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ABSTRACT

Leviticus 18:20 and 20:13 in discussion with the Methodist Church of Southern Afiica on
homosexuality
by
Vincent Ndikhokele Ndzondelelo Mtshiselwa
Supervised: Professor D Human

Department of Old Testament
Degree for which the thesis is submitted: Master of Arts (Theology) Old Testament

Studies

In recent times, the texts of Leviticus 18:22 and 20:13, has attracted the attention of Old
Testament scholars, clergy and the laity alike. In my view, such an attention has been
inspired by the readers’ quest to the possible light which the text can shed on the subject of
homosexuality. The latter topic is one of the burning issues raised in present day South
Africa. It thus comes as no surprise, that interpreting texts such as Leviticus18:22 and 20:13
becomes pertinent in our context. This research aims at coming up with a constructive
dialogue between the Methodist Church of Southern Africa (hereafter referred to as MCSA)’s
readings of this text, scholars’ interpretation of the same and the Xhosas’ reception of
homosexuality in the Republic of South Africa. Through the use of methodologies such as the
Literary, Textual, Canon, Composition and Redaction Criticism, as well as Socio-Scientific
Criticism, Leviticus 18:22 and 20:13, will be brought to bear with its MCSA’s readings and
Xhosas’ readings with a view to making a necessary contribution to African biblical

hermeneutics.
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Chapter 1

Introduction

1.1 Actuality and the problem statement

In recent times the texts of Leviticus 18:22 and 20:13 have been increasingly studied
by Old Testament scholars, clergy and the laity alike. In my view, such attention has
been inspired by the readers’ quest for the possible light which the text may shed on
the subject of homosexuality. The latter topic is one of the burning issues raised in
present day South Africa. It thus comes as no surprise that interpreting texts such as
these becomes pertinent in this context. The critical questions that are posed are: what
does the Bible say about homosexuality and how does the Bible inform our
understanding of God’s view on this issue? What guidance does the Bible offer
regarding the issue? The way Scripture is interpreted will influence one’s attempt at

answering these questions.

There is a wide spectrum of views on the Same-Sex issue in the Methodist Church of
Southern Africa (MCSA). There are liberals and conservatives who are at opposing
poles. The state’s legislation on marriage has pressed the church with moral,
theological and pastoral challenges. Adopting an informed position is a matter of
urgency. Failure to conduct an informed, healthy and guided dialogue towards mutual

understanding and / or compromise in the Church has the potential for dividing her.

The first approach to Scripture is that of reading Leviticus 18:22; 20:13 and Romans
1:26-27 literally as conveying objections to homosexuality. This approach fails to
recognise or to be aware of the historical and cultural distance between the 21%
century and the times when the text was produced. The question of relevance and
appropriation of ancient texts in the RSA context, with specific focus on Xhosa ethnic
group remains unattended and has to be engaged. The fact that paradigms are shifting

is ignored. The inconsistency in accepting and / or rejecting biblical texts creates
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injustice in the interpretation of Scripture.' Some sanctioned sexual mores in Scripture
are not adhered to in modern times, which include the punishment of adultery by
stoning (Deut 22:22) and the prohibition of sexual intercourse during a menstrual

period (Lev 18:19, 29).”

The MCSA'’s Doctrine, Ethics and Worship Committee (hereafter referred to as
DEWCOM) describes the second approach to Scripture as subjecting any biblical text
to the wider witness of Scripture as a whole (DEWCOM 2003:5) which therefore
reads texts in relation to other biblical texts on a thematic basis. Themes that recur
throughout Scripture about God are those of inclusion, of the intrinsic dignity and
sacred worth of all people and the denunciation of all discrimination, oppression and
injustice (DEWCOM 2003:5). Therefore the attitude of the Church is to be
characterised by inclusion instead of dehumanisation, rejection and oppression. The
themes of holiness, purity, morality and consecration are ignored in the DEWCOM’s

document on Same-Sex relationships.

DEWCOM (2003:6) notes that the third approach to Scripture regards the Bible as a
living document in the life of the Church, which is enlivened by the activity of the
Holy Spirit, who comes to interpret the words of Scripture and so lead the Church into
all truth (Jn 16:12-14). The entrenched assumptions and traditional interpretations are
challenged and the Church ventures to a new and fuller understanding of the biblical
witness and truth about God.? The fact that the Holy Spirit can embrace the traditional

interpretation is ignored.

