 which refers to
“the man” as a body instead of a human being. This is emphasized by the use of the same
word ink. However, some Old Testament scholars opine that the pronominal reference of
both singular pronoun 0k and the plural ank give the same interpretation to the reference
of o7x7 in v. 27. The P theology is to describe and present the creation of a7x in the
image of o°7%% wherein in v. 27 fulfills what God said in v. 26.

ii. %%2 In the Image

According to the Genesis account of creation, it was reported that >77%% created a7y in His
own image. The implication of this is that there is a physical representation of God's
image in human form. What the author actually did was to employ the use of
anthropomorphic language so as to represent God. From the P account, it shows 7% as
someone that has the same senses as human beings (especially the five senses), such as
having the ability to speak, taste, see, think, touch and feel. These anthropomorphic
expressions must have been the reason why some scholars arrived at the conclusion that P
account actually copied from the myths of creation that was already invoke in the ancient
Near Eastern culture to document about the deficiencies discovered in Israel’s creation
story account. He understood that %% in the Hebrews thought and theology had no
physical form. From this account, it means that when God concluded the creation of
Israel as a nation, he then instructed them in the Ethical Decalogue that they should not
imitate His image. This indicates that He is distinct from other gods in the ancient Near
East who carved the images of their gods with wood, clay, metal or stone. The use of
artistic imagery term by P is to bring a clear understanding of >7%% to his audience, also
to show that all humans has the inner qualities of >7%x. Since o°7%% would make them His
representative in the world among other creatures, the authority to exercise control is to
create him in His image. Literally o 7% not pictured. He is incorporeal. He created all

things according to His own will and purpose while He Himself is self existence

The author was so careful not make any theological blunder by saying that >7%% has an
image because theological reflection should be situated in a culture. The prevailing
culture in which the author is well known to reflects the subject of creation and worship

in images. He then used those words to convey to his audience the creator of humanity in
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Hebrew concept. It is also a way to show to other cultures that the creator God of Israel,
has intimate relationship with humans, which is better than any other deity in the
mythology of creation in the ancient Near East. Karl Peters posit that the nature of
humanity in terms of the image of God in Genesis should ultimately be understood his
relationship with *78. The image gives humanity the sense of sanctity of life, knowing,
doing, acceptance and rejection of good and evil.*>! The concept of image allows human
beings to respond to 7% direction as He wants the world to be ruled. In agreement with
this assertion, some current Old Testament scholars have interpreted the image varoiusly.
Some of its meanings include ways of human incomparable power, such as wisdom,
moral righteousness or the ability to invent and love. Some see the image as a functional
identity with 9% to exercise control over creation. Image commentary is important for
the purpose of communication which is embedded in the religious tradition and rituals
especially in prayer.'>> The Hebrew concept of the image is that God made it so that
humans could imitate Him by making the earth a livable place. The purpose of the
celestial council in creating man in the image of God is to create the doctrine of
cooperation among human beings for the purpose of achieving the will of God. John
Goldingay opines that what gives humanity rational, religious, emotional, and the ability
to relate to one another is being created in the image of God.*>® The concept of image is
therefore that of the inner qualities of a human being rather than of the external and
makes them different from other creatures.

iii. 777 Dominion and >¥» Rule

The Hebrew word 3777 is translated “to have dominion” from the root 771 which means
to dominate, rule or govern. The word dominion is mentioned twice: v. 26 and v. 28. In v.
26, it is presented as a concept of what the creator wants to make of o7%, while inv. 28 it
stands as an instruction to o8, who He created. In v. 28, it stands as giving effect to the
intention contained in v. 26. Dominion has been interpreted from allegorical and literal
stance by scholars. The allegorical interpretation consider it in the first instance, as an

instruction to a7y to exercise self-control over his “natural” and his “beastly” instinct

151 Karl E. Peter. 2007. Theology and the Image of God: Transversal Reflection of Unitarian-Universalist
with Christian Theologian, American Journal of Theology & Philosophy, Vol. 28, No 3, 382.

152 Karl E. Peter. 2007. Theology nd the Image, 382.

153 John Goldingay. 2003. Old Testament Theology, Vol. 1, Illinois: Inter Varsity Press, 102.
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which is his sexuality.™™ The prouncement of fecundity has been made prior to the
instruction of dominion which indicates that their dominion would depend on their
expression and sexual practice. This shows that the allegorical interpretation focuses on
the inner life of o7x (male and female). The creator desires an intelligent human soul to
dominate and rule the earthly body and natural senses. David Jobling notes that the
allegorical interpretation of the dominion mandate reflects the question of direct
behavioral pattern of the individual which ends in allowing reason to rule passion.!®®
Darek Isaacs affirmed this view when he opines that in order for humans to rule over the
animal kingdom, it is necessary to exercise dominion over their “combinations of values”
and “abilities.”*®® The premise of the allegorical interpretation is that the inner power of
humanity rules the external. In other words, before assessing the expression and sexual

behavior in an individual it is necessary to take his or her actions into consideration.

Another dominant view on dominion is in the literal interpretation. This school of thought
considers dominion instruction as assignment of earth stewardship (plants, aquatic
creatures and animals) which is the beginning of agriculture especially the livestock. The
creation account says that o°7%>% created the aquatic creatures and the birds; He blessed
them for multiplication and fruitfulness. He created all kinds of animals. It means that the
blessing of multiplication and fruitfulness mentioned earlier on other creatures also apply
to animals. Ecological hermeneutics favours literal interpretation of the text and do not
consider it more than an anthropocentric theory. In as much as God’s pronouncement of
multiplication and fruitfulness of fish, birds and animals only two person will not be able
to dominate unless they procreate.

The root word Swn translate as rule in Genesis 1:17 & 18 which applies to the heavenly
bodies connotes dominion.®" This obviously means that during the day when the sun

gives its light human does not need much of any other kind of light. Its dominion is

154 Tony Ballantyne . 2011. Gen. 1: 28 and the Language of Colobial Improvement in Victorian New
Zealand, Victorian Review, Vol. 37, No 2, 10.

155 David Jobling. 1977. “And Have Dominion!: The Interpretation og Genesis 1: 28in Philo Judaeus,
Journal for the Study of Judiasm in the Persian, Hellenistic and Roman Period, Vol. 8, No 1, 64.

156 Darek Isaacs. 2013. Is there Dominion Mandate?, Answers Research Journals 6, 2.

157 Robert D. Culver. 1981. Mashal, 111, Theological wordbook of the Old Testament, Vol. 1, R. Laird
Harris, (ed.), Chicago: Moody Press, 534.
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powerful to the extent where o7x generate solar energy. The word 1777 in Genesis 1:26 &
28 with root 771 is used for a7y only. 1177 is a verb “to rule” while its noun cognate root
7771 is dominate which is limited to o7& rather than divine dominion. This involves the
exercise of authority and power.*® The term dominion is stronger than rule or governs in
the instruction with the use of the word 7237 (subdue) which refers to taking total
control. God commissioned o7& to dominate the world. The meaning of dominating the
animal kingdom does not imply their destruction, but to care for them. John Goldingay
observes that the mystery of dominion over other creatures is that a7y is created lower
than o7>% but created higher than the animal world.'®® Regardless of the hermeneutic
position taken by scholars, the standpoint of dominion mandate is that o7 has the ability

to dominate their sensual and sexuality for the purpose of achieving o>y instruction.

iv. 772 Blessing, 79 Fruitful and 727 Multiply

P in the account of creation says that “God blessed them”. In the Old Testament concept
it means to be with endued with power for success, prosperity, fecundity, security and
longevity.*®® This shows that o>7>% spoken word is life giving. The purpose of God's
blessing is to authorize o7x for multiplication and fruitfulness. Generally, blessing in
Hebrew culture often convey a formular, but this uttered by o°7%% is beyond a formular
because it is self generated. The blessing of the dominion mandate cannot be altered. The
dominion blessing is conferred on a7x for fecundity. Thus, the blessing is not an ordinary
utterance but bestowal of new life. It is an action by which the power to give life is
monopolized by o°77%% and this was transferred to o7x. With ooy blessing of fecundity, it
suggests that o>y abdicate the power of creation and gives it a7x. But it should be noted
that o°;72% did not relinquish the work of creation as o7x understand that he could achieve
fecundity without His power. The view of P in v. 28 is to show that o>7%% should not be
equated with the gods of other cultures who created man exiting material or who
depended on filling the earth based on the rationale of the fertility cult. P distance the

thought of his audience from gods who created man out of chaos. The ability to create

18 William White. 1981. Radah, I, Theological Wordbook of the Old Testament, Vol. 2, R. Laird Harris
(ed.), 833.

159 John Goldingay. 2003. Old Testament, 111.

160 John N. Oswalt. 1981. Bereka, Theological Workbook of the Old Testament, Vol. 1, R. Laird Harris,
132.
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and maintain the universe belongs to o8 alone who incorporates the means of

perpetuity into the universal design.'6!

There is no doubt that the blessing which o°7%% uttered is meant for procreation. The
questions however, remain: how can o7x achieve procreation when oy has not
approved it? Does P think a7 knows how to carry out the order of fecundity? Did P
intentionally conceal o°77%% command for o7x? It does not documented in any part of the
canon of the Old Testament where a7x was taught the practice of making a desire for
procreation. We may infer that since o7y created o7x male and female gender, inwardly
0°77%% imbued in them a way of procreation. Thus, it is in sexuality that the concept of
reproduction is manifested in the dominion mandate. It is not disputed in the postmodern
era that science and technology has developed assisted means of reproduction without
copulation of male and female. As popular as this may be, the long lasting reproduction is
the through the natural method.

Gender construct

The creation of humanity in Hebrew cosmology is not androgynous but 227 and n2p3 P
used ank to indicate that God has two genders in his creation project to show the
primordial unity between the two as expressed in v. 28. Paul Jewett observes in biblical
creation the two genders are intertwined which is impossible to discuss one in the
absence of the other.’®? Volf emphasized the point further when he notes that the
cooperation established by the heavenly council in the creation of a7x was demonstrated
in two genders. He states that “to be a woman means to have relationship with fellow
human being who is 'not without a man'; to be a man means to relate with others who is
not ‘without the opposite sex’.1% The fact that a7x is male and female does not mean that
o>ox is definitely feminine or masculine. Old Testament scholars and theologians
generally believed that o>17%% is not a male or female, but that the responsibilities assigned

to ox for both.

161 Phyllis A. Bird. 1981. Male and Female He Created Them : Gen. 1: 27b in the Context of the Priestly
Account of Creation, The Harvard Theological Review, VVol. 74, No 2, 147.

162 paul K. Jewett. 1975. Man as Male and Female: A Study of Sexual Relationships from Theological
Point of View, Grand Rapids: Wm Eerdmans, 149.

163 Miroslav Volf. 1991. Exclusion and Embrace: A Theological Exploration of Identity, Otherness and
Reconciliation, Nashville: Abingdon, 187.
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4.1.8 Gender construct in the Dominion Mandate

Gender construct is always present in the culture and customs of a people. It is available
both orally and in writing. To understand the meaning of masculinity and femininity in
ancient Israel, this study is based on the written tradition in the creation text. In this case,
it is necessary to rely on the account of P who gave the order of creation in Gen. 1: 1 — 2:
4a. Hebrew theology indicates that P has no material ontology but functional ontology.
John Walton notes that in natural history the whole concept of ontology is to explain why
human being, a god or an object was created. He goes on to point out that the Genesis
account of creation in the first chapter of the bible says that it is important for modern-
day scholars to see and hear the same thing as the ancient Israelites did'®. It may be
necessary to accept this view because when discussing sexuality of the ancient world, no
one is to be interviewed or observed and the evidence to be relied upon is being testified
as true in the canon of the Old Testament. From a philological point of view, the verb 72
suggests an act of creation that determines the roles within a functional ontology. &2
refers to bringing people or something into existence for a purpose. P shows that God
created fish, birds and animals to be for human survival. To this end, the work for gender

writing in v. 28 is for male and female to cooperate for fruit and multiplication.

The understanding of gender creation as discussed in this work is related to the difference
between gender roles in achieving the divine mission of fecundity. This study agrees with
Gilary Lipka which shows that sexual reproduction is a network of social definitions in
the form of forms, definitions, practices, interpretations, prohibitions and representations
of members of a particular culture created, maintained and apply to sexual effects and
sexual interactions.'® The principle laid down by P in the dominion mandate that o2y
form sexuality between the two genders and it is applied to judge, compare and
differentiate sexual relations in other cultures. Some scholars suggest that in view of the
cultural diversity of the ancient Near East, where the Israelites were, it would be much

better to hinge research on sexuality on gender constructs rather than gender construct.

164 John H. Walton. 2008. Creation in Genesis 1: 1- 2: 3 and the Ancient Near East: Order out of
DisoderAfter Chaoskampf, Calvin Theological Journal 43, 56.
165 Gilary Lipka. 2006. Sexual Trangression in the Hebrew Bible, Sheffield: Phoenix Press, 2.
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But a keen study of dominion mandate in P account this is contrary to the established
norm in that o°77%% created them male and female in His image. Some of the trends in the
ancient Near adopt sexuality in the reproductive group that is evident in the expression
and practice of pornography, homosexual and pedophilia. For this reason, some
anthropologists, theologians, and biblical scholars have accepted the P account in Gen. 1:
26-28 as the norm in the expression and practice of sexuality. This is not limited to
current scholars but others who write biblical texts. In all versions of the Old Testament
canon, bestiality, prostitution, pedophilia, adultery, and incest are forbidden in Israel
based on the interpretation of P account of the creation of o7x (male and female). Gilary
Lipka observes that the evidence for sexual orientation in ancient Israel is found in the
literary works, which are translated from one generation to the other and are used to

understand the sexual nature of o7x.16°

In the modern day Israel it is indisputable seen artifacts that depict feminine figures,
some with hands carved pointing to their sexuality. This is not to the approval of P in the
dominion mandate which intend the expression and practice to secretly done between the
genders. It is obvious that there is extra-biblical literary evidence that refers to moral and
sexual construction, which can be compared with P account of dominion mandate to
determine the approved moral and sexual meaning. It is necessary for current scholars to
rely on a specific scripture to assert the sexuality that is right to give sexual construct.
David Biale opine that narrative texts is reliable than the artifacts in the study of sexuality
in ancient Israel because the latter can be misinterpreted and can mislead.'®” more literal

sense of sexuality than ornaments that evoke a sense of inconsistency.

From the text of the dominion mandate we note that P is not explicit on gender construct
but suffice to say he has established the biological distinction between male and female in
observing the ontological function which is fecundity. Both have different anatomy, but
they are created in the image of God. The creator created both at the same time,

indicating that they are equal partners. The equality of both is to be a creator with God.

166 Gilary Lipka. 2006. Sexual Transgression, 11.
167 David Baile. 1992. Eros and the Jews: From Biblical Israel to Contemporary America, New York:
Basic Books, 11.
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4.1.9 Form critical comments on the Dominion Mandate

Genesis, as it stands in canon, is expressed in an informational form that introduces itself
to the reader as a kind of narrative. However, some facts are also clear: (a) the story is
from a variety of sources; (b) the literature used, characters, cases and events in chapters
1 to 11 belong to a different category than those canonized in chapters 12 to 50; and (c)
both sections do not have the same historical or historical values as other biblical
histories such as chapters 11-25 of second Kings. Based on these observations, scholars
have divided Gen. 1-11 as myth or primeval history, while Gen. 12 - 50 is classified as
saga. The main concern in this section is to examine the genre of the creation account in
Genesis chapter 1, and how this affects its meaning. We can argue that the principles of
eternal history are in Gen. 1: 1-2: 4a has been fully redefined by a strict monotheist
legend whose original forms are difficult to identify. However, the fact is that the treatise
cannot be classified as history in the modern sense of the word for obvious reasons. The
plot and its content are characters, events and issues that go far beyond the scope of
human history. Certainly not from a witness account; also cannot be classified as saga or
legend. It is based on its specific characteristics that are classified as the origin of the
myth. Scholars agree that it is a literary tradition that has circulated for centuries as oral
form before reaching a fixed form in writing. It has been suggested that his real life plan

is in liturgical usage during the New Year celebrations.®

In view of the above, since the author see the short life span of humanity, it is necessary
for the multiplication of their type through expression and practice of sexual act for the
continuation of the memory of the New Year celebrations. In this case, it would be a
matter of rhetoric to treat this matter as a scientific or ordinary historical account of the
origin of the universe. Liturgical texts are in no doubt since New Year's celebrations are
meant to preserve the religious belief of the worship community. Patricia Tull has also
called attention to the poetic characteristics of this pericope.*®® This is noticeable in the
refrains “... God said °‘let there be... and there was” ...and God saw that it was good”

“...there was evening, and there was morning... day...”

168 Matthew Black & H. H. Rowley, (eds). 1982. Peake’s Commentary, 91.
169 Paticial K. Tull. 2013. Inhabiting Eden: Christians, The Bible and the Ecological Crisis, Lousiville:
Westminster: John Knox, 21.
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4.1.10 Source critical appraisal on the Dominion Mandate

The studies based on dominion mandate generally believed that it originated from the
Levites, who had authority over religious activities in Israel both pre and post exilic era.
This is called P in the Old Testament scholarship. The writings of P re-present the
worshipping community of ancient Israel. The writer views the acts of o) as pre-
arranged events, designed to show the readers that He existed before all other things were
created and that all things come from him. Old Testament scholars are of the view that
the Jahwhistic-Elohistic source of the Old Testament accounts including the second
creation account in Gen 2: 4b - 25 preceded P account. Despite the P knowledge of JE
account of creation he documented a new creation account under the inspiration of 079y
to show its theological supremacy over JE and of other creation myths. Berhard Anderson
opine that P account of creation is used in worship in the Temple, where was solemnly
chanted before it reached its present form of liturgical prose. He further notes that the
story was not written until the time of the exile, but it has a long history behind it and has
strong religious significance over the course of many generations.!’ It is possible that the
patriarchs told a myth about the creation of Mesopotamia from one generation to another
and the development of civilization made it possible to be incorporated into the religious

history of Genesis.

Many Old Testament scholars believe that P account of creation was written either in
Babylon or shortly after the return from captivity. Mathew Black and H. H. Rowley
postulate that that the book of law brought by Ezra from Babylon was probably has a
record of creation and since he was a Levite, P account of creation which has dominion
mandate was included. It is also said that the writings of P are part of the songs that are
sung or recited at the New Year celebrations where they celebrate the victory of o°7%%
over the forces of evil and chaos.'’* It might possible that this creation account had being
in Israel before the Babylonian exile and its final form when the people of Judah became
familiar with the Babylonian (Enuma Elish) myth, often read on the New Year Day.
Enuma Elish presents the chaos, in which the gods struggle among themselves on the

creation of the human being and eventually Marduk killed Tiamat. Therefore, P indicates

170 Berhard W. Anderson. 1971. The Living Word of the Old Testament, London: Longman, 384.
1 Matthew Black & H. H. Rowley, (eds.). 1981. Peake’s Commentary, 178.
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the pre-existing God and through Him the earth was created by His word with man in two
sexes. He created ox in his own image and likeness, hence the responsibility to
reproduce and multiply is given to them through expression and practice of sexaulity.
With this, the source of sexuality is traced to P.

4.2 Analysis of sexuality in the Dominion mandate

The Dominion mandate was given to humanity for the purpose of making them replicate
what God Himself had created and ensure the continuity of creation continue. Durkheim
asserts that the main factor for God giving the Dominion mandate is to make humanity
cover the expanse of land which he has created along with other creatures. Humanity is
made up of rational and moral beings, who are finite, but their creator, infinite. The
Dominion mandate made humanity to possess a greater degree of elements of personality
similar to God. In view of this, humanity has been granted unlimited ability to act on
behalf of God. Although the mandate was given to Adam and documented in the Hebrew
literature, this does not mean it is limited to the Hebrews. God used Adam and Eve as
example for the whole human race. Dominion indicates having control over a place or a
person or to be the most important person or thing. Within Dominion mandate, there is
need for scholars to examine the intention of God in achieving the mandate. We consider
that within the Dominion Mandate is sexuality through which fruitfulness and
multiplication will be achieved.

4.2.1 Sexuality in Ancient Near East

Biblical historians, theologians and anthropologists attributed most of the events recorded
in the Tanakh, to ancient Near East.}’? This area share border with ancient Israel which
originally was inhabited by the Canaanites. The nations of the ancient world, such as
Assyria and Babylon, were also part of the ancient Near East. The ancient Near East was
the location of the earliest organized cultures'’® which include sexuality. The Tanakh
contains has some similarities with other texts in the ancient Near East such as the

Sumerian cuneiform, which played an important role in the establishment of its cultural

172- Ancient Near East is often described as the cradle of western civilization which is known as modern
day Irag, Kuwiat and parts of Turkey.

173 Culture refers to a society’s customary beliefs, social forms, thought, speech, action, norm anf tradition
and material traits.
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beliefs. Daniel Boyarin avers that Israel’s culture including its cultic institutions and
literature draws on sources common to its environment.!’* From its specific cultural
heritage the priests and prophets developed an acceptable form of life that later became
the basic belief that many cultures used as a standard.

The ancient Near Eastern nations can be described as extended families because in one
way or the other, they are blood related. Abraham left Ur of the Chaldeans in
Mesopotamia and through it his ancestors founded other nations such as Edom, Moab and
Amalek. However, o>i>xcovenant did not apply to all, but only to Israel. Though they
were extended family structure there are some cultural practices in common while there
are some divergences in some. Owing to these divergences, o°777y instructed the Israelites
not to intermarry with them so as not to corrupt the covenant relationship. The reason
why other nations in ancient Near East aside from reproduction engage in sexual acts is
economic because it is attached to the fertility cult. When we study the ancient culture, no
one to interrogate observe, the evidence we rely on is artifacts and perhaps scanty literary
works. In a few artifacts and literary works, scholars note that the expression and practice
of sexuality in ancient Near East was heterosexual. Scholars identified three ways in
which information about sexual expression and sexuality is obtained. The first method of
information is through the discovery of the archaeologists discovered in artefacts such as
paintings on the walls of ancient houses, weapons, pottery and art works. These buried
objects were brought as a result of inter and intra tribal wars that led to the migration of

people from one place to another and the invasion of land and the subjugation of people.

Bullough notes that the first migration among the people of Ancient Near East was that
of the Semitic Akkadians who seized the hegemony of Sumer and established an empire
stretching westwards Mediterranean. He observes further that the period ended in chaos
as the Northern mountainous tribes known as Guti descended on the fertile plain, and for
some time controlled it. The Guti was also conquered and the situation continued till

around first century AD."™ The consequence of conquering, invasion and migration was

174 Daniel Boyarin. 1995. “Are There Any Jews in The history of Sexuality”?, Journal of History of
Sexuality, Vol. 5, No 3, (January), 334.
175 Vern L. Bullough. 1971. “Attitudes Towards Deviant Sex in Ancient Mesopotamia”... 185.
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absorption and assimilation of cultural practices, custom and tradition. The application of
this method is dependent on interpretation of the unknown from the known as expressed
by Gudbergsen in his examination of images in the ANE images. He argues that they
only represent a copy of the original, but they are true manifestation of what they
represent in the imagination of the artist of which the reader may comprehend through

his/her life experience in sexuality.'’®

From the artefacts, there were drawings of male and female holding each other face to
face, likewise walking together side by side. There were signs of caressing each other in
expression of love making. There was also pictorial sign of kissing. There was pictorial
sign of sitting opposite each other which depicts a form of dialogue between the opposite
sexes. There were love poems inscribed on wall in Sumerian language which indicate a
form of telepathy expressed between two lovers. One of such poems recorded by

Bullough and translated to English was:

Let a horse [make love]
[Let his male organ be stick of martu-wood]
[Let it strike the woman...] 177

There are also pictorial representations of clay models of female sexual parts and stone
models of erect male organ which are found in the temple dedicated to Ishtar. In the
study of Summerian artefacts by Kramer!’® as noted by Bullough, there were numerous
pictorial representations of couples making love in fulfilment of the command of god and
goddess. A number of terra cotta model beds exist, showing a couple making love while
other representations show a couple, the woman standing bent over drinking from a
vessel through a tube, while the man held her at the back. Davidson, in his study of
Mesopotamian arts said, “the Mesopotamian religions abound with both male and female
deities and their myths often described creation and continuing fertility as occurring by

means of sex among these deities.”*"

176 Thomas Gudbergsen. 2012. “God Consists of both Male and Female Genders: A Short Note on Gen. 1:
27”. Vetus Testamentum, Vol. 62, Fasc 2. 450.

17 Vern L. Bullough. 1971. “Attitudes towards Deviant Sex in Ancient Mesopotamia”... 191.

178 Vern L. Bullough. 1971. “Attitudes towards Deviant Sex in Ancient Mesopotamia”... 189.

179 Richard M. Davidson. 2007. Flame of Yahwh, 85.
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The earliest literary document about the life of the people of Ancient Near East was
contained in the myths written in Sumerian and Akkadian languages. This was followed
by Hittite and Ugaritic (Cannanite) writings.'®® It was believed by scholars that these
literary works predate the record of Genesis and that there are few materials borrowed by
the writer of Genesis from Sumerian, Akkadian and Ugaritic texts. Apart from Israel
whose theology hinged on monotheism, expression and practice of sexuality among
other people in the Ancient Near East was divinised and sacralised as deities engaged in
sexual activity. Pantheons were personified in male and female figures, and they had
tremendous influence on nature including the agrarian life. For instance, in the Sumerian
mythology, there was a whole pantheon of gods and goddesses, often paired male and
female partners because the fertility of the land is dependent on sexual action especially
by the annual sacred marriage rite between vegetation god Dumuzi and his consort

Inanna Queen of heaven.*8!

In spite the fact that civilisation began in the Ancient Near East, the main profession of
the people was farming both arable and animal husbandry. The belief of the people was
that bumper harvest can only be attained when god and goddess engage in sexual act and
the frequency of it will determine the productivity of crops and herds. Owing to this, the
sexual act was a symbol of fertility and the New Year’s festival ritual was the love
making between the king who ritually represent god Dumuzi and a priestess representing
the goddess Inanna. The song at the New Year festival is also composed to reflect act of

sexuality. Davidson quoted one of the songs translated by Thorkild Jacobsen thus:

The king goes with (eagerly) lifted head to the holy loins,

Goes with (eagerly) lifted head to the loins of Inanna.
Ama-ushumgal-anna goes to bed with her:

“O my holy loins! O my holy Inanna!”

After he on the bed, in the holy loins, has made the queen rejoice,
After he on the bed, in the holy loins has made holy Inanna rejoice,
She in turn soothes the heart for him there on the bed;
Iddin-Dagan, you are vertily my beloved!18

180 Vern L. Bullough. 1971. “Attitudes towards Deviant Sex in Ancient Mesopotamia”... 190.
181 Richard M. Davidson. 2007. Flame of Yahweh: Sexuality in the Old Testament, 86
182 Richard M. Davidson. 2007. Flame of Yahweh: Sexuality in the Old Testament, 87
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This rite was portrayed on the a few cylinder seal. Scholars attest to the fact that ritual
sex covered the whole area of ancient Mesopotamia apart from the annual sacred
marriage rite. This also includes cult prostitution as shown in cuneiform texts and ancient
Near East iconography.'® In order to prevent any obstacle on sexuality, there were
remedies prescribed in incantations and rituals which will be applied on both sexes. In
some instances, from the Akkadian and Sumerian texts, it was discovered that
incantation can be employed for man to have erection. At times, he can use special oil
for anointing the body, which is called puru, to have special performance on a woman.
This shows that at times, love making was not based on natural affection but through the
application of external substance, which can be likened to the use of sexual drug

enhancer in the modern time.

The literary document of Summerian and Akkadian revealed that the expression and
practice of sexuality in the ANE was not limited to the terrestrial life, particularly among
humans, but it extended to the celestial as demonstrated from an astrological text of the
New Babylonian period 6™ century B. C. Archaeologists aver that the document can be
can be traced back to early Sumerian times. Sexuality was practice as phenomenon to
add value to life generally. In view of this, the discovery of the writing and the
interpretation of Sumerian and Akkadian literature on sexuality might have spread the
belief in horoscope as regard the influence of the destiny of the opposite sex one will
have relationship with. The Sumerian term for the document is SA.ZI.GA which could
be literally translated as “rising of the heart”, and generally implies sexual potency. The
document was studied and interpreted by Briggs. The text indicates the effect of stars on
potency and love making and is expressed in the following signs:

Love of a man for a woman: region of Libra.
Love of a woman for a man: region of Pieces.
To make love with a woman: region of Aries.8*

In the Ugaritic pantheon, Ashtoreth (goddess) is the consort of Baal (god). The land is
fertilised by the sperm of Baal which is achieved through the copulation of god and

183 Wilfried G. Lambert. 1957-1958. “Morals in Ancient Mesopotamia”. Jaarbericht van het Vooraziati-
Egytishch Gelzeschap (Genootschap) Ex oriente lux, 15. 195.

184 Robert Biggs d. S. A. Z. G. A. “Ancient Mesopotamian Potency Incantations”. Texts from Cunneiform
Sources, 2.
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goddess. When is then that The land will release its fruitfulness on when the divine sex
activity is emulated on the high place on the earthly. Thus, there appeared the cult offices
of the ‘holy man’ and ‘holy woman’ male and female personalities who among other
functions, engage in ritual sex. Worshippers were encouraged to engage in ritual
intercourse with shrine devotees in order to emulate and stimulate the sex activities of
the gods. Davidson while quoting Jackie Naude notes that, “many thought the processes
of nature were controlled by the relations between gods and goddesses; by engaging in
sexual intercourse with the devotees of the shrine to achieve the desire for the increase in
herds and fields as well as in his own family.”*®® The historical books of the Hebrew
literature explained this phenomenon, which the Israelites copied but the Hebrew
prophets vehemently opposed its practice. The record of Genesis 1 which is the focus of
this research is a document which originated in ancient Near East, and verses 26-28
which this research hinged on expressed that sexuality is heterosexual. The document

also profoundly epitomises blessing of fruitfulness and multiplication.

As expressed in Sumerian and Akkadian artefacts and literary works that the expression
and practice of sexuality has the purpose of adding value to the God’s creature, the
creation account in Hebrew literature also affirmed that the expression and practice of
sexuality is for the multiplication of humankind to have dominion over other creatures.
Thus, sexuality is not a phenomenon that is only being engaged for pleasure, but a
phenomenon to add value to creation because it is by this that Elohim’s work will be

meaningful and purposeful.

In the Sumerian, Akkadian and Ugaritic literature, gods and goddesses are
representatives of the Creator, and their copulation fulfils a command and adds value to
life. In the same vein, Adam (male and female) in Genesis record are representatives of
Elohim. They express and practice sexuality in fulfilment of His command “be fruitful
and multiply.” The point of divergence between Genesis record and other literature in the
ancient Near East is that Elohim does not exist in dual gender, but He is capable to
manifest Himself in different ways to achieve His goal in nature. The command of

Elohim as regards expression and practice of sexuality is not related to the fertility of

18 Richard M. Davidson. 2007. Flame of Yahweh: Sexuality in the Old Testament... 94.
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ground, fecundity of herds and bumper harvest of arable crops. The attachment of
sexuality to fertility of land is one of the factors why Elohim command that Israel should
not have marital relationship with the neighbouring nations. In the Deuteronomic law,
there are regulations, taboos and curse against male and female who act contrary to

God’s sexual command.

4.2.2 Sexuality and the image of God

Genesis presents a sharp shift from the way God has been creating other creatures from
that of man. Hamilton points out that there is a shift from jussive verb “let there be” to a
cohortative “let us make”. The verb choice here underscores the reader’s anticipation of
something momentous.®® The animals that precede Adam are created according to their
own kinds, likewise the sea creatures, birds of the air. They are thus different from the
way man were created because “God created humanity in his image, male and female he
created them.” Humanity is made after God’s own kind and given dominion over other
creatures that preceded him. In order to have an understanding of the text, we shall

examine it from theological, syntactic and gender perspective.

A difficulty which the text poses is that God is presented in plural form in his existence,

117%2 “In our image™ and 1NMT> “our likeness.” The question is: who are the “our?” In
the real sense in Yahwhism, polytheism is far from the belief of the Hebrews. The
author’s understanding is that the creation of humans originates from the Divine Council
in the Trinitarian entity of God and this does not connote plural existence of God. In the
patristic period, Berkhof notes that Ireneaus and Tertullian argued that o%x is different
from #nmn7 They attempted to make a distinction between o%x and wn7 that the former
connotes the bodily image of humans that cannot be lost, while the latter refers to the
spiritual entity that relates only to God which can be lost in the process of disobeying his
command.'®” The view of these Church fathers is that a7wy* have two compartments:
physical body which is tangible and the spiritual which is intangible. Friedrich Horst and
Maxwell Miller consider the term o> and tWmd# from Hebrew language explain that

ooxtselem carries the sense of a hewn or carved statue such as an idol or sculpture which

186 Victor Hamilton. 1990. The Book of Genesis Chapters 1-17. NICOT, Grand Rapids: Eerdmans. 134.
187 |_ouis Berkhof. 2005. Systematic Theology. Edinburgh: The Banner of Truth Trust. 203.
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signifies in every case a manufactured work in contrast to its maker. They submit that

oy describes humanity as in its physical denotation without the spiritual side.*®®

Miller's comment in relation to the connection between the two terminologies in Genesis
1:26 is “when the words are combined together as they appear in this verse, 07X it seems
to explain the ambiguity and the meaning of tWmd# by explaining that the similarities
exist between God and the human beings which he is referring to has something to do
with their physical and corporeal appearance”.’®® Humbert and Westermann’s views are
not different from those of Miller and Horst as cited in the work of Godon Wenham when
they assert that the corporeal understanding of the image of God is further reinforced by
the term tWmd# as it denotes a copy used in connection with visual similarities and often
carries the connotation of “has the appearance of.”** This notion opposed the thought of
the author of Genesis who sees humanity as one entity rather than two. Gen. 1: 26-27
show that adam is holistic and it is both male and female. The text of Gen. 1: 26- 27 is
distorted when attempt is made to separate the male and female’s spiritual nature from

their physical existence. Clines succinctly clear in his quotation cited by Mueller thus:

no7x  according to the Old Testament is psychosomatic
unity; it is therefore the corporeal animated man that is the
o>x of God. The body cannot be left out of the meaning
o%%; O7X  is a totality, and his ‘solid flesh’ is as much as
the o>z of God as his spiritual capacity, creativeness, or
personality, since none of these ‘higher’ aspects of the
human being can exist in isolation from the body. The
body is not a mere dwelling-place for the soul, nor is it the
prison-house of the soul. Inasmuch as man is a body and
bodiless man is not man, the body is the o> of God. o7x
is the flesh-and-blood image of the invisible God. This is
not to say that it is the body as opposed to something else,
e.g. the spirit, that is the mn of God. For the body is not
“opposed” to the spirit; indeed as far as the image IS
concerned at least, what the body is the spirit is.1%

188 Friedrich Horst. 1950. “Face To Face: The Biblical Doctrine of the Image of God”. Interpretation (July).
260; J. Maxwell Miller. 1972. “In the ‘Image’ and ‘Likeness’ of God”. Journal of Biblical Literature, 91.
291.

189 J. Maxwell Miller. 1972. “In the ‘Image’ and ‘Likeness’ of God”. Journal of Biblical Literature, 91.
294.

190 Gordon J. Wenham. 1987. Genesis 1-15. Waco: Word. 30.

191 Chris Mueller. “What it means to be created in the Image of God”. http://core.ac.uk. Accessed on 26
July, 2018.
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The o%¢ and mn7 have the same connotation since the creation of humans is the work of
Godhead and are not compartmentalised, then humans cannot be said to consist of two
separate entity. The human body and spirit complement each other; one cannot function
without the other. Muller posits that Gen. 1: 26 is concerned neither with the corporeal
nor with the spiritual qualities of people; it is concerned with the person as a whole.'®?
The two words o%% and nmn»7 are used interchangeably in the text and this does not
connote compartmentalisation. The thought of the writer is that human being is the
corporeal image of the incorporeal God. Berkhof sums it up thus, “the image of God in
humans can only be a certain receptivity for the divine, a capacity to answer to the divine
ideal.”*%® Carr, McGrawth and Peters align with this as they assert that the image of God
in humans is rationality, a moral will, original righteousness, a spiritual nature, the

capacity for a special relationship with God.1%

This indicates that the image of God is understood to be the human rational faculty
which mirrors the wisdom of God. It is this that distinguishes humans from other
creatures though they may have some things in common. In essence, there is no
distinction between the image and likeness as patristic fathers what us to believe. The
indivisible of the body and soul as expressed in Genesis 1: 26-27, the image of God in
humans mark the status of divinely appointed rulers of the earth which is exhibited in
human sexuality through which they demonstrate the creative power. Barth sums up the
point in Gen 1: 26 by explaining that there is no mention or idea of form or appearance,
rather, the author’s perception is about quasi-humans members of God as a reference to
His wills, knowledge, words and deeds to provide proofs to the fact that He is indeed the
sovereign and the supreme God!®. Genesis 1: 26-27 does not focus on the human body
but on the soul, the mind and the spiritual nature of human beings. Placing the human

condition as a definitive uniqueness of humanity is an overdrawn conclusion limiting the

192 Chris Mueller. “What it means to be created in the Image of God”...

193 Louis Berkhof. 2005. Systematic Theology. Edinburgh: The Banner of Truth Trust. 203.

1% David M. Carr. 2003. The Erotic Word, 17; Alister E. McGrawth. 2001. Christian Theology: An
Introduction. Third Edition. Oxford: Blackwell. 441; Karl E. Peters. 2007. “Theology and the Image of
God: Transversal Reflections of a Unitarian Universalist with a Christian Theologian”. American Journal
of Theology and Philosophy, Vol. 28, No 3 (September). 384.

195 Karl Barth. 1958. Church Dogmatics, trans. J. W. Edwards, O. Bussey & Harold Knight, Vol. 3, No. 1.
Edinburgh: T & T Clark. 185.
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image of God to personality, intellect or emotional capacities. Clines avers that the idea
of man being created in the image of God does not imply any similarity between him and
God because there is a>x of God on the pattern of which man could have been made.!%
The use of o%% and nmn7 in Gen. 1: 26 is to give clarification that human being is a
resemblance of God, rather than literal bodily replication. Barr states that m»7 is used to

“define and limit” the meaning of 0%%, so that the uniqueness of God will be guarded.*®’

The theological approach on the 023 of God lies on the dominion mandate which is given
to o7x. Scholars examine the notion of image from the text of other literature in the
ancient Near East and the life of the kings. In the Ancient Near East where the author of
Genesis originated the text, Semitic kings considered themselves as the image of the
chief deity of the pantheon.'®® The king could be divinised, and become a representation
of a god. On the contrary, the theology of Hebrew creation account differs from the
conception of other literature in ancient Near East, which says all men and all women
were created in the image of God The idea of a king being the incarnation of God is

foreign to Hebrew thought.

There is no doubt that human beings are functional images of God through dominion and
as God’s royal representative on earth. Mueller notes that in the Old Testament,
wherever humanity is, God is proclaimed. It is the nature of an image to allow what it
represents to appear, so that where humanity appears, God also appears.*® The male and
female are not physical representation of God, but rather God’s representatives to
creation through their sexuality. Mueller posits that male and female distinction in Gen.
1: 27 is to clarify the sexual intimacy that will be expressed for the purpose of
procreation which is unique to man.?% The point of sexuality is displayed through the
emphasis placed on the plural pronoun ank at the end of Gen. 1: 27, contrasting the

singular ox* and nx earlier in the verse.

T T

1% D, J. A. Clines. 1968. “The Image of God in Man”. Tyndale Bulletin, 19. 90.

197 James Barr. 1968-69. “The Image of God in the Book of Genesis: A Study of Terminology”. BJRL, 51.
24,

1% David M. Carr. 2003. The Erotic Word, 18; Phylis Bird. 1981. “Male and Female He Created Them”.
The Harvard Theological Review, Vol. 74, No. 2 (April). 135; Richard M. Davidson. 2007. Flame of
Yahweh 128.

199 Chris Mueller. “What it Means to be Created in the Image of God”.

200 Chris Mueller. “What it Means to be Created in the Image of God™...
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The actual knowledge and interpretation of o7x being created in the o%x of God which is
imposed on the Tanakh is from the Greek philosophical concept. The Greeks had contact
with the Tanakh more than any other people because of the commerce and religious
persecution in Jerusalem. This contact enabled the Greeks to translate Tanakh into LXX.
This led to interpreting Tanakh in Greek thought. On this, Boer says, “within the empire
the most important spiritual influence came not from the Romans but from the Greeks.
Roman power and Roman law governed military, political, social and economic life;
Greek thought pervaded the thinking of the people.”?"* Greek philosophers argued that
true God had no tangible body which can be touched or felt. He cannot be thought as a
Being who possesses the five senses like humans. They portray God as a incorporeal
principle or force. The thought of Greek interpreters differs from the Israelites in some
respects, as the latter had no confusion imagining God having humanlike body. The
Hebrew reflect the way God communicated with the Israelites in the wilderness, pre-
exilic and exilic era giving directive in all life ventures such commander of the army of
Israel, provider of bread and water, just as a human father would do to his children. This
could not make them doubt the reality of God’s existence in human form, even though He
is invisible. They believe that man can die if he sees God face to face, and it is forbidden

to portray Him in the image in artistic work.

In other Hebrew texts aside Genesis, there are assumptions that God has a humanlike
bodily form with all senses, hence such phrases like the hand of God, the finger of God,
the eye of God in abstract form. The thought that God exists in bodily form is not
peculiar to Israel, Carr notes the 3,000—year-old statue of Hadadyisi, king of Sikan, an
ancient city in the upper reaches of Mesopotamia. Hahadayisi constructed the statue to
stand in the sanctuary before his god, Hadad, when Hadadyisi would not be around. He
further notes that the inscription on it says, “the likeness of the governor/king Hadadyisi
which he set up before the god Hadad of the city Sikan.”?°> He observes that king

Hadadyisi uses the Aramaic words, for image and likeness the same words used in Gen

201 Harry R. Boer. 1976. A short History of the Early Church, Ibadan: Day Star, 7.
202 David M. Carr. 2003. The Erotic Word, 20.
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1: 27.293 But the difference between Israel and others in the Ancient Near East is that it is
forbidden to make statue of God. In Genesis 1: 26-27, the words 0%y and nin7, “Then
God said, Let us make humankind in our % image, according to our naa7 likeness so
God created humankind in his o%% (image), in the o2¢ (image) of God he created them;
male and female he created them”, were used four times. The author employs these terms
for material image to claim a bodily resemblance between humans and God. The thought
of the author in this text does not specifically lie on the bodily image of God, but that
men and women are embodiment of the divine image. Thus, just as the images in the
ancient world represent those whose images they bore, a7x* represents God in the
world. o7y is the vizier of God.?** The text states clearly the purpose for which God
created humans in his image:

DAY QY 050 NiT2 377 NNINTD NRYRI DIN ARy 20X NN 26
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And God said, “Let us make Adam (humankind) in our
image, according to our likeness and let them have
dominion over the fish of the sea, and over the birds of the
air, and over cattle, and over the wild animals of the earth
and over every creeping thing that creeps on earth.” (Gen.

1: 26).
The aim of the author in this text is to show that God exists in plural form and that
humanity is created in godlike form for the purpose of having the dominion mandate
which he (male and female) have to express in their sexuality. This text suggests that
God made humanity as miniature godlike replicas to roam over the earth. This shows that
the image of God in humans is the mark of divine status appointed to rule the earth.
Creating humans in his image make male and female possess creative power and this is
inherent in sexuality. The notion of the divine image serves here to validate and explain
the special status and role of o7x among other creatures. In 30372 connotes that God
desire male and female in projecting his image has to be done in a cooperative manner as
the Divine Council created a7x*. In God’s rational the cooperative nature of male and

female will give a better and lasting result than assigning the creative power to an

203 David M. Carr. 2003. The Erotic Word, 20.

204 John M. Frame. 2006. “Men and Women in the Image of God”. John Piper & Wayne Grudem (eds.)
Recovering Biblical Manhood & Womanhood. Wheaton: Illinois: Crossway. 230; Thomas Gudbergsen.
2012. “God Consists of both Male and Female Gengers: A Short Note on Gen. 1: 27”. Vetus Testamentum,
62. 450.
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individual. Frame opines that when we examine the living condition of humanity, we
discover that things that have added value to them and improved the living standard in
economy, politics, social and religious are issues that are taken and done corporately

between male and female.?%®

From the outset some theological thoughts have interpreted the body nature of humanity
as a phenomenon that is opposed to the will of God. This school of thought was
influenced by the anti-sexual elements of the Greek tradition. In the 6™ century, the
Greek Pythagorean philosophic movement had praised keeping the body pure from sex.
Some of the writings of Plato argue that the only way a soul can gain freedom from the
chaos of the temporary pleasures like sex is to direct its desire to higher goods like
beauty and truth. The Stoic movement also encouraged the cultivation of apatheia, the
freedom from being moved by passion.?®® The thought of the philosophers spread wide

and many relegate human sexuality to the background.

The second approach which image of God in o7x* has been examined is from the
philological perspective. The reason for this approach is because a critical study of
Priestly account of creation shows that it is not detailed enough. Some English
translations arranged verse 27 in poetic form to show synonymous parallelism typical of
Hebrew literature.?” From syntactic analysis, scholars like Barth, Gudgergsen and
Bird?® divided verse 27 in poetic form:

1B7%2 DTN IDF NI
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And God created the man in His own image
In the image of God He created him
Male and female (He) created them

25 John M. Frame. 2006. “Men and Women in the Image of God”. John Piper & Wayne Grudem (eds.)
Recovering Biblical Manhood &Womanhood... 230.