Contributions from the academics in the MCSA are significant. Within the
controversy, Sjadu Nkomonde (http:/www.spirituality.org.za/filess DEWCOM/
AFRICAN%20SEXUALITY.pdf) from the MCSA approaches the subject of

homosexuality from an African cultural standpoint with specific reference to the
Xhosa culture. Grounds for arguing for the acceptance of homosexually oriented

people are identified in the definition of the concept of ubuntu (humanity), as a

" Mott (2000:38) also raises the issue of inconsistency are a problem in the interpretation,

understanding and usage of the Bible in Church communities.

2 DEWCOM (2003:4) questions the inconsistency in the interpretation of Scripture.

* DEWCOM (2003:6) further makes reference to the Apostle Peter’s rejection of what was traditionally
deemed as impure in Acts 15.



.

) UNIVERSITEIT VAN PRETORIA
) UNIVERSITY OF PRETORIA
Que® VYUNIBESITHI YA PRETORIA

dimension in African spirituality that calls people to belong to each other.*
Homosexuality in the African culture is also deemed as unnatural, as an illegitimate
sexual relationship and as a corruptor of the moral fibre of that society.” The policy
of the MCSA regards Holy Scripture as the supreme rule of faith and practice.
Alistoun  (http://www.spirituality.org.za/filesst DEWCOM/SCRIPTURE%20AND%
20SAME%20SEX%20RELATIONS.pdf) claims that where the Bible mentions

homosexual behaviour at all, it clearly condemns it and then argues that this is to be
continuously upheld in the MCSA. According to the fundamental doctrine of creation
as embedded in Genesis 1 and 2, the sexual relationship between a man and a woman
is the only divinely designed intimate relationship which is meant to fulfil God’s
procreative and unitive purpose.® Leviticus 18:22 and 20:13 are texts that are regarded

. . . 7
as unequivocally condemning Same-Sex sexual behaviour.

There is a need for an extensive study on human sexuality in which relationships are
given prominence with regards to physical acts. The subject of marriage with
reference to homosexuality needs to be studied in giving guidance to the controversy
in this respect. Andrews (http://www.spirituality.org.za/filesst DEWCOM/HOLDING
%20HANDS.pdf) remarks that the second creation story recounted in Genesis 2:24

places a greater emphasis on the companionship between Adam and Eve than on their
procreative imperative and it is on these grounds that a Same-Sex sexual relationship

. 8
1s advocated.

The Wesley Quadrilateral (Scripture, tradition, reason and experience) approach
utilised in the MCSA has its own limitations, which include being restricted as
regards tradition, not having adequate access to African culture and not doing justice

to Scripture.

* Nkomonde (http://www.spirituality.org.za/files/ DEWCOM/AFRICAN%20SEXUALITY .pdf) in his
argument at one level limits the implications of the term homosexuality.

’ The culture and the moral values of a society are constructed by it and are dynamic. Nkomonde does
not draw attention to this fact.

% Alistoun (http://www.spirituality.org.za/filess DEWCOM/SCRIPTURE%20AND%20SAME
%20SEX%20RELATIONS.pdf).

7 Alistoun (http://www.spirituality.org.za/files/ DEWCOM/SCRIPTURE%20AND%20SAME%20SEX
%20RELATIONS.pdf) strongly objects homosexuality based on his interpretation of Scripture.

8 Andrews (http://www.spirituality.org.za/files/ DEWCOM/HOLDING%20HANDS .pdf) ~ further
substantiates his arguments by noting the recognition of Same-Sex relationships as a matter of love and
justice, underpinned in conventional Christian theology’s emphasis on Jesus’ command to love God
and ones’ neighbour.
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While readers of the Bible read their preconceived ideas that are shaped by their
culture, environment and worldview into the Scriptures, the discipline of exegesis
urges the exegete to be aware of and minimise presuppositions that influence the
investigation. The critical area in addressing the controversy of homosexuality in the
MCSA is the interpretation of the Scriptures. It is not being handled with care and

justice is not done to the interpretation of the Bible.

The Hebrew Bible does not make reference to, and hence does not condemn,
homosexuality as a sexual orientation (Stiebert and Walsh 2001:119-152).° In a
different context, Ellis (2003:313-323) examines Philo’s objection to homosexual
behaviour in which he maintains that such behaviour is in contrast to nature in that it
involves an unnatural indulgence in pleasure, in that it does not involve procreation
and that it places the male partner in the role of the female, thus demeaning and

weakening him.

A literature review of contributions by Old Testament scholars is therefore essential.
Boughton (1992:141-153), in affirming a traditional understanding on homosexuality,
maintains that the Old and New Testaments are thoroughly opposed to homosexual
activity.'” In the Ancient Near East the practice of homosexuality was well known and
was only condemned in certain cases where being coerced by one party was implied:
this condemnation was rooted in the doctrine of creation and the command in Genesis

1: 28 (Wenham 1990:359-363).

There is certainly no doubt about the objection to homosexuality as reflected in
Genesis 19 and in legal provisions in Leviticus 18:20 and 20:13 and the view that
these absolute prohibitions of homosexuality remained the law of God (Ukleja

1983:259-266).

° The social construction of masculinity and femininity is discussed with reference to narrative
accounts in Gen 19, Jdgs 1 and the laws already mentioned in Leviticus. (Stiebert and Walsh 2001:119-
152).

1% Boughton (1992:141-153) in building his case critiques the exegetical foundations of John
Boswell’s Christianity, social tolerance and homosexuality and argues that Boswell is unreliable and
revisionist in his treatment of the Sodom narrative in Gen 19 and Old Testament legal codes in Lev
18:22 and 20:13.
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The phrase X7 72D (it is a detestable act) in Leviticus 18:22, is in a declaratory

formulae that serves as a motivation against the act and expresses the defiling and

immoral nature of these illicit practices.'’ 12¥I0 depicts ritualistic and moral

behaviour that is repugnant to Israel’s neighbours (Hartley 1992:283). Gaier
(1990:161-169) notes that apodictic and casuistic laws in Leviticus were meant to
preserve and protect relationships within family units.'* From an evangelical Christian
perspective it is argued that homosexual conduct is sinful, a threat to and violation of
the social, religious and cosmic order, a violation of the order of creation and a
desecration of the image of God (Wold 1998:238). Malchow (2004:465-472)
maintains the principle that Scripture is to be regarded as normative for the churches

in deciding faith and morals."

It is observed that the Old Testament view with regard to sexuality is first seen in its
Ancient Near Eastern context, where Yahwism’s monotheism and close association of
morals with religion set it in sharp contrast with the common fertility pattern.*
Milgrom (1993:11) reads the construed prohibition in Leviticus 18:22 as addressed
only to Jews and those non-Jews who happened to reside in the Holy Land. The
anthropological literature on Mediterranean and Middle Eastern honour and shame is
made use of by Stone (1995:87-107) in constructing a social framework that depicts a
homosexual act and rape as being construed and interpreted as a process by which a

male subject threatens the masculinity and honour of another male.

Feldman (2000:255-292) examines Josephus’ retelling of Judges 19-21 which
includes an attempt of avoiding overtones of homosexuality in the biblical story by
portraying the men of Gibeah experiencing lust for women. Carden (1999: 83-96) in

noting the readings of Genesis 19 and Judges 19 in relation to Leviticus 18:22 and

! Hartley (1992:289) further points out that male homosexuality is identified as mapn in Lev 20:13,
translating ‘something detestable and repugnant’, and that this act carries the death penalty.

12 Gaier (1990:161-169) concludes his investigation on homosexuality in the Old Testament by
restating the difficulties involved in attempting to relate the Bible’s treatment of the topic to our
contemporary situation, while also acknowledging the need for further investigation on the medical,
psychological and sociological dimension.

13 Malchow (2004:465-472) further recommends that a degree of care in relating and applying ancient
scripture in the contemporary context is necessary.

' Collins (1977:149-265) further investigates Old Testament sexual morality that includes marriage
and family, homosexuality, fornication and procreation.

5
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20:13, ignores the different historical and cultural contexts behind these texts and the

contemporary politics in which these texts are enmeshed.

Injunctions against male homosexuality in the Hebrew Bible are aimed at cultic
prostitution supposedly practised by non-Israclites but the historical basis for this
claim has been questioned.”” De Young (1991:157-177) investigates and critiques
recent appeals to the Septuagint (LXX) to defend homosexuality and in his historical-
comparative and linguistic-contextual study points out that the word gades does have

religious (cultic) and sexual overtones (homosexual practice).

In academic circles within both the past and the recent, MCSA discussions, exegesis
of Leviticus 18:22 and 20:13 and African hermeneutics have not been studied
synthetically in addressing homosexuality. This dimension makes an essential
contribution in the debate on homosexuality. There is a need for the application of
comprehensive hermeneutical tools in MCSA’s approach to Scripture and to engage
the controversy on Same-Sex relationships. Differing contestations need to dialogue

with each other.
1.2 Aims and objectives

The aims and the objectives of this study are as follow:

* Analyse the MCSA’s discussions on homosexuality. Such an analysis includes a
critic of the MCSA’s position; a study on the Church’s policy, doctrines and her
understanding of her mission; an investigation of the application of the Wesley
Quadrilateral and a discussion of ideological contestations from MCSA persons.