206 Daniel H. Garrison. 2000. Sexual Culture in Ancient Greece. Normal: University of Oklaoma. 246- 269.
207 New Revised Standard Version and New International Version arranged verse 27 in poetic form.

208 Thomas Gudbergsen. 2012. “God Consists of both Male and Female Genders: A Short Note on Gen. 1:
27”. Vetus Testamentum, 62. 450. Phyllis Bird. 1981. “Male and Female He Created Them”. The Harvard
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In this verse, philologists argue that there is parallel construction in lines 2 and 3 “in the
image of God he created him; male and female he created them”. It is observed that line
2 sheds light on line 1 with reference to meaning without necessarily using the same
word. As it appears in this text, the author(s) is economical with words in the description
of the creation of humans because his aim is to emphasize the dependence of all creation
on God and to describe the order established within creation. Thus, lines 1 and 2 may
sound as repetition but it is to show that all creation depend on God including human
beings which He created in His image.

In syntactic analysis of verse 27, Barth opines that the Hebrew syntax probably would
not have used the conjunction “and” but instead use “or” since every human being is
either male or female and with this gender differentiation they express and practice their
sexuality. He argues further that each gender do not have some things in common
including the genitals.?%® But his argument did not gain popular acceptance in Old
Testament anthropology and theology. The philologists did not see the rationale to
substitute “or” for “and” as contained in the original text as this will tantamount to

distortion of the thought of the author as he conceived God’s creation.

The third aspect in which created in the image of God has been considered in this text is
from the gender standpoint. The text says God created o7x* male and female in his
image he created them, the import of this statement is that God exist in sexual form.
Scholars, who interpret this text in ordinary male and female sexual relationship,
compared other accounts in the Ancient Near East from where Genesis also originated.
In other cultures in ANE, the creator exists in gods and goddesses who express and
practice sexual relationship before humans can receive god’s benevolence. But the
author of Genesis does not describe life being created through the sky god’s
impregnation of the earth goddess with rain. This thought is no where expressed whether
in the primary creation account in Genesis and/or elsewhere in the Hebrew literature.
The idea projected in the Hebrew literature is that God is beyond the polarity of

sexuality, even though sexuality is part of the structure of creation. God is not presented

209 Karl Barth. 1958. Church Dogmatics, Translated by J. W. Edwards, et.al. Edinburgh: T & T Clark,
184ff,
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as a male god with a female consort like the fertility cult in the Ancient Near East. The
God of Genesis is not sexually erotic like the gods of Egypt, Mesopotamia and the

Canaanites.

The gender school of thought also argue that the text of Genesis project God has earth as
female consort as expressed in Gen 1: 12 apy Ry7 yR7 ®¥in and the earth R¥in “bore”,
“bring forth” tender sprout (plant), the same word used in the creation of animals in Gen.
1: 24. They argued further that the Hebrew word# yax earth is feminine noun which
suggest that earth is God’s wife. Other creation myths in the ancient Near East also
feature a female earth goddess as the source of life. To show that God is above the
polarity of sexuality in the text and the context of Genesis differ from creation myth of
other Ancient Near East cultures is that God does not create humans alone but through
the Divine council and in their image and likeness he created them. Also, the text depicts
that God created everything with word of decree including the earth. The fact that God
created humans sexually erotic cannot be disputed and he demonstrates this in the
pronouncement of blessing 11 be fruitful and 1271 multiply. The image of God in humans
includes sexuality through which the blessing of God is fulfilled. Peters asserts that the
image of God is not only a descriptive concept but the means by which humans should
be and act in the world to fulfil the desire of God in their creation.?*

4.2.3 Sexuality and heterosexuality in Dominion Mandate

Old Testament scholars have expressed some difficulties situating heterosexuality in the
Hebrew literature, because the idea of sexual orientation and behaviour did not exist
when the literature was written. The difficulty is further compounded in the sense that
the word “heterosexual” was not one of the vocabularies that was used in religious,
social or political life of the Israelites. What we understand is that humanity had been
engaging in some practices for centuries which have added value to human life and
creation in general before they gained attention of scholars in various fields of study and

were given terminology. Thus, it has been argued that cultural, social and religious

210 Karl E. Peters. 2007. “Theology and the Image of God: Transversal Reflections of a Unitarian
Universalist with a Christian Theologian”. American Journal of Theology and Philosophy, Vol. 28, No. 3,
(Sept.). 382.
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practices had been in existence before their history was documented, as a result event
created history. This assertion is true of heterosexuality. Ever before the emergence of
the term heterosexual and heterosexuality, humanity had been making love between the
two sexes, marrying, procreating, building families, and populating the society but they
were categorically not aware that they were heterosexuals because creation of sexual
orientation and behaviour did not occurred to them. The notion of humanity is that the
sexual practice they engaged in is normal with the way the creator had created them.
This affirms the claim of anthropologists that sexuality is a natural construct which

humanity had been practicing before its real terminology.?*

The Hebrew literature the history of religio-political and social life that are explained in
it, though some terminologies that have become subject of debate in scholarship do not
emanate from it. Historians, anthropologists and sociologists have observed that prior to
May 6, 1868, there was no term as heterosexual or heterosexuality.?’> Most
documentations on human history have reflected love as being romantic or platonic,
brotherly or maternal, eros or agape; it was definitively not heterosexual. It was in the
mid-nineteenth century that the West began to think and differentiate human beings by

the kinds of sexual desire they express and practise.

The emergence of the knowledge of biological science with Darwin’s theory of evolution
on natural selection disputed P creation account especially the creation of <d*a*. The
theory was applied to the interpretation of the Hebrew literature especially the creation of
<d*a*. Biologists interpreted <d*a*h* in Genesis 1: 27 to mean androgynous or
hermaphroditic being which they believe split into two sexes, and not that God created
humanity male and female.?® This gained attention of some scholars and they bought
into the interpretation. For instance, Trible and Kawashima argue that <d*a*h* is

211 Wayne A. Grudem. 2004. Evangelical Feminism and Biblical Truth: An Analysis of More Than One
Hundred Disputed Questions. Sisters, Ore: Multnomah, 111-113.

212 Hanne Blank. 2012. Straight: The Surprisingly Short History of Heterosexuality. Boston: Beacon Press.
9.

213 Charles Darwin’s Theory of Evolution claims that all creatures including humans were species which
undergo the process of natural selection that when reproductive isolation occurs new species will form
negating the procreation through sexual activities.
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basically androgynous: one creature incorporating two sexes.?** The text and context of
Genesis 1: 27, however, oppose this notion. The authors say, X32 723 927 DR 872 2709
ank God created them male and female. The plural word; anR) in v. 27 is intentionally
contrasted with singular At=ao, and this negates the proposition of biological science of
androgynous or hermaphrodite theory. This is further stressed in Gen.1: 28, where God
blessed “them” to be fruitful and multiply. This command can only be fulfilled through
heterosexual form of sexuality. The sexual distinction of male and female is fundamental
to what it means to be human. To be human is to live a sexual person. Richard Davidson
quoting Karl Barth says, “we cannot say man without having to say male and female.
Man exists in this differentiation, in this duality.”?!® There no doubt that heterosexuality
as terminology is recent. However, the expression and practice of sexuality through it has
been since creation of humanity. This point is further buttressed in J account of creation
where vya!! exclaimed that hv*a! is bone of his bone, flesh of his flesh when she was

brought to him!

The origin of ‘heterosexual’ is traceable to medical profession. It was one of the types of
sexual orientation named by a physician, Richard von Krafft-Ebing.?® He had the
consciousness to coin these terminologies as a result of Prussian legal code of April 14,
1851 in Germany which stipulated a punishment of five years with hard labour for
anyone convicted of “unnatural fornication.”?!’ Unnatural fornication in the context of
the code includes human having sex with animals or sex between persons of the same
sex. Richard von Krafft-Ebing named sexual orientations to include heterosexual,
homosexual, monosexual (which is known today as masturbation) and heterogenit
(which is termed bestiality). The rationale for these terminologies was to assist law
enforcement agents and the Judiciary in the implementation of the law and punishing the
offenders in the right manner. Also, the population explosion spurred by industrialisation
and urbanisation in the late 1860s further necessitated differentiation of sexual

214 phyllis Trible. 1973. “Depatriarchializing in Biblical Interpretation”. Journal of the American Academy
of Religion, Vol. 41, No. 1 (March). 35; Robert S. Kawashima. 2006. “A Revisionist Reading: On the
Creation of Adam and Then Eve”. Vetus Testamentum, Vol. 56, Fasc. 1 (January). 46.

215 Richard M. Davidson. 2007. Flame of Yahweh, 20-21.

216 Jonathan Ned Kart. 1995. The Invention of Heterosexuality. Chicago: The University of Chicago Press.
21.

217 Hanne Blank. 2012. Straight,, 16.
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orientations by which people could be identified. Thus, they serve as representatives of
generic forms distinguished on the basis of their tendencies to behave sexually in
particular ways. Also, industrialisation and urbanisation led to scientific and
philosophical approach to natural creation particularly humanity, and the attendant
increase in urban population brought all kinds of unorthodox sexual activities. These
sexual activities brought the consciousness to have terms for the type of sexual
behaviours expressed and practiced by male and female. About two decades later he
published this in his book titled Psychopathia Sexualis 1886.2'8 His proposition did not
widely spread until a Hungarian journalist, Karl Maria Kertbeny, used the term
“heterosexual” in a chapter of a book arguing for the decriminalisation of homosexuality
that the term came into the public knowledge.?!® Then heterosexuality became a subject
of debate in scholarship.

4.2.4 Sexuality and procreation

The emergence of inter disciplinary approach to the study of Hebrew literature has
brought the debate on the purpose for which God has created o7x male and female and
blessed them to ‘be fruitful and multiply’ among scholars. Bird notes that in the history
of biblical interpretation, Gen 1: 26- 28 has produced a lot of exegetical and theological
reflections and there is no sign of ceasing or abating.??® On the same point, Akao opines
that, “extending over a period of some one thousand years, the Old Testament as a
document of the history of a people and their religious evolution, contains a variety of
theologies, opinions and attitudes regarding sexuality.”??! The reason for the fascination
of the passage lies in the nature and limits of the text. Bird affirms that the statement in
this passage is limited in contents, guarded in its expression and complex in its
structure.??® The area where scholars argue is that the blessing of God is not limited to

humanity because before the creation of humanity God has declared terrestrial and

218 Hanne Blank. 2012. Straight, 41.

219 Jonathan Ned Katz. 1995. The Invention of Heterosexuality, 21

220 Phylis Bird. “Male and Female He Created Them”: Gen. 27b in the Context of the Priestly Account of
Creation. Accessed on 18" May, 2018.

221 J, 0. Akao. 2006. “The Old Testament Concept of Sexuality”. S. O. Abogunrin (ed.) Biblical View of
Sex and Sexuality from African Perspective. Ibadan: NABIS. No. 5. 15.

222 Phylis Bird. “Male and Female He Created Them”: Gen. 27b in the Context of the Priestly Account of
Creation...
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aquatic creatures to bring for their kind without reference to sexual activity (Gen. 1: 22).
Before the pronouncement of blessing, there is strong emphasis from the text that God
created humanity in sexual differentiation (male and female) which is distinct from the
divine order. The sexual distinction between male and female is fundamental to what it

means to be human and to be human is to live as a sexual being.

Moreover, scholars have expressed concerns as to whether or not the blessing refer
specifically to procreation or to the care of creation for their wellbeing and survival.
Apart from pleasure which humanity derive in the expression and practice of sexuality,
another goal of it is procreation. Procreation is what adds value to the world which God
has created and made humanity the crown of it. Procreation, as indicated in .3271 379 is
the primary purpose of sexuality, and it emphasises the divine design for human
sexuality. Shapiro posits that the o i?xcommanded a7x to be fruitful and multiply with
the intention of preserving the human species.??® Also, as interpreted by Davidson, what
is implied in Gen 1: 28 by =12= is the power to accomplish the task which God has set
forth in the blessing. Davidson further argues that humanity are expected to take the
seriously and act upon it freely and responsibly in the power that attends God’s

blessing.?%*

However, how humanity is to achieve God’s desire of procreation is not explained in the
blessing, thereby leaving a vacuum. This vacuum has led to the emergence of the
rationale man with the development of reproductive technology such as In Vitro
Fertilisation (IVF) to undermine the role of sexual intercourse. The advocate of this does
not take into consideration that IVF is of recent discovery. From time immemorial,

humanity has been engaging in sexual intercourse with focus on procreation.

Sexuality in the dominion mandate includes the act of sexual intercourse between male
and female which is restricted only within the marital relationship. The creation of

humanity in male and female sex negates the notion of homoerotic which some are

23 Davis S. Shapiro. “Be Fruitful and Multiply”. A Journal of Orthodox Jewish Thought. traditional
archive.org/news/article accessed on 4™ Aug. 2018.

224 Richard M. Davidson. “The Theology of Sexuality in the Beginning 1-2”. Http://faculty.gordon.edu
/hu/hu/bi/ted_hilebrandt/ote.source01/genesis. Accessed 4" August, 2018.

93



advocating in sexuality phenomenon. Holis observes that sex is not a sinful aberration or
a regrettable necessity as it has often been regarded in the history and pagan thought.
Rather, human sexuality as both ontological state and relational experience is divinely
inaugurated.??® The blessing of God is fruitfulness and multiplication, the Hebrew word
for multiply 527 indicates many, numerous and populous. This indicates that God
(Elohim) expects man to procreate so that the dominion assignment given them will be
carried in proportionate number of terrestrial and aquatic creatures. The Hebrew word to
fill, on* gives the idea of replenishing the earth with human beings to populate the earth
through procreation. God (Elohim) shares his power with humanity to join him the art of

creation.

The text of Gen. 1: 28 originated out of a living a community and people who are bonded
together by a cultural practice. In ancient Israel, procreation is seen as an obligation that
must be fulfilled by a couple because it is the only means of keeping family posterity.
Chianeque and Ngewa note that the way by which the Israelites conceive immortality is
through their sons, who would continue the family line and ensure that their names were
not blotted out of history.??® As regard procreation, both male and female are necessary
to reproduce. In ancient Israel, men were believed to be fonts of fertility to create new
life, and were strongly believed to have been created complete without any form of
infertility. The role of female is to receive the new life from male to incubate, nourish
and nurture the seed received from male and bring forth new life through child birth. In
view of this, women in ancient Israel were valued first and foremost for their
reproductive capacity. It was the greatest role a woman has to fulfil for her to be
considered normal in the family and society at large. Female throughout antiquity have
been interpreted as symbols of fecundity and maternity.??” A woman who is barren has
no integrity. In ancient Israel, the cause of infertility is placed on the woman and she is

considered to be under the curse of Yhwh.

225 Harry Hollis, Jr. 1975. Thank God for Sex: A Christian Model for Sexual Understanding and Behaviour.
Nashville Tennis. 58.

226 | uciano Chianeque and Sameul Ngewa. 2006. “Deuteronomy”. Tokunbo Adeyemo. Africa Bible
Commentary. Nairobi: World Alive. 243.

227 Stepanie Lynn Budin. 2014. “Fertility and Gender in the Ancient Near East. Mark Masterson”. Nancy S.
Rabinowitz & James Robson (eds.) Sex in Antiquity: Exploring Gender and Sexuality in the Ancient World.
London: Routledge. 30.
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Procreation in sexuality is held in high esteem to the extent that the Hebrew literature
gives no consideration to any form of control of fertility or a deliberate action to inhibit
multiplication of human such as the practice of abortion, the use of contraceptives and
other forms invented by modern science such as condom for male and female. The
perception of the author of Genesis is that of pro-life, as against termination of life in any
form. Abortion is a deliberate action of thwarting the birth of a child which is considered
wrong, as it is termed to be murder and shedding of human blood. There had been
debates for and against it both by the religious group which is championed by the Roman
Catholic. The religious group argued against it in the practice of sexuality. Adam is the
image of God on earth and deciding deliberately not to reproduce oneself the person
deprives the world of the quality of Divinity, which reflects itself in each new life. David
Shapiro arguing against abortion says, “whoever aborts s/he refrains from propagating
his or her kind, s/he derogates, if one might say so, from the general form which all
individual forms comprehended, and cause the river to cease its flow and impairs the
holy covenant, on all sides.”??® The commandment of procreation, like any other
commandment, brings its influence to bear on all dimensions of existence, both earthly
and heavenly. The argument does not take into consideration the health implication of
the mother or the foetus as modern science would have done. Religious argument is,

therefore that sexuality is created as the creator’s world works for procreative act.

The use artificial contraceptives which modern science invented as a method of birth
control is another word the author of Genesis does not make reference to. Some scientists
believe not only that sexual activity goes beyond reproduction, that sex indeed is meant
to give pleasure by itself. Oomman asserts that the sexual organ of male and female are
created to give a sense of pleasure, bonding and create relationship that will make life
worth living for the two. He submits that the idea that procreativity as the end of result of

229

sexuality should not be placed above pleasure.“<” It is undeniable that sex provides

pleasure and it is natural phenomenon. Benagiano and some researchers in obstetrics

228 D, S. Shapiro. 1973. Be Fruitful and Multiply, Tradition: A Journal of Orthodox Thought, Vol 13, No
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after reviewing evidence from physiology, psychology and cultural values concluded that
it is undeniable that pleasure originally developed in order to promote procreation, it is
not an irrelevant by-product of the drive to procreate.?® Jackson, in support of this view,
opines that sexuality is a form of living out the human body in pleasurable manner which
is shared by strengthening individual emotional and psychological well-being which
culminates in social cohesion.?®! Sexual pleasure that emanates from the sense of natural
fantasy usually ends up in procreation. Ikpe also observes that pleasurable sex is not
alien to humanity as the creator made it to bring about harmonious relationship between
a man and woman, which climaxes in satisfying each other sexual experience.?®
Pleasurable sex engenders exchange of trust and companionship because it is a means of
feeling alive and virile. Oluwole notes that there is difference between pleasurable sex
and practicing sex for fun or enjoyment. She observes that it is natural for humanity to
express their sexuality and this first of all creates sense of pleasure but the end result may

be reproduction purposes.?®

On the other hand, the pleasurable dimension to sexuality through the use of
contraceptives is believed to corrupt public morality by aiding prostitution and sexual
diseases. The use of contraceptives in expression and practice of sexuality tend towards
individualistic and auto-focused which contradict the intension of the creator in
dominion mandate. Owing to the moral depravity which the invention of contraceptives
will inject into the society, the Lambeth Conference of Bishops in the Anglican Church
issued statements condemning contraception:

We issue a stern warning against using unnatural means to
avoid getting pregnant, as well as serious threats - physical,
moral and religious - as a result, and against the misconduct of
stretching which the extension of such use threatens the
human race. Contrary to the teaching which, under the name

230 Guiseppe Benaggio, Sabina Carrara, & Valentina Filippi. 2010. “Sex and Reproduction: An Evolving
Relationship”. Human Reproduction Update, Vol. 16, No. 1. http//academic.oup.com/humupd/article-
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of science and religion, encourages couples to deliberately
cultivate sexual intercourse as an end in itself, we strongly
support what must always be regarded as governing
consideration of Christian marriage. One is the main purpose
of marriage, namely the continuation of the race through the
gifts and inheritance of children; the second is the most
important thing in a prudent and self-controlled marriage?.

On the nature of sex, there exists the Roman Catholic argument which is hinged on the
teaching of Augustine and Aquinas. The teaching holds that sex is inherently procreative
and the use of artificial contraception is condemned on the ground that it gives room for
pre-marital and extra marital sex, it is opposed to sexuality created in the dominion
mandate, and it is detrimental to for societal and marriage stability. Justin Allen opines
that to focus attention on sex and engage in it other than to procreate is to do injury to the

nature.?®

Thus, the sexuality in Genesis excludes the practice of abortion the use of artificial
contraception. Then, how can Adam understand the blessing of multiplication. To what
extent can they procreate? How many children can they procreate that God would have
been satisfied that they have obeyed his command? In what way will they control birth
so as to prevent over population and secure food security? Scholars who are opposed
artificial contraception note that since God can created all other creatures both plants and
animals for the wellbeing of Adam and they are given authority to have dominion over
them, he has created natural contraceptive among the plants which Adam can use for
birth control. Raquel Lopez expressed among the people of Ancient Near East
archaeologists found papyrus leaves with recipes instructing women to use certain herbs
and natural substances as contraception; even removal of the ovaries.*® He further
argued that nature has made the body of a woman that during the period of postpartum,
she will be prevented from getting pregnant no matter the number of times she had sex;
as a result there is no need to employ the use of artificial contraceptive and abortion in

procreation.
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4.3  Acritique of modern expression of sexuality in the light of the Dominion
Mandate

Sexuality is part of creation, and to be human is to be sexually active. The creator does
not prescribe the form of sexual orientation which o7% has to express and practice
because he is beyond the polarity of erotic sex. David Carr maintains that, “the God of
Genesis 1 is not sexually erotic like the gods of Egypt, Mesopotamia and other cultures
near Israel.”?*" Since God created a7x in his image and likeness, he gives freedom to
them to fashion out the form of sexual orientation they will adopt to fulfil the dominion
mandate. The absence of a particular form of sexual orientation, which o7& has to express
and practice leads to various forms of sexuality that have gained the attention of scholars.

4.3.1 Heterosexuality

Heterosexuality is defined as coitus relationship between the opposite sexes. This form of
sexuality is as old as creation. Though there was initial negative perception to it, but
owing to increase in knowledge, this perception changed, and as a consequence, it was
considered normal way of expression and practice of sexuality and up till now it is
regarded hetero-normativity by majority of scholars. It is expected that humanity will
engage in it with dignity and sense of responsibility. Since this form of sexuality has been
in practice, it is believed to be natural because God created only two genders and this
causes scholars not to be inquisitive about its origin. Whatever most scholars think and
discuss about heterosexuality, the fact remains that a male is erotically attracted to
female(s) and vice versa. In most cultures, people are made to believe and act their
sexuality in this manner. Without doubt, the expression and practice of heterosexuality is
what has kept humanity on the planet earth because it is through it that recreation and
procreation occur. Halperin asserts that without heterosexuality human species would not

have survived this long.?®

The Tanakh which informs this research approves heterosexual practice, with the

condition under which it has to be done. In the first instance, God created o7% (male and

237 David M. Carr. 2003. The Erotic Word, 24.
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female) and made them to live together. In the course of time, God gives law to regulate
the heterosexual practice as stated in the Holiness Code. With the introduction of these
laws, Moses was instructed to tell the Israelites not to emulate the sexual practice of the
Egyptians where they sojourned for about four and half centuries and the sexual culture

of Canaanites with whom they would inhabit as expressed in Lev. 18: 1-5.