* Analyse Leviticus 18:22 and 20:13 employing selected exegetical paradigms.
Leviticus 18:22 and 20:13 are analysed with the aid of Literary Criticism, Textual
Criticism, Canonical Criticism, Composition and Redaction Criticism and Social-
Scientific Criticism.

* Explore dimensions of Africanisation and inculturation in discussing

homosexuality. This investigation includes a discussion of socio-scientific

' This argument by Stone (1997:36-41) is deduced from Scripture explicitly in Lev 18 and 20, as it is
going to be shown later in the investigation.
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dimension of RSA; a portrayal of African culture and tradition religious
experiences; an exploration of the honour and shame concept in RSA-Xhosa and
the analysis of the cultural construction of marriage in RSA-Xhosa culture.

* Synthesise the conclusions drawn from the analysis of the said discussion, the
investigation of dimensions of Africanisation and inculturation and the analysis of
Leviticus 18:22 and 20:13 in discussing the issue of homosexuality within the

MCSA.

1.3 Research methodology

This is a literature and exegetical study.

Exploring the traditions of biblical world and of primal people in parallel with those
of modern people is commendable in the world of biblical scholars. In this
investigation a fusing of the MCSA’s readings as an interpretation model with the
exegesis (literary-historical investigation) of the texts in discussion and with African

hermeneutics is intended in discussing homosexuality.

1.3.1 MCSA’s discussion

The discussion within the MCSA focuses on the mind of the Church as embedded in
the doctrine and the mission imperatives with reference to homosexuality; as a first
step the traditional method of approaching Scripture, the Wesley Quadrilateral, is
critically studied and contributions by Methodist academics are investigated.
Attention will be paid to the position of the MCSA and its history. The point of
departure in the Wesley quadrilateral is Scripture which requires an interaction with
the biblical text. The second step is engaging with the Church traditions, studying
how issues were addressed in the life of the Church. Reasoning constitutes the third
step: the discipline of applying one’s mind rationally so as to actualise the biblical text
in the modern context. The fourth step is an exploration of the life experiences of
people in a particular field or issue (DEWCOM 2003:4). Studies by academics in the
MCSA are tabled and engaged.
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1.3.2  Analysis of Leviticus 1822 and 20:13
1.3.2.1 Literary Criticism

Hayes and Holladay (2005:73-82) define Literary Criticism as a study of the
composition and rhetorical style of a text. Literary Criticism denotes a broad range of
topics that include the composition, structure and character of a text, techniques or
styles, the employment of images and symbols by an author, the aesthetic and
dramatic effects in a work (Hayes and Holladay 2005:73-82). Labuschagne
(1986:107) argues that literary criticism with respect to the Bible is a method of
investigating the history of the development of the text. The criteria utilised include
an investigation of tensions within the text, distortion in the logical development of
ideas, non-stylistic repetition, contradiction and differences in the use of language and
in the theological point of view.'® In demarcating the textual unit from preceding and
succeeding pericopes and in determining whether the text underwent a process of

growth, Literary Criticism is of importance.'’

1.3.2.2 Textual Criticism

This discipline represents a pursuit of the legible text or understandable reading;
exploring how ancient writings were composed, how they were copied, preserved,
transmitted, translated and quoted and thereafter construing how and why variations
in the wording of a biblical passage resulted (Hayes and Holladay 2005:33-44). This
tool presupposes that the Hebrew text of the Old Testament at the disposal of today’s
exegete is not the same as that produced by the biblical authors. Textual Criticism
helps the exegete to locate the text within the broad context of its many versions and
translations (Hayes and Holladay 2005:35). Such criticism also explains textual
variants within the manuscripts of the original biblical language that are due to

intentional and unintentional corruptions of the text.

'8 T abuschagne (1986:107) is in agreement with Hayes and Holladay (2005:73-82).
17 Barton (1984:20-29); Barth and Steck (1980:30-39) are in consensus on the point of demarcation.

8
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1.3.2.3 Canonical Criticism

Brevard Childs (1979:69-83) advocates the canonical exegetical approach that
stresses that each and every text in the Bible should be read as part of the canon. The
meaning of the biblical text is also regarded as subservient to the canonical meaning
so that it is argued that Childs’ approach runs the risk of developing into a completely
a-historic one.'® The text is approached with pre-understanding and heard within the
context of faith. Hayes and Holladay (2005:125) suggest that the importance of
Canonical Criticism rests on the fundamental truth and challenge that the biblical text

is to be read as part of the Hebrew Bible and not in isolation.
1.3.2.4 Composition and Redaction Criticism

Redaction Criticism, in investigating the final viewpoint and theology of a text,
focuses on the editorial stage/s that led towards and produced the final written form
and composition of a passage, the final stage/s of the tradition, as it was, that has
become crystallised in written form (Hayes and Holladay 2005:101-109). Redaction
Criticism has the task of establishing how and by whom the different units were

combined in the compilation of the present form."