1?3&5 m,zjb-bg; T 02T 1
I OIN DIOR DYRR) PRI 3270K D37
RN 2
"7 OIN YR WIDTYIN Ay 1Wyn X9 A270RIaY W D¥nTPN Tvyna3
1900 X2 0P nPnY Wyn RS nY 0Ny
1DPPIRR M VIR 02 NP7 1MMWA NRITNRY YR “uawnhy 4

7 IR 072 OO DTRT OOR APYY WK CLOWRTIR) hPITIR onwt 5

The law forbids incest Lev. 18: 6
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A man shall not draw near to uncover the nakedness of his flesh (relative) who is a
woman | am Jehovah.
Adultery Lev. 18: 20
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And the wife of your neighbour you shall not give your semen by
lying with her for (it is) unclean with her.
These laws are also repeated in the Deuteronomic code. For instance, fornication i.e.
violation of chastity law (Deut. 22: 13-21); adultery (Deut. 22: 22-24); rape (Deut. 22:
25-27). Stulma posits that legal materials in the Tanakh are symbolic attempts to work
out in the concrete terms the behavioural pattern in the life of the covenant people, the
principles which have to be deeply held for the purpose of adding value to the

community.?®
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Barclay submits that every civilisation is established and consolidated by observing strict
moral code which regulates sexual relationship between a man and a woman.?*® As there
are legal codes that regulate sexual relationships in ancient Israel, equally in African
culture, there are taboos and superstitions which society evolve and use to guide
humanity in the act of making love. For instance, in Africa, it is a taboo to commit incest,
bestiality and adultery, anyone who acts contrary to the mores of the society will face dire
consequences. Familusi opines that it is forbidden for a man to have sexual intercourse
with his wife’s sister or any of her relations. It is believed that any person that violates the
taboo of incest will be punished with sickness.?** Also, there are taboos and superstitions
on when and where sex should be done. For instance, among the Yoruba it is a taboo for
a man and woman to have sex during the day. It is believed that if a couple breaks it, if
the woman gets pregnant she will give birth to an albino. The Yoruba taboo forbids
having sex in the farm, which is the source of economy and food production; to do so

leads to desecration of land.

In spite of the law, taboos and superstitions that guide sexual activities, o7x* is still found
guilty of heterosexual perversion, the sexual behaviour which society condemns and
considered inimical to human health and has negative psychological effects.
Anthropologists and sociologists have identified three factors that usually lead to
heterosexual perversion which are: religious feasts, prostitution and pleasure. The origin
of heterosexual perversion has been traced to celebration of religious feasts in various
cultures. Religious feasts are a time of merry making when excess food and intoxicating
drinks of various kinds are supplied and are available to all categories of people free of
cost. It is generally believed that during religious feasts, people drink to the point of
being intoxicated and the tendency to behave inappropriately is high. Tanakh presents
Israelite festivals as occasions where one could eat and drink one’s fill, with song and
dance contributing to the festive mood. Toorn posits that in the circumstances of eating

and drinking in excess, one could easily lose one’s sense of propriety and momentarily

240 william Barclay. 1973. The Ten Commandments for Today. Grand Rapids, Michigan: William B.
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indulge in a type of behaviour that would otherwise be deemed inadmissible.?*? An
example of this is the incident at yearly feast of the Lord at Shiloh when the Benjaminites
were advised to use the occasion to take women when they come out to dance as wives

by force and elope with them to their city.

In the Babylonian Talmud, it is expressed that on the fifteenth day of the month of Ab,
and on Yom Kippur, the Israelite girls would dress in white apparel, dance in the
vineyard, and in the process make boys to be attracted to them; and in the end make their
choice among them.?*® In the same Talmud, it is also expressed that in the spirit of
ecstasy, ladies would invite the young men to raise their eyes and see whom each one of
them would choose.?** During religious festivals, there are renditions of sensual songs
and poems. These usually stimulate sex instincts in both sexes. The dancing steps of
females also attract males to them. This indicates that sexual excesses were part of the
expected ritualised behaviour at festivals and belonged to the popular culture of the time.
This might be the reason why Hosea denounced cultic parties in his prophecy in the pre-
exilic period when he referred to the event at Baal-Peor in the land of Moab. The ban of
transvestism in Deuteronomy has been suggested that it is to prevent religious orgies. In
this modern day, social ceremonies such as birthday party, wedding party, and burial
party coupled with establishment of social centres heterosexual excesses are on the

increase.

In ancient Israel and most modern day cultural practices, heterosexual perversion is
evident in the practice of prostitution. It is difficult to trace the origin of prostitution, but
it is believed that it is has been in existence from time immemorial. William Domeris
notes that prostitutes are found in most ancient societies regardless of the religion
practised.?* The Tanakh mentioned Tamar the daughter in-law of Judah, who dressed

like a prostitute so as to seduce and trick him for failing to provide a husband for her.
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There is also the story of Rehab, the harlot who saved the Israelite spies in Jericho. Toorn
avers that prostitution has been with humanity as a form of trade to rake strangers of their
booty. He describes it “the oldest profession in the world”?46, This indicates that
prostitution is considered as an extension of the concept of reciprocity, whereby certain
women become public property out of self-volition, and offer their sexuality to a large
number of men. As regards prostitution as a form of heterosexual perversion, women are
the initiator while men are the executor. The pleasure which a7y attaches and derives
from heterosexuality has brought immoral sex behaviour in the practice of prostitution in

the society.

In ancient Near East to which the Israelites also belong, there are priestesses in the
Temple of the gods who were sacred prostitutes and men have liberty to coition with
them. This is regarded as act of worship. The Deuteronomist records that during the era
of confederacy and monarchy, the Israelites copied the culture of the Canaanites and they
established cult of the prostitute in high places for the purpose of human and animal
fecundity and bumper harvest of arable farming.?*” It is also argued that during the
captivity of the people of Judah in Babylon, there was practice of sacred prostitution.
Toorn notes that in the Neo-Babylonian records from the Ishtar temple of Uruk, certain
female members of lower class were hired out as concubines to private citizens.?*® It is
undoubted that the relation between these men and women indicate nothing than to have
pleasurable sex. Some Old Testament scholars believe that the Israelites copied the
practice of Temple prostitution when they returned to Jerusalem.?*® Economic survival
played a principal role in the practice of prostitution. In the ancient time, it was linked to
fertility cult and hence, it has been defined as sacred prostitution. It has been said that
when a woman is in the sacred cult of fertility, she makes a vow to the god of fertility

which she has to fulfil. Since there was no other means for her to pay her vows she has to

248 Karel Van Der Toorn. 1989. “Female Prostitution in the Payment of Vows in Ancient Israel”... 201.

247 Bernhard W. Anderson. 1966. The Living World of the Old Testament. Second Edition, London:
Longman. 212; T. N. O. Quarcoopome. 1986. History and Religion of Israel. Ibadan: African Universities
Press. 92.

248 Karel Van Der Toorn. 1989. “Female Prostitution in the Payment of Vows in Ancient Israel”. Journal of
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102



resort to prostitution. It has been suggested that the payment of vows was used to
maintain the temple of gods and goddesses. More importantly, it has been argued that
since the Israelites were in the same community with the Canaanites, they might have
practised the cult of sacred prostitution. But it is clear that this practice was repudiated in
the Mosaic laws for the Israelites in Deuteronomy 23: 17-18, of which it is expected that
they would obey it.
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17. There shall be no harlot among the daughters of Israel, nor shall
there be a homosexual among the sons of Israel.

18. You shall not bring the hire of a harlot, or the price of a dog,
into the house of Jehovah your God for any vow for even both of
these are an abomination to Jehovah your God.

Heterosexual excesses are born out of the notion that sex is not only meant for biological
purposes alone but to satisfy human passion. In view of this, humanity seeks for sex as a
means of pleasure or a means to satisfy an appetite. It is argued that post modernity has
changed the whole significance of the sex act in such a way that it is no longer necessary
to confine it within the dominion mandate. Barclay avers that in the past, when dominion
mandate was considered a rule which should not be violated, the expression and practice
of sexuality was dominated by three fears: “the fear of conception, infection and
detection”.?® All these have been assuaged by the scientific invention of contraceptive
drugs and condoms. Even if conception occurs, the foetus can be aborted. There are drugs
to cure sexually transmitted diseases, which considerably solves the problem of detection.
This phenomenon has opened a wide door to engage in heterosexual relation for
pleasurable satisfaction. The belief that heterosexual instinct is given for procreation is

fast becoming primitive and out model.

4.3.2 Adultery
The sexuality expressed in the dominion mandate is sexual relationship between a man
and a woman who are bound together legally. In the Hebrew community, there is practice

of polygamy and concubinage and it is not condemned probably because it prevents men

250 William Barclay. 1973. The Ten Commandments for Today. 161.
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against adulterous practices. Adultery is defined as sexual intercourse of a married man
or woman with another man or woman than his wife or her husband.?®* It is also called
extra marital sex.2®2 This kind of expression and practice of sexuality is religiously and
socially disapproved. Adultery in the eyes of the Hebrews is a crime against the
matrimony. Adultery has been in practice among other nations which the Israelites will
cohabit with in Canaan and there is possibility that culture assimilation will take place.
Hence, in the Mosaic laws, the seventh commandment forbids the practice of adultery in
the form of apodictic law. The law states:

In K2

You shall not commit adultery

This law is further reiterated in the Holiness Code prescribing the penalty for the
offenders. Lev. 18: 20; & 20: 10 says:
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20. And the wife of your neighbour you shall not give your semen by

lying with her for (it is) unclean with her.
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10. And a man who commits adultery with another man’s wife, the

adulterer and the adulteress shall be put to death.

The penalty is reemphasised in Deuteronomy 22: 22
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22. If a man is caught lying with a married woman both of them shall
die and you shall put away the evil from the land of Israel.

The purpose of reemphasising on the law in the Holiness Code and in the second law is
because adultery transgresses the socio-theological boundaries and threatens the
foundation upon which family which is the nucleus of the society was built. In this case,

it is a violation of divine law, and therefore, an abomination.

251 William Barclay. 1973. The Ten Commandments for Today, 104.
252 Judith K. Balswick and Jack O. Balswick. 2008. Authentic Human Sexuality: An Integrated Christian
Approach, Second Edition. Downers Grove, lllinois: Intervarsity. 200.
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Prior to the legal code that forbids adultery, there had been traces of the practice of it in
the patriarchal narratives. On two occasions, Abraham deceived Pharaoh and Abimelech,
king of Egypt and Gerar, respectively, by telling them that Sarah was his sister and not
his wife, so that he could save his life. The two narratives show divine disapproval of
adultery because God would have visited Pharaoh and his subjects with plagues, just as
He threatened Abimelech with capital punishment, a situation which would have caused

the nation greatly.

In Ancient Near Eastern culture where Israel also belongs, there is legislation against
adultery and anyone who acts contrary will not evade punishment which ranges from
castration, banishment to capital punishment, because it is considered as sin against the
gods.?> The study of the laws of other nations in the ancient Near East and Israel
however shows that there is a difference in the punishment of an adulterer. Other nations
have option of fine, mutilation of the body either facial or sex organ or total forgiveness
if the husband of the woman chooses. By contrast, in Israel, there is no option of
punishment than death because adultery is regarded primarily a moral crime against God
and not merely a civil offence. Phillip explains that this situation could only have arisen
because Israel entered into a covenant with Yahweh which made her peculiar among
other nations.?>* It is undisputed that Israel was corporately bound by the Decalogue at
Mount Sinai and any breach of its provisions could be regarded as act of unfaithfulness
and breach of trust against Yahweh. Therefore, death penalty is to serve as deterrent to
others and to purge evil from the land. Another reason death penalty is unavoidable for an
adulterer is that if pregnancy should occur through adulterous relationship, it will disrupt
the patrilineal system upon which the family inheritance was based. Barclay avers that if
adultery is not criminalised, the whole institution of family would be radically altered.
The very essence of the family is that in it two persons, a male and a female, marry each

other for life time. It is this exclusive relationship which gives marriage its security.?®

23 Richard M. Davidson. 2007. Flame of Yahweh, 342,

254 Anthony Phillip. 1981. “Another Look at Adultery”. Journal for the Study of the Old Testament, No. 20.
19.
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Thus, adultery which threatens the security of family and the society has to be penalized,

in this case, it is prohibited for both male and female.

Criminalisation of adultery also exists in other cultures, particularly in Africa. African
culture denounces adultery vehemently, and takes stern measures to punish the offenders.
For instance, among the Yoruba, it is forbidden for men and women to engage in
adultery. If a man is caught in adultery, it is said that o je eewo (he eats taboo) because it
is forbidden to sleep with the wife of another man. A person, je’ewo by committing
adultery.?®® The punishment for committing adultery for both sexes varies from one
community to another. Generally, Yoruba communities use magun (literally meaning “do
not climb”) to punish an adulterer. If a man suspects infidelity on the part of his wife, he
can lay magun on her to trap the man. Magun is of various types and it is deadly. There is
the type that kills immediately an adulterer who has sex with an adulterous woman. There
is the type that will defer its action till when an adulterer eats a particular food, fruit,
drink or perform a particular action like crossing a gutter, or road which would activate
the potency of the juju and kills him afterward. This type of magun is like a timed bomb
waiting to explode. Magun works on both man and woman. If magun is on a woman and
had no sex with a man it will still affect her negatively. The woman will emaciate and die
eventually.

The Tanakh on which this research is hinged does not tell why 27% engages in adultery.
Notwithstanding, from various narratives of attempted adultery and practice of adultery
one may deduce that lust is the principal reason for the practice of adultery. Barclay avers
that sexual intercourse with a woman other than one’s wife originates from an incitement
of lust after the adornment of the woman that brings out her beauty.?®” When Abraham
migrated to Egypt from Canaan on an account of famine having realised the beauty of
Sarah, his wife, he had a premonition that Egyptian would lust after her. What he had in
mind was true as Pharaoh lusted after Sarah and took her into his palace. The same

happened in the land of Gerar when Abimelech, out of lust, took Sarah to his harem.

256 Bolaji Idowu. 1996. Olodumare: God in Yoruba Belief. Revised and Enlarged. Ibadan: Longman. 156.
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Another reason that gives rise to adultery is power. In Hebrew’s thought, a husband has
power over his wife. Women generally are regarded as part of the property of men which
men can treat or discard as they like. Under the Jewish law, a woman has no legal rights
to initiate divorce proceedings against her husband, even if her husband is caught in
adultery. Whereas, a man can divorce his wife on the offence of adultery and on any
minor issue. Aside the power of a husband over his wife, there is exercise of royal power
as in the case of Pharaoh, Abimelech in the patriarchal narratives and that of David who
took Bathsheba and killed her husband. In most patriarchal cultures, undue power of men
over women is a factor which makes men not to respect their marital vows. Adultery is
easier for men than for women, because they have more freedom than women. They often
have access to both single and married women. In this manner, the consequences of
adultery are more on women than on men. For instance, if pregnancy occurs in an
adulterous relationship, the sense of shame and guilt is usually heavier on the woman

than the man as the case of Bathsheba and David.

In the modern time, factors that lead to adultery include premarital sex, which a spouse
may find it difficult to detach himself or herself after marriage. Another is marital sex
dissatisfaction. Some spouses, particularly men, are not satisfied with one sex partner.
Some may be as a result of foreign religious teaching which goes against the practice of
polygamy that makes them engage in adultery. This also can be a result of women
interest in sex changes because of life cycle. In some cases such as prostitution, economic
imbalance, mostly on the part of women, leads some into adultery wherein they sell their
sexuality. There is also the reason of low spirituality whereby a spouse does not see
anything wrong in having extra marital sex. High libido and lack of self-control can lead
to adultery. Ojo submits that men are likely to commit adultery because of their natural

preference for promiscuity.2®

Also, adultery is possible in the situation of seeking for greener pasture, where spouses
live apart and far away to each other and for some years do not have opportunity to see
each other let alone sleeping together. Judith Balwick and Jack Balswick observe that

258 Matthias Olufemi D. Ojo. 2013. “Magun: The Traditional Juju for the Punishment of Adultery among
the Yoruba Natives”. Antropologija 13, Sv 3, 133.
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sexuality is an integral part of humanity as they interact with opposite gender outside of
their marriage. This may bring about sharing of life experiences of one’s family with a
third party and this has both positive and negative sides. They submit that in most cases
frequent close contact with the opposite sex may lead to adultery.?*

There is connection between working class and extramarital sex for women. It is also
suggested that as more women join the labour force as against being home makers, the
opportunity for adultery opens and increases, because there are more eligible men around.
The need for new sexual excitement as a result of sexual boredom is another factor. Mass
media and social media have given the opportunity to the majority of people to watch
different sex techniques. Coupled with this is the entertainment industry like cinemas and
film houses and the production of home videos where a lot of sex techniques are
displayed unhindered. Sexual dysfunction owing to an ailment of a partner can cause
adultery which may bring inability to achieve orgasm. In a research, John Gagnon reports
that women revealed that they have higher proportion of orgasm in extramarital sex than
in marital sex.? It has been observed that women committing adultery is usually based
on the idea of a woman at home whose husband has declining sexual interest in her

probably owing to wrong perception of her by the husband or unresolved differences.

Another factor for adultery is affluence and influence in the society especially on the part
of men. The more wealth and personal resources a person has, especially the man, the
more he has the wherewithal to finance extramarital affairs. Affluence can also pay for
the consequences of his action both at the home front and with his adulterous partners.
Gagnon posits that middle class men can afford to allocate more resources to non-marital
pursuits, because of their position and sometimes, affluence and power which make them
more attractive later in life.?®! The sense of financial and vocational autonomy for both
men and women can lead to a heightened sense of right of sexual choice. Psychologists
and sociologists submit that it is difficult to have an end to adultery because most people

find their extramarital relationships highly exciting, especially in the early stages. This is

259 Judith K. Balswick and Jack O. Balswick. 2008. Authentic Human Sexuality. 214.
260 John H. Gagnon. 1977. Human Sexualities. Glenview, Illinois: Scott Foreman. 219.
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as a result of psychological compression; the two partners are very passionate about each
other for the number of hours they meet, a situation which is absent in most marital
relationships. Another reason for its persistence is that they always see each other well
dressed, looking attractive and well behaved, not when feeling tired and grubby.

The punishment for adultery in the postmodern age is not as harsh as it was in the Old
Testament era. The Old Testament legislation gives no option than death penalty. It may
be unheard of to kill because of adultery. In the postmodern era, the constitution of some
countries has abolished capital punishment. Even in Africa where juju is applied to
punish adultery, there are remedies to render the juju impotent. The reason for this is that
consequences of adultery today are more personal than communal. Also, the society
today is multi religious as against the monolithic practice of the Israelites. The present
generation is heterogeneous which gives room for inter marriage contrary to homogenous
nature of the Israelites. In view of this, the penalty for adultery cannot be the same, no
matter the way the present generation applies the Tanakh for ethical norms. The spouses
affected in adultery can only seek for counsel from a religious functionary, take the step

for separation and at worse seek divorce legally.

4.3.3 Rape

Within the expression and practice of heterosexuality in the dominion mandate, humanity
has evolved rape in it. The Tanakh does not have a direct equivalent word to denote the
English word rape, like adultery but it mentions seduction which is done in violent ways.
This violent sex in the Old Testament which Pentateuch legislated against is what modern
scholars call rape. The word rape has its origin from Latin which indicates “to seize”%?
by force. The practice of rape within the context of sexuality in the dominion mandate is
perpetuated by man while woman is the victim. In rape, the perpetrator seizes the victim
by force and engages in sexual activity without her consent. This concept makes it to be
broadly defined as any sex act in which one participant mostly woman has not given
informed consent.?®® Lipka defines it as the violation of another physically,

psychologically and emotionally through the commission of a non-consensual sexual act

262 samuel W. Kunhiyop. 2008. African Christian Ethics. Nairobi: WordAlive. 273.
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that is imposed by the use of domination, force and or violence.?®* Laws and attitudes
regarding rape vary widely from culture to culture; in some societies, it is a heinous
criminal offense second only to murder, while in others, it is considered an offense only
insofar as the rapist has violated another man's property. The cultures that lack written

record evolved taboos against rape and its contravention always attracts penalty.

In Hebrew community rape is considered a crime. The fact that there is law which
stipulates stiff penalty against rape is not to hinder the freedom which the God has given
a7x but to make them act responsibly and sensibly. Hilary Lipka notes that law against
rape is to prevent and control the sexual expression that poses a threat either for the
wellbeing of individuals within the community and the cohesiveness of the
community.?%® Without the law, sexual drive is capable of inciting individuals to perform
reckless actions which can threaten the cooperative relationships among members of the
community upon which social life depends. Rape has been in existence before the legal
code, but not approved and those that occur after the existence of the written code were

condemned.

The passage that deals with rape is in the second law. Rape offences are in three parts.
The first part is Deut. 22: 23- 24 which concerns a betrothed lady who is raped in the city.
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23. If a virgin girl that is betrothed to man and a man finds her in the
city and lies with her.

24. You shall then bring the man and the girl out to the gate of that city
and you shall stone them to death, because the girl did not cry out and
because the man has disgraced the wife of his neighbour. You put away
evil from the land.

The second is that of a woman raped in the country side Deut. 22: 25-27.

264 Hilary Lipka. 2006. Sexual Transgression in the Hebrew Bible. Sheffield: Phoenix. 21.
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25. But if a man finds a betrothed girl in the field, and the man
seizes her and lies with her then only the man that lay with her shall
die.

26. And you shall do nothing to the girl; (because) the girl has no
sin that is worthy (commensurate) of death; for it is like when a man
rises against his neighbour and murders him, even so this matter.

27. For he found her in the field (and) the betrothed girl cried out,
but there could be no one to save her.

The third is a virgin who has been betrothed Deut. 22: 28-29.
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28. If a man finds a virgin (girl) that has not been betrothed and
rapes her and he is caught

29. The man shall give the girl’s father fifty pieces of silver and he
shall marry her because he has defiled her. He shall not put her
away all his days.

The first law presents the case of illegal and violent sexual intercourse between a
betrothed virgin and a man in the city. The penalty stipulated by the law is that if they are
caught, both of them are to be stoned to death because their offence desecrates the land
upon which economic life depend. The mention of ‘the city’ indicates that the sexual
intercourse occurs in a busy place where people are around and nearby, which gives the
girl opportunity to cry out for help. Thus, the man’s successful intercourse with her
implies that she gives consent to the act. This act of rape transgressed against religious
and communal boundaries and it threatens to cause a breach in the societal fabric by

destroying the bonds that are necessary for mutual cooperation within the community.2%

266 Richard M. Davidson. 2007. Flame of Yahweh, 346 - 347.

111



As observed by Lipka, sexual practices that inhibit the cohesiveness of the community

among its members include rape and other forms of sexual assault.?’

The second phase of rape presented above is different from the first in that the intercourse
takes place in the countryside, where there are few passers-by. In such a secluded area if
the woman cries for help, there would be no one to hear her cry. The girl is presumed and
proclaimed innocent, but the man shall be stoned to death. Therefore, she is presumed to
have been physically coerced into the illegal sex. Alexander Abasili points out that
whenever hiphil of qzx is preceded by the proposition b it always denotes ‘to seize’, ‘lay
hold’, ‘constrain.” Hence, this presents a clear case of the use of physical power against
the betrothed virgin.?®® The third aspect of the law made it compulsory for the man to
marry the girl after paying the penalty specified by the law. This is necessary in that if
pregnancy occurs it is an abomination for a girl in ancient Israel to give birth to baby out
of wedlock. Moreover, if this is not applied the lady may not have a man to marry her,
because of the value placed on virginity of a girl before marriage in ancient Israel.

In the analysis of these laws, some Old Testament scholars argued that these verses are
more of seduction than of rape. Comparing v. 25 with v. 29 a different word is used when
signifying rape, namely pra> chazaq. If the inspired author wanted to imply that the
woman in vv. 28-29 was being raped, he could have used this same word p12 chazag;
especially since this is the word he used in the preceding verses to refer to an actual rape
incident. The fact that he did not use it should further caution us from reading rape into
vv. 28-29. The Hebrew word 3y inah (“humble, afflict,”) emphasised above used in
Deuteronomy 22:29 can sometimes be used for forcing a woman as indicated in other
passages (Gen. 34:2; Jud. 20:5; 2 Sam. 13:12), which is clear from the Deuteronomy
passage itself in verse 24. This word can simply mean to dishonour, mistreat, afflict, and

violate.?®® Joseph Smith submits that there is clear evidence of “outright rape” of an

267 Hilary Lipka. 2006. Sexual Transgression in the Hebrew Bible... 23.
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unbetrothed woman.?’® The penalty for this rape is for the man to compensate the father
of the woman of fifty shekel, with the added codify is that the man not only must marry
the woman but also must not be permitted to divorce her. Lipka explains that the sexual
transgression against the woman is legally conceived of a violation of the rights of her
father rather than a crime against the woman, and the trauma experienced by the victim is

often not a consideration when determining the damages owed to the father.?’

4.3.4 Incest

Incest is defined as act of making love to close relative which include one’s biological
father, mother, stepmother, sister, half-sister, step-sister, granddaughter, aunt, uncle,
uncle’s wife, daughter in-law and sister in-law. Incest as practised in ancient Hebrew
community did not cover all the description above. This description is designated as
primary Kin that is sexual relationship between first-degree relatives?’?, which the ancient
Hebrews practised. The Tanakh suggests that in pre Mosaic era, incest was not
condemned because it was a cultural practice as evidenced during the time of the
patriarchs. Waltke and Freddicks assert that the reason for this might have been as a
result of nomadic society which the patriarchs find themselves and it is necessary to have
regular close contact with the opposite sex who are related.?”® In the ancient time,
endogamous sexual relationship was permitted among the Hebrews. For instance,
Abraham married his half-sister, Sarah; Isaac married Rebekah, the daughter of Bethuel,
Abraham’s nephew. Jacob married the daughters of Laban, his maternal uncle; his wives
were his cousins. Moses was born of a union between nephew and aunt. This indicates
that the nation of Israel originated from incestuous relationships. As noted in ancient
Hebrew community, this sexual relationship was not condemned and it was forbidden for
the eldest daughter to marry outside the family.?’* It has been said that prior to the
Holiness Code, a Noachid was prohibited only the natural degrees of incest which are

union with mother, father’s wife, married woman and maternal sister.?”> This law did not
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affect Abraham who married his paternal sister, and Jacob who married two sisters

because these cases were not contrary to the natural law.

After the formation of Israel as a nation through the Sinaitic covenant, incest was
prohibited and then it labelled a perversion of heterosexuality. The apodictic laws in the
Holiness code list fifteen sexual relationships among close relatives which are prohibited
(Lev. 18: 6- 18). Though every culture has taboos that legislate against incest, it is the
written code that makes the modern societies to enact laws against incest and prescribe
penalty for an offender. Hebrew literature does not inform us as to the rationale for the
prohibition against incest. However, one can decipher primary and secondary reasons for
it. The main reason is that Israel is a peculiar nation to Yahweh among other nations. The
practice of incest is common among the neighbouring nations of Israel, but she has to be
different to them. Another reason is that the principle behind the laws concerning incest
is that Israel should be holy. Lockshin comments that the main thrust of Leviticus is
holiness (the code is called holiness code). This indicates that Israel who is the recipient
of the law has to be holy.?’® Coupled with this is the reason that Yahweh regards sex and
marriage as sacred and he has a purpose for giving o7x the sex instinct and it should be
directed to achieve the intended purpose. He sees that the practice of incest runs counter

to the intention.

It cannot be denied that there will be sensuality among family members. Some
sociologists argue that incestuous fantasies are necessary for children to grow into
healthy sexual adults. Though these fantasies may be important, it is essential that they
be controlled. Therefore, the holiness code forbids sexual conduct with those women who
are regularly in a man’s vicinity. In other words, in order to cut down as much as possible
on sexual activity, the holiness code forbids sexual conduct between a man and all the
women most easily accessible to him. This law is to protect the women who are always
vulnerable in the patriarchal culture. Moreover, the law against incest is to increase
serenity, tranquility and reduce evil, jealousy among humanity. Accordingly, the Torah
forbids a sexual relation with a woman that might lead to arguments. For example, the

Torah forbids sexual relations between a woman and her daughter, and sexual union with
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two sisters. These women are likely to be jealous of each other since jealousy is more

intense among relatives, male or female, than among strangers.

Possibly the reason why incestuous relations were prohibited is that people in the nation
who are not related become closer to each other. Besides, the application of these laws
would be more felt during the period when the Israelites settle in Canaan where
topography prevented the tribes to have easy access to one another. As difficult as
topography may be the man who wants to marry will struggle to locate another to have a
woman to marry outside his immediate tribe. It makes the nation united. This will also
keep away animosity; intertribal war and feuds among the tribes. In addition, in Israel,
virginity is held in high esteem. If there is no evidence of being a virgin when a woman
married she is a disgrace to herself and to her family. Then, if there is no law against
incest, there will be frequent copulation among relations. It means there is no woman
who would ever leave her father’s home a virgin, as her father, her brother, and her
grandfather who brings her up, would lie with her. This indicates that incest could
endanger any possibility of a secure marriage, home and family. In the same way a son

would be lying with his mother and his aunt.

The law is given to ultimately prevent the negative effects of inbreeding. It has been
observed by scientists that each family has a particular defect or health problem and if
incest is not legislated against, it will increase the risk of infectious diseases. In
endogenous relationships, there is bound to be passing family health imbalance from one
generation to another; if the relationship is exogenous it will be at a minimal level. The
ultimate effect of inbreeding will decrease the frequency of defective genes in the
population. Furthermore, there is need to strengthen social solidarity which can only be
achieved when sexual relationship is established with unrelated tribe.

4.3.5 Homosexuality
In academic discourse, it has been asserted that homosexuality as a terminology
originated at the same time with heterosexuality.?’” It is a form of expression of sexuality

which its origin is difficult to trace in history. It has been expressed that this form of
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sexual expression existed in most cultures before Tanakh was written. Before its
emergence, literature of other cultures had been in existence and was already being used
in socio-religious affairs.  Some of the writings on sexuality as a whole and
homosexuality in particular in Ancient Near East are expressed in laws, magical texts,
myths and rituals and in the Gilgamesh Epic.?’® Richard Davidson also corroborates
this.?”® Two Middle Assyrian laws from the Second Century B. C., Tablet 19 and 20,
refer explicitly to homosexual relations as follows:

If a person [or: a seignor; that is, a magnate] crookedly spreads gossips about his
neighbour [or: comrade], saying: "Everyone practices homosexuality"” [or: "that people
have copulated with him consistently"), or should someone says it in the public that:
“people have had sex with you” [or: that people have consistently had sex with you), and
that I can show the evidences,” But unfortunately, could not proof the allegation beyond
reasonable doubt, such a person should be beating with a staff fifty times: such a person
should also serve the king with community service for one full month, such a person’s
hair should be cut off [better: such a person should be castrated] and he shall pay one
talent of lead.

If a person [or: a seignor] had sexual intercourse [or: lay]
with his neighbour [or: comrade] and such an allegation is
proved beyond any reasonable doubt against him and he is
found guilty, they shall have sex [or: lie] with him and they
shall turn him into a eunuch.?®

In the law 19 cited above, it is noted that it is possible to allege the expression and
practice of homosexuality against someone publicly with the motive for the community
to punish the person. But if the charges are proved to be untrue then, the penalty for
homosexual libel receive 50 stroke of canes, a limited period of forced labour which is in
form of community service, hair shaving, castration risk and payment of fine of one talent

of lead. As shown in legal code 20, we note that if a man had sex with his comrade and
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the community prove the charges against him and find him guilty, the penalty is
castration. In the case of the two laws, it is clear that expression and practice of

homosexuality is regarded as degrading and shameful either in rape form or consensual.

In the Babylonian omen text, Summan alu, it was discovered that about five out of thirty
eight omens are involved in homosexual intercourse. As cited by Gagnon in the works of
Matti Nissinen, two out of these cases are positive omens as he quoted “if any man is
found to have copulated with a man like himself from the rear, such a man becomes the
leader among his peers and brothers”; and if any man is discovered to have copulated
with a male cult prostitute (assinnu), such a man’s hard destiny (or: care, trouble) will
leave him.”?8 In the first omen text, it is established that the man actually penetrated a
male in his social circle lowered the latter’s status in relation to himself. In the second
omens text, it means that the society in a way actually accepts the practice of
homosexuality or at least tolerated it in one way or the other: sex with a male cult
prostitute. A third omen, involving sex with a courtier (gerseqqu), seems to be
moderately negative (“as it indicates that terror will possess such a person for a whole
year or leave him”). Two other omens foretell “hard destiny”: a man in prison who desire
to mate with men “like a male cult prostitute” and a man who copulates with his house
born slave.?®? From the last two omens we can note that homosexuality is borne out of

confinement of the people of the same gender and the society justifies the practice.

In the myth and ritual practice, the ANE culture accepts the male cult prostitute as norm
where homosexuality can be expressed and practised because it is directly and indirectly
linked with the fertility cult. De Young asserts that homosexuality existed in the practice
of Temple prostitution which is called ow7) kedeshim male prostitutes and niw7
kedeshot, female prostitutes for the purpose to please the fertility gods.?®® Gagnon
corroborates this assertion that male cult prostitutes were closely connected with the
goddess Inanna (Sumerian) or Ishtar (Assyrian).?®* This was identified with Venus

(masculine as the morning star and feminine as the evening star), hence a goddess
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possessing androgynous features and traits. The expression and practice of homosexuality
is hinged on the belief that it empowers the person to be delivered from sickness and
other life threatening troubles and bring success in life ventures and gives victory over
the power of the enemies. According to Gagnon “ideally, a man who had intercourse with
an assinnu did so as a means of accessing the power of the goddess herself.”?® This
indicates that one of the motives to engage in homosexuality is to be empowered in
extraordinary way. In the Gilgamesh epic, it was narrated that Gilgamesh and Enkidu got
entangled to each other as sexual partners. Greenberg opines that Enkidu became a

286 |n ancient

female prostitute though a male god to Gilgamesh as noted by Gagnon.
Egypt, there is an account of Pharaoh Pepi Il making regular secret nocturnal visits to an
unmarried general, Sisene, for homosexual relationship. According to Greenberg and
Wold, as noted by Gagnon, it is undoubtedly that during the reign of Pepi Il moral
corruption was the order of the day and it made Egyptians of the time to give approval to
the practice of same-sex behaviour.?8” He notes further that in a few dynasties at least,

small number of Pharaohs and court officials engaged in homosexual practice.®

Sexuality in P creation account makes no reference to homosexual practice because it
unequivocally states that God created two different genders. The author records general
understanding of human sexuality which set within the broader context of God’s grand
purposes of creating Adam in his image and likeness. In the discourse of homosexual
practice in this research, we will look beyond the P creation account, though the
discourse will commence with Genesis account to show that the beginning of human

sexuality has its foundation in the Torah.

The first mention of an idea of homosexual practice is the account of Ham Noah’s son
(Gen. 9: 20 — 25). The account states that Ham saw the nakedness of his father and
exuberantly related it to his brothers. The precise act of Ham has been a subject of debate
among scholars. It was suggested that Ham entertained lewd thought when he saw the

nakedness of his father, and it is interpreted to mean homosexual rape. Seeing the
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nakedness of his father is the same as uncovering the nakedness, a term used in the
Holiness Code to condemn immoral behaviour which is euphemism for sexual
intercourse. Also, for Noah to have cursed the descendants of Ham, he saw the action of
his son as immoral.?® Richardson interprets uncovering and seeing the nakedness as
sexual intercourse as expressed in the holiness codes as an abomination.?®® Aside the
homosexual act of Ham, his action also depicts motivation for power with the intention to
usurp the authority of his father and elder brothers, establishing his right to succeed his
father as patriarch. In the ANE, one of the motives for the practice of homosexuality is

the lust for power.

The second mention of the practice of homosexuality in n*¥x12 a term which traditionally
has been regarded as Hebrew classic of same-sex is Gen. 19. In the theological parlance
the account is that of Sodom and Gomorrah (Gen. 19: 4 — 11). The term “sodomy” which
has become a common reference to male homosexuality is derived from this account. Just
like the account of Ham, the account does not directly deal with consensual homosexual
relationship, but homosexual rape. However, scholars do not perceive this account with
the same view. Davidson, while making reference to the research of John Boswell,
postulates that Lot, as a resident alien of Sodom, whether in ignorance or in defiance to
the extant rules of Sodom and Gomorrah, he went beyond the authority of an alien
resident in the city by accepting and entertaining two foreigners whose motives might be
hostile, and whose identity had not been properly screened”?®*. Bailey opposes the view
of homosexuality when he asserts that much of the prejudice against expression and
practice of homosexuality in the account of Sodom and Gomorrah is as a result of
misunderstanding and misinterpretation. He argues that men of Sodom were anxious to
interrogate the strangers to find out if they were spies who intend to survey their land
before waging a war against them since the era was rife with inter-tribal wars. The

demand “to know” the men from Lot meant nothing than their desire to get acquainted
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with them as regards their mission.?? Lot’s decision to give his daughters in place of the
foreigners is explained by Bailey as “the most tempting bribe that Lot could offer on the
spur of the moment to appease the hostile crowd”?%® and not an offer of heterosexual in
lieu of homosexual tendency. Bailey buttresses his point when he states:

According to the Bible, there are records of how the Eastern
people lay much emphasis on the importance of Oriental
hospitality and the gravity and seriousness doing otherwise.
Apparently, it is observed that the people in most cases if
necessary, would not mind that their daughters be abused
sexually in other to protect their visitors. The sexual aspect of
the story is the only the vehicle that carries the subject of the
desired hospitality. It is well described in Ezekiel 16; 49
Behold, this was the judgment of thy brother Sodom: she and
her daughters had pride, surfeit of food, and prosperous ease,
but did not aid the poor and the needy?%.
The argument of Bailey did not gain wide acceptance among scholars because the word
v7 (to know) appears over 943 times in the Old Testament and only 12 times does it
mean “to have intercourse with.” Bailey and others who shared his view posit that
intercourse as a means of personal knowledge is more than copulation. But it is clear that
the context in the account wherein Lot offered his daughters indicates undoubtedly sexual
intercourse and the men of Sodom did not hide their intention. Ukleja avers that Lot who
had long lived in the city knows that the practice of homosexuality is not strange.?®
Therefore, to suggest that the account does not mention homosexuality and that it is
usually being practiced with the consent and rape is wrong and it is an aberration.
Davidson argues that many modern translators now acknowledge that homosexuality and
xenophobia are defined in Genesis 19 and he insisted that sexual matter is that of rape or
incest?®®, The specific actions of the Sodomites included homosexuality and rape. So, it is

possible that the sin actually committed by the people of Sodom was simply a lack of
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hospitality or even attempted rape of a guest but rather attempted rape of male stranger.
Davidson puts it succinctly, "what makes the example of this lack of hospitality so
barbaric, what makes the name 'Sodom' a derogatory word for the mistreatment of
visitors in the Jewish period and of Christians race, is the specific form which the

inhospitality manifests itself: homosexual rape”?’.

In addition to the biblical text, Schmidt points out general homosexual acts of Sodom
taken from early literature:

According to the second-century BC Testament of the
Twelve Patriarchs, the Sodomites were labeled as a people
that are “sexually perverted” (Testimony of Benjamin 9:1)
and it equally refers to “Sodom as a city which departed
from the order of nature” (Testament of Nephtali 3:4).
During the same period of time, the Jubilees specified that
the Sodomites were “people that polluted themselves by
fornicating in their flesh” (16:5, compare 20:5-6). Both
Philo and Josephus plainly name same-sex relations as the
characteristic view of Sodom?%,

The Mosaic Law against all acts of homosexual activity both in its behaviour and
orientation occur in the context of a larger block of laws Lev. 17- 26 that scholars refer to
as Holiness Code. The law code which is binding on all Israelites not only the priests.
The code is to keep the land unpolluted through total obedience. The law in Lev. 18:22
states: JR7 T2VIR YR 22300 22Wn X7 107NwR)
You shall not lie with a male as with a woman; it is an abomination.
This is expanded in Lev. 20: 13
02 on°n7 NP M a7 WY 72YIA AWK 29w 2217NR 2380 WK 0.K)
Whenever a man lies with a male as if it is with a woman, both of them
have committed an abomination; they shall be put to death, their blood
will be upon them.
These passages are set in the context of God’s judgment on homosexuality and an
expansion of the seventh commandment with deals with adultery. Moses was not

establishing a new code on sexuality rather God inspired him to deal with certain gross
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offenses that were common in the nation surrounding Israel at the time. We shall attempt
the hermeneutic of these verses for a better understanding of what the author offer on
homosexuality. It has been said above regulation against homosexuality occurs in a larger
context of forbidden sexual relations. The word 227 male indicates that all members of
this gender regardless of age and status are forbidden to engage in sexual activity with
one another. The prohibition applies not only to Israelites but to the foreigners who live
among them. The degree of repugnance associated with homosexual act is with the word
Tavimabomination. Gagnon posits three reasons why homosexuality is abominable to
God. First, it dehumanizes both the penetrated and penetrator. Second, it is contrary to his
intention for creating sexuality in humanity. Third, it contaminates the land which he
created to be flowing with milk and honey.?®® In the eye of Holiness Code, it is not
expected of any male regardless of status who is an Israelite which God covenanted with
to contemplate of practicing homosexuality let alone engaging in it. Gagnon avers that in
the entire priestly corpus of the Tetrateuch, the only forbidden act to which the
designation abomination is specifically attached is homosexual intercourse.3 This is
because God regards the Israelites as his covenanted people whose ways of life have to
be distinct from other nations around them. The penalty for the offender of this law is
stated in Lev. 18: 29

Ony 2p» DY NIWDHIT N3] APRT NIWIAD 25n Ay WK 03

For whoever shall do any of these abominations, the persons

that do them shall be cut off from among their people.
The phrase n12 “cut” where “cutting off” is derived has the same connotation with
cutting a covenant, which is a prerogative of God calling Israel to have a special
relationship with him. In the same vein, in cutting off as a punishment on whoever
practices homosexuality, God alone will execute the judgment. The execution of the
judgment may include excommunication from the commonwealth of Israel, spiritual and
physical death, or rendering the offender impotent so that he will not become an heir to
inherit his landed property. Aside regarding the expression and practice of homosexuality
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as an abomination, the expanded law on it in Lev. 20: 13, and the penalty for males found
guilty of the offence of homosexuality, is capital punishment because they have
committed an act of abomination. This suggests that the act involved mutual consent.
Stulman in his comment on legal codes says, “capital punishment whether actual or
idealized is reserved for acts seen to be thoroughly disruptive to the symbolic
arrangements of the cosmos™3%%, Lev. 18: 22 and 20:13 condemn both males involved in a
consensual act of anal intercourse. In view of this, the community is called to join God in
executing the judgment. The death penalty here may be done by stoning the offender to
death. God also can cause his premature death or blot out the name of the offender by
terminating the family line or disallowing the offender to join his ancestors in the
afterlife. Death penalty is aimed at exterminating evil from the land. It serves as deterrent
to others who may want to engage in it. The offence put the community in grave danger,
as a result, it demands communal action in order to protect the wellbeing of the
inhabitants. If the community fails to carry out the penalty as stipulated in the law it

would be to the destruction of the whole community.

As it is with other legislations in the Tanakhe that have generated debate among scholars,
the law and penalty against the expression and practice of homosexuality has attention of
scholars. The argument is on the legality and illegality of homosexuality as it is between
the traditionalists and the revisionists. Both sides turn to the Tanakh particularly the
Holiness Code which addresses same-sex intercourse directly, and unconditionally
criminalizes it to argue their view points. The contention between these two schools of
thought is about whether the prohibitions in Lev. 18: 22 and Lev. 20: 13 are against
same-sex intercourse though considering the fact that those rules or moral authority are
no longer relevant in the present. The Hebrew philologists consider the phrase >23wn 2321
“lie with a male” in Lev. 18: 22 cannot be interpreted other than “penetration of a male
by a male”, and it has direct reference to anal intercourse. Walsh on Levitical laws says,

“the Levitical material has in view sexual (anal) penetration of one man by another on the
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analogy of sexual (virginal) penetration of a woman by a man.”*%? In other words, the
code implies that ‘a man shall not have sexual intercourse with another male anally.” The
legislation addresses both the homosexual rape and consensual as made explicit in Lev.
20: 13. Also, Wenham explains that Levitical laws depict a sexuality that “marks Israel
off from its neighbours as God’s special people.”**® While, the traditionalists hold
tenaciously to the view of the inviolability of the Holiness Code. On this Gagnon
submits:

It would be a mistake to regard the statutes in the Holiness

Code as consisting of largely irrelevant purity regulations.

Indeed, most of Leviticus 18 — 20 can be thought of as an

expanded commentary on the Ten Commandments...

Ritual and moral eternal and contingent, are combined in

the profile of holiness developed in Leviticus 17 — 26.3%
The standpoint of traditionalists is that when God calls something unholy, no man no
matter the level of knowledge he may acquire cannot make it holy. The prouncement of

God on all matters is final.

The revisionists who are also called pro-homosexual reject the traditional interpretation
on the grounds that the Hebrew literature has been misinterpreted and misunderstood on
the issue of sexuality in general and homosexuality in particular. They are quick to note
that Hebrew language with which the Tanakh was written does not have a word for
homosexuality and that the term does not appear in the English translation until the
publication of Revised Standard Version in 1946.3® Those who proffer this hermeneutic
claim that the continual interpretation of these texts in the traditional sense, i.e. as
condemning homosexuality, is misguided as it continues to provide the basis for
discriminating against some group of people. They claim that one’s sexual behaviour and
orientation should be respected and acknowledged as a gift from God requiring neither
shame nor repentance, inasmuch as God has granted every human being freedom. The

hermeneutic stance of the revisionists is that those parts of the Tanakh that appear to
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condemn same-sex sexual behaviour should be read and interpreted mythologically or
metaphorically by understanding them to be finite (and time bound) rather than applying

them to be universal and eternal.

Stahlberg, while quoting Jacob Migrom, unequivocally says, “The laws in Leviticus are
not universal in their reach, they address a particular actor and a particular act.”3% The
context of these prohibitions is not directed towards homosexuals but towards the cult
prostitution practiced by the neighbouring Cananites who worshipped Baal and Asherah.
They argue further that those who have been created by God with homosexual
orientations should be embraced and as such should not be made targets for
discrimination. The revisionists posit that these legal codes are religious prohibitions
rather than moral injunctions and are applied only to the ancient Israel who journeyed in
the wilderness. In view of the revisionists, the hermeneutic underpinning of these texts is
that they refer to a pagan practice of temple prostitution and thus condemn idolatry, not
sexual perversion. In recontextualizing n2vin “abomination” in Levitical proscription, it is
interpreted as sex that demonstrates power, conquest, shoring up of ego, for the perverse
pleasure of demeaning another man, all these lacks love of one’s neighbour. Boswell
argues that 72vin  does not signify something intrinsically evil like rape, robbery or
murder but something that is ritually unclean for the Hebrews like eating pork meat,
wearing cloth of different fabrics or engaging in sexual intercourse with a woman during
menstruation.®” They opine that priests who are believed to the author of the texts focus
more on ritual purity as against the moral preaching of the prophets, of which they did
not mention homosexuality. They argue further that much injury has been done to the
texts by isolating only laws against homosexuality among other laws which in the texts
humanity violate and are not condemned. Blair, a protagonist of homosexuality sees the
traditionalists as being partial, not objective and untruthful to their conscience in the
application of the Old Testament laws as quoted by Ukleja thus:

It is appalling to note how the evangelicals have taken with
levity the issues of other proscriptions that are embedded in
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the same Old Testament Code, such as: The Rules against
consumption of rabbit (Lev. 11: 26), oyster, clams, shrimp
and lobster (Lev. 11: 10ff), and rare steaks. It is disturbing
to note the we now eat pork and ham without feeling guilty,
we now wear clothing materials that were made from
interwoven linen and wool as against what we have in
Deut. 22: 11, and yet, we are not bothered at all.
Evangelicals are not saying that in accordance with these
cultic purification laws as we have it in Lev. 20: 13, those
that were found guilty of practicing homosexual activity
should be executed as prescribed by the text... or that the
people should be cut off among the society as demanded by
this same Code. They are not saying anything on the
judgement against those who have sexual intercourse with
women during menstruation (Lev. 20: 18), and those who
marry women who have been divorced (Lev. 21: 14).
Evangelicals do not keep out those who are visually
handicapped or lame or those with a limb too long (Lev.
21: 18ff).308

The claim of Blair in the above quotation is that the attitude of the evangelicals can be
interpreted to mean that many things that were considered abominations in ancient Israel,
are at present rule out. Not everything we read in the Tanakh that should be taken hook
line and sinker in the postmodern era. Then homosexuality should not be labelled an
abomination. At some point on this debate, some revisionists denied the Tanakh as the
word of God. However, applying it for ethical issue is an aberration. Berlinerblau, a
proponent of homosexuality asserts that, “the Hebrew Bible is an assembled, not authored
document. It is a pasting together of disparate texts or fragments of text by countless
5309 In

unknown authors or redactors or reciters over an indeterminable amount of time.

this regard, the Tanakh has unintentional meanings.

The debate on homosexual behaviour and orientation will be unending, as long as the
Tanakh is opened to different interpretations based on the understanding and different
cultural practices of humanity. But it is undisputable that Levitical texts proffer death
penalty for same-sex sex establishing that homosexuality falls under moral law. The

interpretation of what and how capital punishment should be depends on the modern
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scholars. Homosexuality has been said to be common to certain areas in Africa and it is
linked to a particular adherents of a religion.!® This indicates that it was imported to
Africa. Among the Yoruba, homosexuality is abhorred. In this case those who practice it
whether as strangers or indigenes always keep it secret.

4.3.6 Pornography

Human sexuality is inborn and it has its origin in the dominion mandate. Its expression
and practice has reached a greater dimension than what o7x can also explain as a result of
inquisitive mind. The Tanakh mentioned heterosexuality which is regarded as normal
way of practicing sexuality. It denounces homosexuality, adultery, rape and fornication.
It did not envisage that o7x would ever practice pornography. Hence, it did not catch the
attention of the writers. Pornography is now a form of expression and practice of
sexuality by the modern a7x and no culture is exempted from it. It has been argued that
sculptures, paintings and other artistic works suggest the presence of pornography from
the ancient time.3!! Owing to the fact that cultures have works of arts in paintings that
show the human genitals, scholars do not agree on one definition of pornography. It is
worthy to note that in all attempted definitions, there is connotation or expression of
erotic sexuality. Pornography is photographs, films, books, or other material depicting
erotic or sexual acts designed to cause sexual arousal without the constraints of everyday

reality, social norms and conventional morality.3?

The sculptures and paintings that have been in existence in various cultures of the ancient
people did not create extreme sensations that lead to anti-social behaviour or elicit
maladaptive behaviour. People consider the paintings and sculptures regardless of
revealing human genitals as a way to project their history, their aspirations and rich
culture. Kenny buttresses this point in his view that “those who would truly understand

the spirit of another age have to study not only its history, but also its literature and
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artefacts.”®"® Pornography in the expression and practice of sexuality is made popular
with the advent of mass media. Initially, pornography is only within the reach of the
literates who come across it in newspapers, books, magazines and periodicals. In some of
these print materials there is hard core pornography which are capable of eliciting auto

erotic fantasies wherein the reader entertains himself/herself with sexual feelings.

Formal education which makes these literatures available to the young adults makes them
to be inquisitive about sexual organs and its performance. Reading some of these
literatures create the inquisitive mind of young adults who want to know about penis size,
orgasm and what constitute sexual desires. The gradual popularity of pornography started
with the advent of the consumer society which brought advertisement and marketing. In
cities and towns it is common to see on bill boards erotic and sexual depictions as a way
to attract consumers. The dimension of its exponential popularity which has gone out of
control in the modern era is the use of the electronic media. Radio stations air
programmes where suggestive sexual matters are discussed in various local languages,
which promote pornography. These radio stations also play music that are erotic and
incite sexual practice. The television channels with the invention of cable television with
proliferation of channels have made pornography to be at the reach of everyone without
limitation. Television has the primary aim of bringing motion pictures with audio to the
public. In most cases, attention is drawn to motions that catch the attention of young

adults; often these are negative.

The invention of home video and Digital Versatile Disk (DVD) machines and cassettes
coupled with the development of entertainment has promoted pornography. The
invention of communication devices with the advent of social media have made
pornography to be at the reach of all categories of people regardless of age, sex, status
and religion. Electronic and communication devices are veritable tools of soft
pornography. Pornography has been tearing apart the very fabric of cultural values and
norms, but the problem has been made much worse with pornography’s proliferation

through the Internet. Studies show that a large percentage of people of different age range
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of both sexes regularly visit Internet pornography sites either at home, office or at
educational institutions. With Internet, pornography has become ubiquitous. The negative
impact which pornography is having on the cultural values and norms are alarming. It has
made some to drift from sexuality in the dominion mandate. It has created unbridled
exaltation of sex. It is giving rise to increase in sexual crime such as rape and other sexual

immorality. It debases human dignity in sexuality.

Psychologists and sociologists have argued that pornography has its positive side on the
society. They posit that beyond the veneer of pornographic presentation lies a deeper
seated mine of didactic material of greater importance than the regular teachings.®** The
magazines, novels and periodicals when read and the main thrust well understood, project
self-control, moral uprightness, avoiding the pitfalls of the negative side of the stories or
characters related especially in relationship with the opposite sex. The main objective of
fiction or real life experience expressed in novels, magazines and periodicals is to curtail
promiscuity, sexually transmitted diseases and to prevent anti-social sex behaviour. There
are gold mines of positive teaching hidden in the stories. Another positive side of
pornography noted by the psychologists and physicians is that blue films, pornographic
magazines and pictures are priceless materials for therapists for the treatment of people
suffering from heterosexual phobia. They maintain that it has helped couples to have
normal sex arousal and healed negative teachings that have been taught about
heterosexuality. It can be a source of healing people with low libido. Besides this,
pornography serves as a means by which couples can revitalise their sexual life by having
variety of sexual techniques to heal sexual boredom.™® In this case, it has contributed to
decrease broken homes. The expression and practice of pornography should be seen as a

means to an end and not an end in itself.

In summary, we have examined forms which sexuality is expressed and practiced. We
discovered that different perceptions and interpretations has been evolved by Adam

which are contrary to dominion mandate. We note also that out of all the forms it is only
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heterosexuality that conform to the dominion mandate though not without wrong attitude
to it. On the whole heterosexuality seem to be the chief cornerstone as moral authority is
shifting from religion to the human depraved philosophy and ideology which attempt to
shake the family institution the fabric upon which the society stand, it endorse the old
orthodoxies a new and vibrant lease of life. Blank says, science had pronounced
heterosexuality natural, inevitable and innate without which the society would go in

extinction.31®

4.4  Sexuality in the dominion mandate in Yoruba context

There is no society without a culture that expresses its sexuality. In other words, every
society has a culture which can be understood as a unified system. The Yoruba history
and culture existed in oral tradition. The oral tradition that was recorded by scholars
largely informs us about the theogony and cosmogony of the people. The first written
record about the culture of the Yoruba originated from the European scholars who
documented what they gathered with the thought pattern of European culture. As a result,
there is a dearth of some facts about the life of the Yoruba. It is unlike the Hebrew’s
which has a well-articulated literature and spread to various cultures through its
interpretation to various languages. The Yoruba mythology does not tell us how the first
male and first female was created, but we understand that things existed in binary form.
In the mythology of the Yoruba, it is only Olédumare, the Supreme Being, who is not
sexual. He does not procreate through love making. All other created being including the
divinities and deities are sexual and through their sexual intercourse the world was and

still being populated.

The myth reveals that the creator created the world in binary forms including the deities
in male and female sexes. In some instances, these deities were said to be husband and
wife. For instance, Obatdld or Orisa Nla the creator of physical parts of human being in
Yoruba creation myth was said to be the husband of Yemoja a riverine goddess and that
their union produced two daughters, Ojiziromi and Odojé. Orinmila the god of wisdom

married Ojuriromi the daughter of Orisa Nld. Sangs, god of thunder and lightning was

316 Hanne Blank. 2012. Satriaght: The Surpringly Short History of Heterosexuality, xv.
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said to be the husband of Qya, the god of tornadoes and whirl wind and Osun the riverine
goddess of prosperity. Sango, operates mostly during the raining season and it is rain that
brings water to fill the river where Oya and Osun his two wives reign. From the life of
some Yoruba deities, sexuality is expressed and practised in polygynous manner. In
Yoruba, sexuality polygyny is the culture of the people and the practice of it is strictly
heterosexual with the primary purpose of procreation. It is based on this expression in the

mythology that we will examine the practice of sexuality among the Yoruba.

4.4.1 Sexuality among the Yoruba in the Pre Colonial Era

The expression and practice of sexuality in pre-colonial Yoruba is shrouded in secrecy
and strictly a private affair. Familusi notes that in traditional African society of which
Yoruba is a part, it is considered a taboo to talk about sex.3'” When it comes to discussion
on sexual matters and organs, the dictum of the Yoruba is a ki7 fi gbogbo enu soro
meaning we do not talk anyhow. Sexuality is not to be discussed in the public and sexual
organs are not to be called their direct name. Anyone who does would be labelled as
immoral, uncultured, indisciplined, indecent, vulgar and obscene. Fakéye puts this

succinctly:

In the Yoruba culture there is a way of referring to some things
not the way they should be called. We must not call them their
real names that we’ve known them for, except we use another
word. It is a taboo for saying it whosoever breaks the taboo
concerning those words will be regarded as a novice and
vulgar person... among such words that we use euphemism for
are the words pertaining to male and female private organs.3!8

The sexual organs are regarded as sacred and they are to be treated specially among other
parts of the body. They are given relevance to the extent that they have to be treated with
high level of hygiene. If other parts of the body are naked, it is uncommon to have the
sexual organs uncovered in Yorubaland. When the artist draws or carves the image of a
human being, he restrains himself as to drawing or caring for the sexual organs. The

special regard given to the sexual organs extends to the fact that they are not to be called

317 Lumina.hnu.edu.ph/articles/(17)/familusi. Accessed 15th October, 2018.
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their real name, but mentioned in euphemisms. The group that has immunity to mention
the sexual organs and would not be reprimanded are the cultural oral poets who have
sense of humour who could mention it for entertainment purpose. However, this is
limited only to the festival periods and social celebrations.®!® In some instances, the oral
poets who have the license to say what they desire to say without being rebuked even
exercise some restraint in calling sexual organs their real name. In the pre literate era,
male and female biologically related people are not allowed to sleep together to prevent
incest though they can work together in the farm or play together at moon light under the
watchful eye of the elders. From time to time, young people are told moon light tales to

inculcate sexual moral, family ethos and societal values in them.

The way by which male and female are made to be conscious of their sexuality and
maturity for sexual practice is a rite of passage. The puberty initiation rite is done for the
age grade collectively. It is done in the community with males separated from females.
The male undergo penis circumcision and are taught about sexual intercourse and the
responsibility of fatherhood. On the side of the female, they undergo circumcision of the
cutting of the tip of the clitoris which is in modern day regarded as Female Genital
Mutilation (FGM). The Yoruba believe that any female whose clitoris is not reduced by
circumcision would be promiscuous. It is also expressed that the tip of the clitoris should
not touch the head of a new born baby; if it does, the baby would die. Thus, a

circumcised woman earns dignity in the community.

Rites of passage provide the foundation for male and female to be conscious of their
sexual identity. Sexual identity and the roles of gender identity are enshrined in the rites
of passage. The males are prepared for their responsibilities in the family and the
community at large, and the females are prepared for their responsibilities of motherhood
and as home makers. This is done without confusion. The process and details of initiation
include songs, dance, masks, various tests and tattooing for females.3?° This usually takes

place between age of 12 and 15 years.
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As expressed among the deities, sexuality is practiced in polygynous way. This is also
followed by the worshippers of these deities. In the pre-literate era it is considered
abnormal for a man to be monogamous, such a man would be regarded as lazy and
irresponsible. In some instances, women of this era count it as unfortunate if their
husbands did not have junior wife or wives in the house probably to help in domestic
chores and farm produce marketing. In some case, they help their husbands to search for
new wife and go to the extent to raise bride price and other requirements for the marriage
consummation. The Yoruba maxim of this era was, ka rin ka po, yi ye nii ye ni meaning
to go together in life befits humans as creatures. Alaba notes a song which corroborates
the adage above, it runs thus:

Olgrun ma je n sada ni kan gbélé o
Olgrun md je n sadd ni kan gbélé o
Add ni kan je

Add ni kan mu

Add ni kan gbé niu-pdlo-bi-eranko
Olgrun md je n sadd ni kan gbélé o

God forbid it that I live alone in my house
God forbid it that I live alone in my house
Eating alone

Drinking alone

Living alone in my living room like an animal
God, forbid it that I live alone in my house.®%

The sexual life usually begins in the teen age for both male and female after they have
undergone the puberty rite which is between the age of 12 or 15. The society placed value
on virginity for both male and female but emphasis is usually laid on the female.
According to Fadipe, “in every division of Yorubaland great importance was attached to
a bride being found virgo intacta and this was the rule for both high and low alike.??* A
woman who loses her virginity before marriage is considered a disgrace to herself, her
parents and the community where she was raised. On the other hand, a woman found

virgo intacta was a cause for celebration for herself, her husband, and more importantly,

%21 Olugboyega Alaba. 2004. “Understanding Sexuality in the Yoruba Culture”. Sexuality in Africa
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she is a pride of her parents and the community where she was raised. Virginity is
respected both in marriage and the religion of the Yoruba. The worship of gods and
goddesses demand sexual purity. In the case where female priestess is required, the
woman has to be a virgin who has not compromised her sanctity. It is believed that she

will attract the blessing of gods and goddesses to the community.

Owing to the social approval of polygyny, it is uncommon to see a woman of age of 18
and a man of age of 20 who are not betrothed. In most cases, in the preliterate era a
female child would have been betrothed even before birth because the population of
female is very low compared to that of male, and such male would have been engaged to
a female at childhood age. Polygyny gives opportunity to a man of 40 years to marry
woman of 18 years. A Juju maestro in a song said awa okunrin lé ldaya mefa ko buri,
okunrin kansoso /’Oba Oluwa yan f’obinrin meaning we men each can marry Six wives,
it is not bad, it is only one man that God has assigned for a woman.3?® It is a taboo to
practice polyandry in Yoruba sexuality, because the society is patriarchal.

Sexuality practised in Yoruba land is exogamous relationship. In the preliterate era, the
people who lived in the same community are close relatives called extended family so it
is difficult for endogamy sexual relationship to take place. In this case, sexuality among
the Yoruba abhors incest. Exogamy allowed for the expansion of families and gives
opportunity for wider connection. Yoruba sexuality and other African ethnic groups
never recognised homosexuality. It is considered as a taboo.3?* It has been argued that
since male population in this era outnumber that of female, that the male have no any
other means of expressing their sexual fantasies than among themselves. Those who
argue in this line thought submit that it is because of the culture of silence on Yoruba
sexuality that hides the practice of homosexuality. This thought is far from the truth,
because the type of back breaking job they do would not allow them to give thought to
same sex. Also, it has been expressed that travesty and cross dressing found among the

Yoruba suggest that same sex was practiced in the past. The form of cross dressing
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among the Yoruba is restricted to certain categories of religious devotees such as Sarngé
priest. Matory attests to this fact when he describes the feminine character of Sangé priest
who has many wives and children, but found no evidence that he engage in sexual
intercourse with other men.>® Essien and Aderinto also note another religious devotee in
Ibadan hill deity, aboke ‘Badan who biologically is a male but always wears female
hairstyles (sukiz, opalangbe, kolobd) and cross dresses as a female during the annual
festival of the deity. As a spirit medium of a female deity (atagé oloma oru), it is
incumbent on him to cross dress not only during the annual festival, but also when
occasionally he is in the midst of other priests and traditional chiefs of the town. They
conclude that the cross dressing of aboke does not show that he engage in same-sex.3?®
There were no traces of the practice of homosexuality in the ancient time among the

Yoruba.

The fact that polygyny is practised in Yorubaland sexuality without reprimand may
suggest there is adultery in the society but it is not approved. This is not peculiar to the
Yoruba as noted by Joe Kapolyo who said “adultery is a common act in every human
society”.3?” Though it is in every society, it is a taboo against the moral values of the
community and religious ethics.3?® It is both male and female that commit adultery
regardless of the form of marriage contracted. Ward avers that monogamy is far from
being a criterion for female marital fidelity and being a polygynist does not prevent a
man from committing adultery.®?® The excessive power of male over female in the
community is a major factor for adultery. This allows man to dominate his wife or wives
and even dominates her in area of marital infidelity where she has no right to challenge

his action.
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The occurrence of adultery would not be unconnected to man’s natural preference for
promiscuity. In most cases, when it is the woman who commits adultery, it is due to lack
of sexual or emotional satisfaction in the primary relationship. This usually happens
when a man neglects the older wife or wives for the new wife and it may be a situation
where the new wife is not satisfied with the sexual performance of the man. In most
cases, it is the older wives who need support outside their marriage. If a man discovers
that his wife is unfaithful in the relationship, he will report her to the family head and
warn her sternly. If she persists, the man can lay her with magun, a dreadful juju for the
punishment of adultery among the Yoruba. Mdgan can kill the male partner instantly or
by installment or render him impotent. If there is no man who has sexual intercourse with
the woman, the woman would become emaciated till she dies unless the husband gives
her the remedy. The motive behind magun is a fight against property right rather than
sexual morality because women are regarded as property of the man as a result of the
huge amount of bride price paid coupled with labour in the father-in-law’s farm. Adultery

is frowned at and offenders are severely punished.

The reason for the practice of polygyny is for economic expansion. In the pre literate era,
a man would have large expanse of land would find it difficult to cultivate alone. Thus,
he would need to invest in many women in his harem who would work on the household
land and be later join by the children and after his demise taken over by the children
especially the male. The bride wealth received on female children serves a source of
relief for a man and it expands his connection with other families who become his in-
laws. Caldwell, Orubusoye and Caldwell aver that a larger family with more widespread
alliances, an impressive number of children sired, and more housing, farmed land all
constituted the ‘big’ man with great prestige.®*° The social advantage of polygyny is that
the pre-colonial era is bedevilled with communicable diseases which make child
mortality rate high. The couples did not have the means to know their blood group and
genotype, a situation that made SS to marry SS or AS and the woman gives birth to
children with sickle cell anaemia which results to infant mortality. If a man marries three

or four wives all of them would not have the same blood group and it would make him to
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have children of both sexes as he desired. In the pre-colonial era, there were inter-ethnic
and ethnic wars. Since there was no organised army, the male children are enrolled into
the local military for defensive and offensive wars. This would make a man or
community to prevent the enemy to take their farm land forcefully, plunder their crops
and even render them homeless. In the face of wars, if a man is a not a polygynist without

many children, it is likely for him to go to grave childless. This is the political advantage

of polygyny.

Religion forms the foundation and the governing principle of Yoruba life. Bolaji Idowa
describes the life of the people as, “in all things... religious.”*** He further explains that
the religion of the people is the worship of gods and goddesses and their practice of
sexuality is strongly attached to their faith. “The real key of the life of the Yoruba is
neither in their noble ancestry nor in the past deeds of their heroes. The key note of their
life is their religion.”*32 The worship of the family gods and or goddesses are passed from
one generation to another. Every man expects his children to continue the worship of the
gods or goddesses hence polygyny is a must for most men. It is the gods or goddesses
that would make life worth living for the children after the demise of the father.
Therefore, a man must have many women in his harem for religious purpose. Additional
reason for the practice of polygyny is that the traditional society did not approve a man to
have sex with his wife during pregnancy and during the wife’s postpartum and it is
difficult for him to abstain from sex for such a long period. The merit of this practice is
that it prevents extra marital relationship. In the pre literate age, there were no
commercial sex workers where a man can satisfy his sexual urge. Therefore, it is
imperative for him to have many women in his harem. Olaniyan notes that often adult
males do achieve sexual gratification independent of love and commitment rating sexual

intercourse above everything else, until he releases the pressure of the testosterone.3%

Polygyny may not provide sexual satisfaction for all women especially where the age gap

between the man and the woman is as wide as 10 or 20 years’ difference. Aside the lack
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of sexual satisfaction owing to age difference, there is also the problem of emotional ties
between spouses. Women in this age might encounter the problem of support in raising
very young children where the husband is too old to farm and older children have secured
independence by marrying and raising their own children. Wande Abimbola notes in a
Yoruba folklore that women represented two opposite poles of emotional involvement.
They are symbols of love, care, devotion, tenderness and beauty. At the same time, they
are symbols of wickedness, callousness, deceit and disloyalty.33* The negative side of
polygyny is that it may manifest in bewitching each other when there is uneven treatment
among them by the man or when the children of one are being treated special. The
unsatisfactory sexual relationship may lead a woman to meet her sexual desire with
another man within the family or a mature male child of her husband from an elderly

wife.

4.4.2 Sexuality in Colonial and Postcolonial Era

The Yoruba were proud of their sexuality before their contact with Euro American
culture and passed this from one generation to another. The contact of the European with
the people brought a twist to all they cherished including sexuality. The Europeans who
discovered Africa saw the people as backward, powerless and concluded that they needed
a new way of life for them to realise the purpose for their creation. As a result of this,
they colonised the continent, destabilised traditional mode of governance, and introduced
a new form of economy and social life. The Europeans who conquered Africa for the
purpose of political and economic expansion gave no thought to study the culture of
Africans, but in a sweeping manner condemned everything particularly the polygynous
sexuality culture. As the Europeans set up a new system of government, it enacted law
which took away power from the community leaders; likewise, their interest in commerce

brought economic change.

Moreover, the Missionaries used the teaching of the new religion to condemn the culture
in its totality and left the people in a state of confusion. The two powerful weapons they
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employed to destroy sexuality of the Yoruba were formal education and religion. Fadipe
notes that rapid changes in customs and practices have been steadily taken place since the
establishment of British rule not only among the Yoruba, but across the length and
breadth of the country.®3 The first debacle that destabilised sexuality among the Yoruba
was the establishment of customary courts which is a produuct of new form of
government. Fadipe reports that a girl betrothed in infancy has the freedom to approach
the colonial administrator for divorce if her new boyfriend was ready to pay the amount
her earlier boyfriend paid her parents either directly and indirectly.®3* The colonial
administrators were interested in divorce of not the betrothed girls but also of married
women. They believed it was a way of freeing women from polygyny. Any married
woman who found new love and the man was ready to pay her former husband the bride
price she would be allowed to divorce. By this, husbands find it difficult to control the
actions of their wives. This is because young men in the colonial period have numerous
opportunities to gets quick money to afford bride price. For instance, the construction of
rail line in core commercial centres of Yorubaland essentially linked the region to the
North thereby facilitating easy movement of farm produce particularly kola nut and
cocoa. Another factor which boosts men’s economy was availability of paid employment
on cocoa farms and those employed by the administrators were paid salary. This gave
young men greater independence from their parents. Consequently, they had opportunity
of self-decision making, and were economically viable to pay bride price and raise
family. Men and women had the freedom to engage in sex, there was little or no fear
because they were protected by the law. Caldwell, Orubuloye and Caldwell, in a research
conducted in Ekiti, report that the effect of colonial administration weakened sexual
discipline among the Yoruba.®¥" This situation reduced the authority of fathers on their

daughters and also reduced the expected income through bride price.

The Missionaries opposed the practice of polygyny with the notion that it promotes
sexual promiscuity and reduces woman dignity. The Missionaries introduced marriage by

ordinance which forbade a man who married under the law from marrying another
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woman. The Missionaries were ready to convert women in polygynous marriages, but not
their husbands. One of the measures applied by the Missionaries was that men who have
more than one wife were disallowed to participate in the Holy Communion whereas
women in polygynous relationships were administered Holy Communion. The non-
admittance of polygynous men at Holy Communion gave rise to some Churches that
were funded and led by the Yoruba such as United African Methodist Church (El¢ja),
African Church and a host of African Initiated Churches. As they were denied to take
Holy Communion, they were also denied the position of leadership in the Church.

The main instrument that destabilizes Yoruba sexuality is Western education. This was
entrenched in Yorubaland through the establishment of schools and emphasis was laid on
religious education with the interpretation of Hebrew literature on sexuality and gender
relationship. The Hebrew literature became the yardstick with which the Yoruba sexual
practice was measured and judged combined with European cultural milieu. Western
education judged Yoruba sexual culture archaic, oppressive, primitive, out model,
obnoxious, degrading, and retrogressive. They concluded that it is unacceptable to the
standard which God gave in the Hebrew literature. The Missionary teachers sent arsenals
through students to the parents to have a quick rethink and embrace the new sexual
culture which they introduced. Aside the teachings in schools, the Missionaries engaged
the married men and women in Bible studies in Churches which they termed religious
education. In a subtle manner, they used the Hebrew literature on dominion mandate to
condemn polygyny. The Missionaries collaborated with the colonial administrators to
enforce the law on divorce so that any woman who decided to leave her polygynous
husband after finding a new one should be granted the permission since the new husband
would pay the bride price which the old husband had paid. Men who also desired to
divorce in line with the new faith were encouraged to divorce their wives and remain
with only one. This is not peculiar to the Yoruba as Kunhiyop reported that when
Kasagama, the Omukama king of Toro kingdom in Uganda got converted to Christianity
he had to divorce eleven of his wives out of twelve he had.3*® The text books which

students read especially in introductory science have pictures of both sexes exposing the
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sexual organs. Sexual organs were called their real name without restraint which is
opposed to informal education the children had received. The process of copulation was
demonstrated graphically. To the Missionary teachers, it is a way to make the students
have a better understanding of human anatomy, but in reality it exposes Yoruba male and
female to quick understanding of sex and creates the inquisitive mind to want to

experiment it with the opposite sex.

Another way by which Hebrew literature on dominion mandate was interpreted to
demean Yoruba sexuality is that male and female were equal. The Missionaries
interpreted Biblical account of creation and show that male and female were created the
same time and thereby were equal. They interpreted this passage that without the two
sexes, the society is not complete and none is subordinate to the other. They emphasised
the fact that a male cannot do without a female. This negates the patriarchal culture of the
Yoruba where women were only to be seen and not to be heard. They used the Biblical
account of creation to condemn polygyny and point out that it is against God’s design for
humanity to practice sexuality. The World Missionary Conference held at Edinburgh in
1910 labelled polygyny as one of the gross evils of heathen society which like habitual
murder or slavery must at all cost be ended.3*® The missionaries considered polygyny as a
state of adultery that run contrary to both natural and divine law. The Yoruba rated their
sexuality decent, full of self-respect, self-worth, and gives confidence. They see it that it
made family life vibrant especially in the inheritance of landed property for the
sustainability of economy and protect female from subjugation. The sexuality that was
rated high by the Yoruba, the Euro-American missionaries rendered it valueless through
the interpretation of the dominion mandate. They made male and female who are from
polygynous relationship have negative attitude against their father and created sense of
self condemnation in them to have originated from a relationship that fall below God’s

standard.

Western education has gone further to say that practising sexuality is not necessarily for
procreation, a teaching that negates the practice of sexuality among the Yoruba. The

Hebrew literature was used to reduce sexuality to the level of expression emotion and
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pleasure. The blessing in dominion mandate was neglected in their interpretation. They
attempted to destroy Yoruba sexuality that was tailored towards prosperity and
abundance. They made some Yoruba to consider sex and sexuality as a means to fulfil all
righteousness. This makes a number of Yoruba men and women to place career above
procreation in sexuality in the present age. The reaction of the Yoruba to the teaching of
the colonial and Missionaries was reported by Fadipe that in 1937, at the first conference
of Yoruba Chief, one of the main agenda of the conference was the codification of the
customs and practices relating to marriage by introducing uniformity into the divergent
practices of various ethnic groups. They also discussed the issue of rampant divorce on

the part of women.34

The instrument which the colonial masters and missionaries used, which were school and
Churches continue to reverberate and do further damage to Yoruba sexuality. The trained
teachers and indigenous priests who take over schools and Churches reinforced the Euro
American paradigm and further destroy Yoruba form of sexuality. In the post-colonial
era, sexuality was polarised through hypocritical lifestyle. In the name of modernity,
some men and women cohabit without being husband and wife legally. Some men who
profess to be monogamous have mistresses outside the matrimonial home not only to

seek sexual pleasure, but to the extent of having children out of wedlock.

4.4.3 Yoruba oral text on sexuality

The Yoruba, from time immemorial, have oral tradition which explained everything
about the world around them and how their response to visible and invisible things was
passed from one generation to another. From the oral tradition, they developed societal
values which they cherish from time to time. The advent of western education opened
door for indigenous scholars in linguistics, history, sociology, religion and anthropology
to have the oral tradition in writing both in poetry and prose form.

340 N. A. Fadipe. 1970. The Sociology of the Yoruba. 91.

142



The religion and social life of the Yoruba is contained in 1f4*** corpus which is written in
poetic form. Ifa corpus is the sacred book of the Yorub4, just as the Tanakh®* is to the
Hebrews. Ifa poems are highly valued because it is regarded as guardian of the mores of
the society, the wisdom of the divinities and the ancestors. Some of the sexuality issues
discussed in Ifa corpus have been waxed in records for entertainment purposes and
posterity. The written and waxed records have the aim to entrench morality in the
expression and practice of sexuality. Ifd corpus is in the form of Enuma Elish, Gilgamesh
Epic, Atrahasis and other forms of epics and mythologies in the ancient Near East
because it is written in poetic form. In some cases, the content and themes are disjointed.
In some odz, some lines are lost and some words cannot be translated into English
language directly. Abimbola notes in an odz which discussed women that several poems
were joined together such that on critical study of it, it reveals unrelated themes.>*3

As it has been expressed earlier in this chapter, Yoruba sexuality is deeply rooted in
polygyny, but does not condemn monogamy. According to Yoruba mythology, some
divinities who are the guardians of the morality in Yoruba culture were polygynist. This
indicates that the worshippers are encouraged to be polygynist. Ifa corpus, however,
recommends monogamy as the way to express and practice sexuality. Unfortunately,
minority are those who have the knowledge of the recommendation of Ifa corpus, just as
only few Hebrews may be able to interpret the demand of Elohim on sexuality.
According to Abimbola, Ifa poem that discusses sexuality in Yoruba social life is Ifa
NIGNIG in Ogundaméji.®** The discussion on sexuality opens with virtues that are
inherent in the relationship of one male and female. The poem does not say that
Olodumare created only one male and one female as it is in P account. But it explains the
problems that portend polygyny. Ifd corpus encourages the practice of monogamy but

does not condemn polygyny. The Odu that discusses sexuality states:

341 Ifa provides useful information on the religion, social, economy and political life of the Yoruba. It is
also called odu, it has sixteen great poems which explain the genesis and end of a matter including
sexuality. Ifa stands for guidance in the choice of career, relationship between the two genders and other
life ventures.

342 The Old Testament (OT) is a term used among the Jews for the Hebrew Bible. It is divided into three
parts: The Law, The Prophets and The Writings.

33 Wande Abimbola. 1975. Great Poems of Ifa. Paris: UNESCO. 105.

34 Wande Abimbola. 1975. Great Poems of Ifa... 105.
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Omo oluoko

Oran bi oyi bi oyi

A did fun akéréponju

Omog agemo ba won lohun gbogbo léhun gbogbo
Okan sos0 poro lobinrin dziin mo lgwg oko.

B/ won ba di méji
Won d dojowu

B7 won ba di meta,
Won d deta ntilé
B7 won ba di merin,

Won di iwo 1o rin mZ, ni mo rin o.
B/ won ba di mdrun,

Won 4 di lagbdja

Ni orun gko 0 wa tan Iéhun susuusu.
Bi won ba di mefa

Won a dika
B/ won bd di méje,
Won a ddje

B/ won ba di mejo
Won di iyd alatari bamba

Lo ti ko iru eyi se oko wa lowo
B/ won ba di mésan-an,

Won a di iydlé wa o nise kan
Ko ldbo kan

B4 bd ti ji

Aso oko wa nii maa san Kiri.
B/ won ba di mewad

Won di ilé loko wa joko,

N7 won nwd oko wa wa.
Igba t6 di léekin,

Mo lo bd won janpata lode Aré.
Won riké janpata janpata mg mi.
Won riké oloye oloye mg mi.

Mo n7 kin le rise 16de Aré?

Won ni iyawé lawon rgbé.

Mo ni{ e epele o.

Iyaws agbélé

Omo abilu

Omo agboge lori oge

Iyawé o boosan
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Iyawé 6 boooro

Iyawé o6 ghéogbso Oliyeyentuye,
Iyaws o gbéogbso Oliyeyerntuye,
Iyawé 6 ghséoghé Olioréghd;
Eyi t6 gbé gbod gho®*

Offspring of the king of farmland.

Matters that seem always unstable.

Ifa divination was performed for akéréponju,

The son of chameleon who always shares out of everything.
It is one and only wife that brings pleasure to any man.

When there are two wives,
They become rivals.

When they increase to three,
They destroy the home.
When they increase to four,

They laugh one another to scorn.

When they increase to five,

They will accuse someone among them
Of monopolising their husband’s property.
When they increase to six,

They become wicked people.

When they increase to seven,

They become witches.

Whey they increase to eight,

They will say that the fat-headed favourite.

Has taught their husband his evil ways.

When they increase to nine,

They will say that the favourite wife has no other work,
No other occupation,

Except to wake up in the morning,

And wrap herself with their husband’s cloth.

When they increase to ten,

They will say that even when their husband stays at home
Women come in to visit him.

On the first occasion,

| went to engage in a contest in the city of Aro
The people of Aro were shouting at me.
They were yelling at me.

345 Wande Abimbola, 1975. Sixteen Great Poems of Ifa, 113-116.
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I asked, “What are you doing in the city of Aro?”
They told me that they were marrying a wife.

Then I said, “Accept my greetings.

You will marry more wives.

You will bear many more children.

You will bear many children.

You will marry more and more maidens.
The wife will deliver female children.

She will deliver male children.

The wife will live to become old like Oluyeyentuye
The wife will be as old as Oluyeyentuye.

She will be old as Oluorégho

Who was old.>*

The import of this Ifd poem is that, in the expression and practice of sexuality, it is only
the relationship of a male and a female that brings pleasure. The Yoruba traditional
sexuality is polygynous, but it has a lot of pitfalls such as rivalry, fighting, wickedness
and witchcraft as expressed in this poem which does not only affect the women and the
man but also the products of the relationship. The Ifa corpus expresses that the goal of
sexuality among the Yoruba is procreation. We wonder that since the Yoruba sacred book
gives a great deal of demits of polygyny, why it is still practiced without restrains in the
past. We may suggest that not many of the Yoruba have the knowledge of the sacred
book, especially as there are numerous divinities which they worship and the demand of
each is not the same. Another reason might be as a result of culture of silence on sex and

sexuality might lead to lack of information on the recommendation of Ifa corpus.

In Yoruba culture, there are other ways by which morals are impacted into the society.
One of such ways is Yoruba oral poetry. Most of the poets are entertainers. A poet is
expected to have a full and clear knowledge of the cultural practices through which he
has liberty to discuss any point of his interest without harassment. Among the Yoruba,
the value placed on sexuality makes it to be a secret and private affair. Hence, one of the
wisdom sayings of the people is, a kii fi gbogbo enu soro meaning one does not talk

anyhow. Therefore, it is not permitted to mention male or female reproductive organs

346 \Wande Abimbola. 1975. Sixteen Great Poems of Ifa... 113-116.
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directly, and anyone who does that is regarded as indecent, immoral and vulgar, except
for a poet who enjoys the poetic license. Fakéye quoting OQlat¢ja says:

Ninu asa Yorubd awon nnkan kan wa

T6 ni bi a se gbgdo pe won tabi so won.

A ko gbodo la oruko ti a mo nrikan yen si mo on lor{
Afi ki a da d pe

Eéwo ni ldti dariko nikan bée,

Eni t6 ba dejaa awon eewo bee aldimokan

Tabi onisokuse ni won maa ka eni nda si....

Ldra awon oro ti a maa 7 da pé ni oro to ba je

Mo ibi ipamo ara gkunrin

Tabi obinrin®*

In the Yoruba culture, there is a way of referring

To some things or the way they should be called.

We must not call them their real names that we’ve known
Them for, except we use another word.

It is a taboo for saying it,

Whoever breaks the taboo

Concerning those words will regarded as a novice

And vulgar person...

Among such words that we

Use euphemism for are the words pertaining to the male
And female organs.

When a poet entertains, he/she wants his/her audience to visualise the male and female
copulation. Faleye posits that nothing should inhibit a Yoruba poet, because he/she stands
as agent of not only impacting morality but creating a sense of humour.3*® The discussion
of sexuality by Yoruba poets is in the choice euphemism, and any time a poet entertains
people on the issue of sexuality, he attracts a great deal of attention. He/she leaves the

audience to interpret his euphemistic language.

4.4.4 Convergences and divergences between Dominion Mandate text and the
Yoruba Text

This research is on two ethic groups who are not on the same continent but who have

some things in common especially on sexuality. The two applied their sacred texts on

their cultural values. The dominion mandate in the Hebrew literature which expressed

347 Morenikeji Funmilola Fakeye. 2003. Sex and Sexuality in the Poetry of Olatubosun Oladapo. A Master
Thesis, Department of Linguistics and African Languages, University of Ibadan. 29.
348 Morenikeji Funmilola Fakeye, 2003. Sex and Sexuality in the Poetry of Olatubosun Oladapo... 18.
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sexuality is believed to have been authored by the Priests, while the Ifd corpus of the
Yoruba originated from the oral tradition of the people documented with the advent of
western education. A close study of the cultural practices of the Yoruba in relation to the
record of the Hebrew literature one could say that it in the time immemorial, they cohabit
the same environment and share the same culture. For instance, the two abhor having
sexual intercourse with a woman during her menstrual period. At the same time, bride
price is a common practice between the two. The priests are regarded as the custodian of
morals in the society. The two ethnic groups placed value on male children above female.
As regard expression and practice of sexuality, P account in the dominion mandate claim
that Elohim created a male and a female in the image of Elohim. The notion of creating
male and female is to establish the concept of gender study and to show that development
of the society depend on the collaboration of the two. In the dominion mandate there is
no division of labour giving to the two, but it is assumed that the two though created
equally but possess different potentials. The combination of their potentials will make the
world worth living for them. The two were giving instructed to have dominion over other
creatures. The main occupation of the Yoruba is farming where the male and the female
collaborate to make it thrive. The male is to cultivate the land while the female process
and market the farm produce. For instance, it is the duty of man to harvest palm nuts and
the woman is to process it into palm oil and market it. The development of economy
depends on the two genders. The dominion mandate text also express that humanity has
to express and practice sexuality in heterosexuality, hence their creation in male and
female gender. This is also hinged on monogamy. Other sections of the Hebrew literature

leverage on this text condemn bestiality, incest and adultery.

In Ifa corpus, the ideal relationship recommended is monogamy and heterosexuality. This
is not to show it as the ideal practice, but to expose the inherent pitfalls in it such as the
evil jealousy expressed in Jacob’s harem both among his wives and children. The two
texts express fecundity as one of the goals of sexuality. The dominion mandate text said
“God blessed them, said, Be fruitful and multiply and the fill the earth” (Gen. 1: 28a).
This portends procreation which is cherished in the union of a male and female among
the Hebrews. Procreation is valued to the extent that the culture allows a woman to have
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children through surrogacy, a situation recorded in the life of Sarah, Abraham’s wife,
who gave her maid to her husband for the purpose of having children through her.
Rachael, the wife of Jacob, did the same thing. Sexuality is not regarded as being favour
by the gods until it produces children among the Yoruba. If there is delay for a couple to
have a child, a great effort is made by offering series of sacrifice to appease the gods,
while a lot of herbs will be prepared for the couple especially the woman to make sure
that she conceives. The emphasis on procreation in the two texts is for the continuity of
human species on earth to give worship to God.

The sacred book of the Hebrews is the Old Testament. The dominion mandate text is part
of the book, in the first chapter of n*wx72 This text is widely spread and it is applied in
several cultures to measure the standard of cultural practice in sexuality. However, it is
mainly for Judaism and Christianity. The two religions especially Christianity spread to
all continents and countries. Owing to this, Hebrew literature of which dominion text is a
part is translated to living languages. This makes it enjoys universal acceptance.
Conversely, the Yoruba sacred text is Ifa corpus. It has sixteen great poems. The text is
known and read only among the Yoruba. The percentage which has the knowledge of it is
not large. As a result of this, most Yoruba do not know its contents, let alone apply it to
the practice of sexuality. The dominion mandate text is translated to several languages
including Yoruba, and it is interpreted to form sexual mores. It will not be out of place to
say that majority of the Yoruba who have the knowledge of sexuality in the dominion
text do not know what Ifd corpus says about sexuality. The reason for this is that Hebrew
sacred text is giving attention in western education while Yoruba sacred text gains little
or no attention. The trained personnel in Hebrew literature far outnumber that of Ifd
corpus. However, majority of the Yoruba who have the knowledge of Ifd corpus are
illiterate. This makes the dominion mandate text more popular and acceptable than that of
the Yoruba text in Ifd corpus.

Procreation is an instruction in the dominion mandate from the creator to the male and
female. The creator blessed them and said they should be fruitful and multiply. In Yoruba
text, procreation is assumed not an instruction. The notion of equality in sexuality is

expressed in the dominion mandate text. The understanding which P gives is that God
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created humanity male and female the same day and at the time, an indication of no class
status between them. In Yoruba text, the idea of equality in sexuality is not expressed.
There is no record when male or female were created in Yoruba mythology. The Yoruba
myth of creation is similar to the second creation account in the Hebrew literature Gen 2:
4b — 25 where a man was formed from the dust and the creator breathed into the image
and it became a living being (Gen 2: 7). The Yoruba myth expresses that Orisa Nld or
Obatdla moulded the physical form of human beings and Olodumare breathe into the
image and it became a living being.®*® Sexuality in the dominion mandate text can be said
to be divinely created while that of the Yoruba is humanly created. This point of
divergence shows that gender equality is not in the Ifd corpus. As matter of fact in
Yoruba culture male is considered superior to female. Hence, male child is more valued
than female. The purpose of procreation in the two texts differs. Sexuality in the
dominion mandate text emphasise on humanity to rule over other creatures. This
indicates that as Elohim made provision for the survival and wellbeing. This is
completely absent in Yoruba text. The Yoruba procreation is focus on the worship of
gods. One of songs at the annual festival of Obatdla says:

Eni sOju sema,

Orisa ni ma a sin-in,

Eni dd ni wayé,

Orisa ni ma a sin-in.

The creator of eyes and nostrils

He I will worship

He who brings one to earth
I will worship.

445 Implication of Dominion Mandate text for Old Testament theology

The genesis of theology in all its branches starts from P creation narrative. P seeks
theological insight as pertains to God and God’s relationship with creation. The main
theme in the OIld Testament theology is found to be God initiating relationship with
humanity. Indisputably, dominion mandate text pre date science. Since the emergence of

science however, it has put the text to test because its base its assumption on empirical

349 E. Bolaji Idowu. 1996. Olodumare: God in Yoruba Belief. 19; J. Omosade Awolalu & P. Ade Dopamu.
1979. West African Traditional Religion. Ibadan: Onibonoje. 56; Geoffrey Parrinder. 1978. West African
Traditional Religion. London: Epworth Press. 20; T. N. O. Quarcoopome. 1987. West African Traditional
Religion. Ibadan: African University Press. 56.
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verification, while the text is based on faith. The dominion mandate text and science seek
to establish the truth to validate of their claim. Hall notes the view of Nelson and Galio
that to attain the truth both in religion and science, there should be a dialogical interaction
between biblical hermeneutics and scientific explanation for the purpose of integrating
religion and science.®®® As plausible as this view is, it is impossible to ascertain the truth
about creation by depending on empirical verification. Although the biblical narrative and
science exist on the same epistemological footing as both are interpretation of facts, the
facts of the Old Testament is more valid than that of science. For instance, science
especially Darwin’s theory of evolution argues that the idea of androgynous being which
later split into two sexes cannot be sustained from the text. Davidson, quoting Von Rad
said, “the plural in v. 27 ‘he created them’ is intentionally contrasted with the singular

‘him’ and prevents one from assuming the creation of an originally androgynous man”3°!,

The text of the dominion mandate shows that the creation narrative and more importantly
about sexuality is beyond guess work. The emergence of science has attempted to claim
that human beings can be reproduced through scientific methods such as cloning whereby
a cell in the body of an individual will be used to replicate the person. This is guesswork
because scientists have not been able to produce a human being through that process. At
the same time, the suggestion of scientists has received criticisms by scholars that if it is

possible to do, it will create moral and ethical problem for the society.

God’s mandate to man is not exploitation of ecology as environmentalists want us to
believe. Domination of the environment, an assignment which the creator gives
humanity, is to offer helping hand to other creatures to develop and prevent them from
preying over one another. For instance, if humanity does not have dominion over the
animal, wild animals would not allow other kind of animals to exist. It is a fact that God
created animal and humanity the same day and the two share some things in common, but
between the two creatures the rationale being is humanity. If humanity is not given power

to dominate animal kingdom, the wild animals such lion, leopard, cheetah will prey on

30 W. David Hall. 2005. “Does Creation Equal Nature? Confronting the Christian Confusion about
Ecology and Cosmology”. Journal of the American Academy of Religion, Vol. 73, No. 3. 796.

%1 Richard M. Davidson. 1988. “The Theology of Sexuality in the Beginning: Genesis 1-2”. Andrews
University Seminary Studies, Vol. 26, No. 1. 7.
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goat, dog and others. The creation of o7% as presented by P is different from other living
beings. Other beings were created by means of the word let there be whereas man was
created with the cooperation of the divine council in the image of God. This indicates that
the creation of man was different from and independent of the description of creation as a
whole. P unequivocally asserts that man was created in the image of God to show him
distinct from all other creatures. The image of God in man gives dignity and worth to him
above other living beings and this makes him superior to them. The image of God thus

symbolises an ambivalent human nature.

Taking a critical look at the clause in the creation account where it was recorded
concerning man as being created male and female in the first instance, is indeed an
aberration and a flagrant display of sexual differentiation being presented as creation by
God, could not have been part of the divine order itself. One could note that this emphasis
on the creation of sexual distinction appears to form a subtle but strong polemic mindset
against the divination of sex expressed in the creation myth of Israel’s neighbouring
nations. This is further observed that in the myths of the people in ancient Near East,
there is ample sexual activities of the gods which usually form a dominant motif. In most
cases, the fertility cults are usually given prominence, most especially in Mesopotamia
and Palestine. To this end, in the fertility cults, creation, specifically procreation was
ascribed to the sexual activities of their male and female deities. Looking at the P account
of creation, one could observe that there is a sharp contrast between it and that of the
mythological views on divine procreation in the sense that the P account presented a
radical demarcation between sexuality and divinity. God is a sovereign God and He is
absolutely beyond the polarity of sex. That might be the reason why there is a clear
difference in the sexual distinctions that are presented as creation by God, making it not

part of the divine order.

In the dominion mandate text, human sexuality stems from the equal pairing of male and
female in parallel with <d*a*h* in v. 27. There is no expression of ontological or
functional superiority or inferiority between the genders. In the wider context of the
passage, both are given the same dominion over other living creatures. The two genders

have the image of God and received the blessing and responsibility of procreation. The
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import of equality expressed by P indicates that personhood and sexuality are placed on
the same level. The two are created to enrich and enhance each other in the fullest way
possible. The complementarity of the two brings about development in the world. Thus,
sexuality projects intra and interpersonal relationship. The theological insight of equality
negates the distinction placed by culture on the genders. Cosgrave avers that the actual
differences between male and female in cultures are not necessarily innate or immutable.
They are due partly to social and cultural conditioning where strength, logical reasoning,
ability to initiate and create are attributed to male, and sensitivity, submissiveness are
attributed to female.®? In the true sense of the matter, there is no reason why man should
not seek to develop the so called feminine characteristics and woman develops masculine
characteristics. It is obvious from the text that one of the primary purposes of creating
sexuality is procreation. Procreation assignment gives humanity an opportunity to
participate in the act of creation. This gives continuity and permanence to the immanence
of God on earth. This indicates that God deliberately designed the perpetuation of human
species. Sexuality is life-giving. Shapiro posits that in oral tradition procreation can be a
religious duty, an imperative placed on man by the Divine Law because the earth is
sustained by worship of the Divine and if there is no procreation, it will lead to extinction

of human race, consequently bring an end to worship.32

As theological import of dominion mandate shows anatomical and physiological details
and differences as expressed above, likewise theology reveals psychological and spiritual
connotation of sexuality. Psychologically, theology reveals that sexuality has no meaning
to male or female in isolation, but in mutual relationship. Barth, as noted by Davidson,
maintains that “I-Thou” relationship of male and female correlates to the image of
God.%* Cosgrave opines that sexuality is a powerful antidote to loneliness.®*® Sexuality

encompasses all aspects of humanity.

32 William Cosgrave. 1979. “Christian Understanding of Sexuality”. The Furrow, Vol. 30, No. 6. 362.

353 David S. Shapiro. 1973. “Be Fruitful and Multiply”. A Journal of Orthodox Jewish Thought, Spring-
Summer, Issue 13.4 & 14.1.

34 Richard M. Davidson. 1988. “The Theology of Sexuality in the Beginning: Genesis 1-2”... 8.

35 William Cosgrave. 1979. “Christian Understanding of Sexuality”... 364.
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CHAPTER FIVE
SUMMARY, CONCLUSION AND RECOMMENDATIONS

5.1 SUMMARY

The foundation of theological, social, economic and political life of humanity has their
beginning in the P account of creation in Genesis Chapter One. As a result, discussion on
sexuality has no other root than in the dominion mandate which is a very significant
pericope within the P account of creation. In chapter one which is the general
introduction we note that dominion mandate gives the origin of sexuality which is rooted
in heterosexuality. Chapter two deals with theoretical framework and review of extant
literature on sexuality in the dominion mandate. The theoretical framework of the
research was based on relating text to context. This also brings about inferential
hermeneutics in the dominion mandate. The text originated from the o>} mn and this
affords it to address various contexts without contradictions. Unarguably the text in its
origin has no readily identifiable context, but the window of critical reflection which it
offers, makes this research discover that it addresses Yoruba expression and practice of
sexuality. For the eternal truth of the text, grammatical-lexical method was applied in the
study, which serves as one of the ways by which the intention of the creator as
represented in the text, can be discovered. This is necessary so that the assertion can
convey indisputable meaning. To this end, the research notes that the dominion mandate
is not an informal or ordinary statement but instruction which humanity has to carry out
for the purpose of partnering with the creator in populating the earth. Owing to this
dictum some scholars refer to the text as “the cultural mandate”.®*® One may not
appreciate the text without scrutinising the expression and practice of sexuality that are
opposed to the dominion mandate. The destructive tendencies in the social life of
sexually pervert people with the occurrence of bestiality, paedophilia, homosexuality,

has their root in the misuse of the human freewill and the outright rejection of the

356 Jeremy Cohen, 1989. “Be Fruitful and Increase, Fill the Earth and Master 1t The Ancient and
Medieval Career of a Biblical Text, Ithaca: Cornell University, 2.
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dominion mandate. This study gives an exegetical analysis of man, dominion, subdue,
blessing and gender construct in the dominion mandate. It is indisputable that the text
and Yoruba sexual practice agree on the fulfilment of the intention of the creator.
Therefore, sexuality gives the opportunity for a7x to share in the parentage nature of
God. David Carr observes that 7% being created in the likeness of God is a reflection of
God’s power to give life.>*” The parentage concept in the dominion mandate reveals the

relationship that a7y has with o°7%% and with each other.

Chapter four of this research discussed elaborately on the o%x and nn7 of o %y that two
are inter woven and cannot be disconnected as it discovered in the texts of other cultures
in the ancient Near East. The concept of creator in P resides in the divine council which is
one and not in plural. The word o°72% appears in plural form in Hebrew word for God this
does not indicate that He has several forms but His acts are in several forms which cannot
be numbered. When we place side by side and apply critical analysis to the expression
and practice of sexuality in all the ancient Near Eastern culture without any iota of
prejudice we discovered that a7x did not originate from spontaneous evolution as claimed
by some biologists or from fierce struggle between goods as indicated by anthropologists
in Enuma Elish, Athrahais Epic or the pyramid texts. It is unequivocally stated that o7x
was a created being in the image and likeness of God. When other text did state clearly
how genders was created P account of the origin of a7 indicates that everything on earth
originated from the creator and nothing came to existence by chance. P argues that o7x
has a distinct purpose and plan from the creator different from other creatures and the
prouncement of blessing of fruitfulness and multiplication in the dominion mandate
prove this assertion. In this case, we note functional ontology in sexuality in the dominion
mandate as against material ontology in others. Functional ontology denounce the
practice homosexuality, adultery, beatilaity, prostitution, pedophilia and bestiality which

material ontology advocate for.

357 David M. Carr, 2003. The Erotic Word: Sexuality, Spirituality and the Bible, Oxford: Oxford University
Press, 36.
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The dominion mandate reveal that o7x was created in 0%% and mn7 of o>7>8 which is an
indication of the physical presence of God on earth. It has been noted earlier that God is
beyond the polarity of sex, He cannot be placed on the same level with o7x yet he
possesses the power to create a7y in His own a%¢ and m»7 . The concept of o%x and nint
in Hebrew signify similarity not in the physical sense but in nature as opined by
Crouch.®*® Most Old Testament scholars avoid the interpretation of a%x in terms of
physical resemblance and physically identity because God has no physical form. Von
Rad explains that the Priestly writer used the term nmn7 to elucidate on the meaning of
0¥, and that the use of these terms by P is beyond the Aramaic x»%x which is interpreted
to mean idol or statue.®*® The image of God is the power of the soul wherein lies the

intellect and will of man. God in His wisdom endows a7x to share from his nature.

This brought about the parental metaphor which other sections of the Old Testament used
to represent the relationship between YHWH and Israel. The concept of parentage in
dominion mandate becomes explicit in the blessing of God on a7x for fruitfulness and
multiplication. This is a constant assignment which man has to do for God for the
continuation of his image and likeness on earth. P did not explain how the assignment
would be achieved. It is in the absence of this explanation that scholars conclude that
there is no other means by which o7x will carry out God’s instruction except through

expression and practice of sexuality which is restricted to heterosexual relationships.

This study has examined sexuality in the dominion mandate since it has not been given
due attention in Old Testament scholarship. It is found that the Tanakh is not focused on
a particular context in the mind of the author, but it addresses all contexts. The biblical

narrative of the creation of humanity and the pronouncement of the creator to
be fruitful and multiply; and its reflection on the Yoruba sociocultural context (Gen.

1: 26-28) is the concern of this study. The fact that the Tanakh is translated to various

living languages makes it to be contextualised in varying contexts. The reflection of the

358 C. L. Crouch, 2010. Genesis 1: 26-7 As a Statement of Humanity’s Divine Parentage, The Journal of
Theological Studies, Vol. 61, NO 1, 4.
39 G. Von Rad, 1962. The Theology of Israel’s Historical Tradition, Vol. 1, London: Oliver & Boyd, 145.
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expression and practice of sexuality is obvious in the exegetical study of the text. The
research examined the hypothesis that if humanity failed to accomplish sexuality in the
dominion mandate with the aim of multiplication and fruitfulness, there will not be the
will power to subdue or, as some ethicists would say, have stewardship of the
environment. Likewise, the research discovered that without the human sexuality in focus
in the text, the motive of creating humanity in the image and likeness God may not be

achieved.

The study also examined how sexuality among the Yoruba took root in the cultural
context of the people and the purpose for which the creator created two different genders.
The research discovered how Yoruba understanding of sexuality and the way it is
expressed and practiced has added value to the life of the people, socially, economically,
religiously and politically which is found to be in tandem with the Tanakh. The people
cherished it and passed it from one generation to another. This research further examined
the changes in the practice of sexuality among the Yoruba as a result of their contact
with the European and American missionaries who introduced the Tanakh and its
interpretation for the purpose of contextualization to the sociocultural context of the

Yoruba.

The didactic intention of P is wide. It is undisputable that he emphasizes that a7x should
have dominion over other creatures. But he did not tell what o% needs to do to
themselves to carry out this assignment. It is necessary for ox to have dominion over
their “personalities and potentials” which are embedded in the image and likeness of God
he carries. The intellect and will of man lies in this image and the likeness. It is
worthwhile to note that God endows man with His nature but it can be misused or
mismanaged and this reflects in sexual perversion. Sexuality in the dominion mandate
reveals that sexual perversions such as paedophilia, homosexuality, bestiality, rape,
pornography which are basis of sexual harassment and violence at workplace, academic

environment and even at social clubs do not originate from God. Thus unequivocally P
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denounce these vices in the text. Judith Balswick and Jack Balswick describe these sexual

perversions as inauthentic sexuality.3®° The text denotes moral dominion.

In the past, research and discussion on this text mainly focused on the image of God
imago Dei, ecological concern and earth stewardship neglecting the aspect of creating the
“male and female” and the blessing on them to be “fruitful and multiply.” These
statements in the passage cause the inquisitive mind to seek for the reason why the two
genders were created. We see the idea of human gender unfolding in the dominion
mandate. This has created gender studies and has generated a lot of debates on inequality
between the two genders in socio-economic, religious and political life worldwide. This
text shows that the creator created o7% male and female equally. The two were blessed
for fruitfulness and multiplication. God assigned them the responsibility of fecundity and
to have dominion over other creatures. With this, the study shows that each gender has a
role to fulfill in the dominion mandate. Nature assigns the role of making new life to
male while the female receive the new life, form and nourish it. Stephanie Budin
expressed this point in this way that “male created seed progeny, children, whereas
female incubated, nourished and nurture the seed given by male.”*®? It is worth noting
that sexuality is undisputable in the dominion mandate, wherein one gender cannot do
without the other. Michael and Auriel Schluter aver that the notion of the creator creating
male and female is not to make them separate or compete with each other but to
cooperate and to be interdependent.®®> The dominion mandate establishes the fact of
genesis of family formation with the agenda of fruitfulness and multiplication which is
explicit in the passage. The postmodern idea that two males or two females can procreate
and form a family is contrary to the original design of formation of family.

5.2  CONCLUSION

360 Judith K. Balswick & Jack O. Balswick, 2008. Authentic Human Sexuality: An Integrated Christian
Approach, 2" Ed. Downer Groove, lllinois: InterVarsity, 222.

31 Stephanie Lynn Budin, 2014, Fertility and Gender in the Ancient Near East, Mark Masterson, Nancy
Sorkin & James Robson, Sex in the Antiquity: Exploring Gender and Sexuality in the Ancient World,
London: Rotledge, 31.

362 Michael and Auriel Schluter, 2003. Gender Co-operation: Some Implications of God’s Design for
Society Biblical Thinking For Public Life, Vol 12, No 2, 1.
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Sexuality is a core element of our being human which encompasses the interpretation of
the text of the Tanakh especially the dominion mandate, which is a text in P creation
account in Gen. 1: 26 — 28 and its reflection of the Yoruba concept of sexuality. The
introduction of Tanakh to the Yoruba through the Euro-American missionaries shows
two different ethnics who had the same view of sexuality. The contact which brought
formal education made the Yoruba to realize that sexuality that has been expressed and
practiced is confirmed in the dominion mandate text. The primary aim of Yoruba
expression and practice of sexuality is procreation. In the same vein Gen. 1: 26 — 28 has
the agenda of procreation in the blessing of o7x by o°7%%. We see that in the two cultures
sexuality reflects humanity’s ability to interact with one another of different genders.
This brings about self disclosure which creates avenue to make use of ones potentials to

achieve the goal of the creator.

There is hidden truth in the creation of humanity especially in the pronouncement of
blessing ‘be fruitful and multiply’. This indicates that dominion mandate text is germane
to the concept of sexuality which is hinged on procreation. Interpreting the text and its
reflection in the Yoruba socio-cultural context reveals that what is being done everyday
life and given it no recognition is recorded in the Holy writ. The reciporetory of Yoruba
wisdom which is hidden in the oral tradition has embedded in Ifa oracle frwns at
pervertion of sexuality as being expressed and practiced in the modern age. The reflection
on the contexts in the religious books shows that the perversion of sexuality which
globalization brought into the cultural expression and practice of sexuality is aberrant to
the intention of the creator both in Hebrew and Yoruba. Tanakh mentioned these modern
forms of the expression and practice of sexuality such as homosexuality, pedophilia,
bestiality, incest, adultery and described them as abomination. In several texts God
instructed the people not to engage in them to forestall severe punishment. Likewise the
Yoruba frowned at them and consider anyone who engages in any of these as an accursed
person. On the whole sexuality is not to be expressed and practiced for pleasure,
economic gain, they are considered as unnatural and against the intention of the creator.

The real motive of the creator is fecundity.
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5.3 RECOMMENDATIONS

One of the banes of social imbalance which has bedeviled various cultures is as a result
of deliberate neglect of the cultural values which are passed from one generation to
another. This is more evident in the expression and practice of sexuality. Sexuality is the
bed rock of the moral life of the society, when it is jettisoned the society is bound to
experience moral degeneracy. We recommend the need to re-examine and institute the

teaching on sexuality as entrenched in the dominion mandate and Yoruba context.

It is obvious that globalization has taken a toll on the psyche of humanity especially the
youth. The negative aspect of the globalization is what attracts them most and this is
opposed to the dominion mandate and Yoruba culture of sexuality. Globalization itself
cannot be stopped since the only thing that is permanent in life is change. But making
humanity to realize that there are certain established norms which globalization should
not be allowed to erode if social cohesion will be achieved, one of which is sexuality. It is
necessary to pin point the fact that the entertainment industry should embrace the good of
other cultures and not its negative traits which some young persons tend to adopt.
Sexuality as given in the dominion mandate and as expressed and practiced in the Yoruba

context remain the way to make the world peaceful.

It has been argued that modern age is at the stage of transition as far as sexuality is
concerned owing to the introduction of perversion of sexuality in term of lesbianism, gay,
bisexual and transgender. The emergence of theseare aberrations to the intention of the
creator who created humanity male and female for the purpose of creating intimacy and
to be co-creator with God. The emergence of this perversion and high level of advocacy
given to them cannot change the purpose of God in sexuality. It is our candid opinion that
these perversions should not be allowed to hold sway in the society. We recommend that
it is necessary to increase public awareness of the negative impact of the media on the

society as regards sexuality.

Sexuality as expressed in the dominion mandate and Yoruba context is both a penetrative

and an emotional expression. It encompasses the exploration of both inner and outer parts
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between the two genders. This requires the openness and broad mind of the two partners
for the purpose of cooperation so that dominating the rest of creation will not be an uphill
task. Openness and being broad minded engender understanding of one another,
cooperation and achieving the desired goal of the creator for their creation. In this case,

we recommend that sexuality should not be limited to sexual pleasure only.

The only appropriate context for sexual relations is that of committed intimacy which can
be found in relationship of the o7& created in the image of God. Therefore, to stem the
tide of sexual violence is to embrace dominion mandate text and old Yoruba concept of
sexuality. It is this that can promote harmony and peace because the principle laid
concerning sexuality cannot be out dated. The principle teaches humanity to dominate
their sexuality which is controlled through self discipline.

5.4 CONTRIBUTIONS TO KNOWLEDGE

The primary aim of research is to contribute to knowledge regardless of several works on
a particular subject because each scholar looks at a subject from different perspective
more so that this work is base on the record of the Holy Writ on creation account of o7x.
One thing that germane in biblical scholarship is interpretation of text and relating it to
context. A cursory reading of Gen. 1: 26 — 28 one will not notice that sexuality is
embedded in the pronucement of God. But given a careful reading and reflection on the
text one will decipher through interpretation that there is a subject of sexuality in it. This
work is an aspect of theological reflection on the root of what we engage in within the
context of our everyday life and what constitute what we term as unnatural in sexuality
based on what we read and interpret in the dominion mandate text and the expression and
practice of sexuality in Yoruba context. The exegetical analysis of the dominion mandate
text reveals hidden truth about the intention of the creator for humanity which is

procreation. Therefore, this work contributes to interpretative biblical theology.

The dominion mandate reveals that the nucleus of the society is embedded in sexuality
which is the bed rock of technological development that make life meaningful for

humanity. Without humanity discovering their sexuality as pronounced by God, humanity
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may not realize and maximize their potentials to bring about the desired goal of the
creator. The research shows that the assumption and belief in patriarchal culture which
place man above woman is not in the agenda of the creator. The study however, has
disproof the theory of inequality between male and female. What some scholars hinged
on to claim that man is above woman is as a result of different roles played in
procreation. Different roles is normal in sexuality because in the process of procreation it
is divinely ordained that male has to give and the female has to receive. The process of
giving and receiving makes them to fulfill the purpose of their creation. There are
reproductive technologies but this work has shown that there is none of these
technologies that can erode the procreation in the dominion mandate. The relationship
between the two gendwr as established in the dominion mandate is the best method of
achieving basic productive, economic and educative unit of the society because it fosters

harmonious relationship and promote peaceful co-existence in the society.
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