1.3.2.5 Social-Scientific Criticism

Elliott (1993:72-74) suggests that the purpose of Social-Scientific Criticism is to
investigate and seek to comprehend the biblical text in terms of its genre, content and
rhetorical strategy as a medium of meaningful, persuasive interaction in a particular
historical, social and cultural context. Theories and perspectives of social science are
utilised in this paradigm. This investigation seeks to study the social, geographic,

cultural context of the original readers and the ideology of the author.

'8 Barton (1984:77-103) and Loader (1986:139-140) share the same sentiments in this regard.
' Barton (1984:45-55); Barth and Steck (1980:50-55) and Beuken (1986:173-175) are in agreement.

9
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1.3.3 African Hermeneutics

In this approach the Bible is read in the context of the Republic of South Africa
(hereafter referred to as RSA). Western and Northern American interpretation of the
Bible in Africa is defined as cultural imperialism; as an alternative it is argued that
indigenous culture is to be related to the biblical message (Mbiti 1977:28).
Mosothoane (1973:86ff) maintains that Euro-centric biblical scientific methodologies,
with an emphasis on form criticism, source theories and redaction theories are not

relevant to Africans.

A paradigm that seeks to read Scripture through African lenses is advocated for by
Ukpong (1995:3-13): it is termed inculturation hermeneutics. Kalu (1999:1) argues
that African traditional lenses furnish correct indigenous readings concerning what
had occurred before the advent of Western, Islamic or other external influences in
Africa. In line with this sentiment a hermeneutical approach that is rooted in African
culture and traditional religious experiences is recommended by Mugambi (1994:9-
16). Along these lines a process of indigenisation in interpreting the Scripture is
presupposed. An inculturation hermeneutical approach to Scripture harmonises the
text of the bible with the present socio-economic, political and religious realities and
context. This exegetical approach includes the dimension of contextualisation®’ and
departs from a sense of being aware of African context and culture.”' The context of
the ancient text is then approximated and intertwined with the contemporary context
of the RSA. The goal of inculturation is the actualisation of the biblical text in today’s
context so as to forge interpretative links between faith and life and engender

commitment to personal and societal transformation (Ukpong 1999:325).

Synonymously with Ukpong’s recommended inculturation hermeneutics Adamo
advocates for an African cultural hermeneutical approach to Scripture (Adamo
2001:3-4). This synthesizes the fundamental biblical truth with African traditions,

noting significant parallels in the biblical ancient world and the African contemporary

2 Tracy (1987:79); Hierbert (1994:61) and Theron (1996:18) further propound that contextualisation in
Africa means developing its own indigenous theology. In this process of theologising, cultural, socio-
economic, political and religious contexts and realities are to be taken into consideration.

I Following this step, the exegete’s context is spelt out clearly and harmonised with the text, not read
into or imposed on the text.

10
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world.? The ancient biblical world and the African reasoning, worldview, culture and

experience, are to be reappraised and made to complement each other.”

Mugambi (1999:1-2) prefers the concept ‘encounter’ rather than contextualisation on
the grounds that the biblical text encounters an African in his or her own culture and

that its understanding is within the parameters of African reasoning and experience.

Schoonhoven (1989:13) suggests that reinterpretation and contextualisation should be
within the parameters of the continuing context or situation in which people find
themselves. Africanisation and contextualisation requires a defining of the South
African context and of who is an African. Africans are urbanised, secularised,
modernised and christianised yet that they still cling to their traditions and customs.**
Mahlangu (2006:9) observes that the history of the coming of Christianity in Africa
adds a dimension of understanding how the Bible is perceived, read and interpreted
today in Africa. Reading the Bible in an African, the RSA context, one observes the
interaction of Africans with Christianity and the Bible in the context of their

traditional culture and religion.25

Ukpong (1999:318) propounds the need for a facilitated encounter or dialogue
between biblical texts, African religion and culture and thereafter the development of
new theological underpinnings resulting from the encounter. In this case exegetical
tools are utilised to analyse biblical texts while anthropological and / or sociological
approaches are employed in analysing the situation concerning homosexuality in the

MCSA.
1.4 Hypothesis of the study
Acceptance and / or rejection of homosexuality as a love relationship cannot be based

on Leviticus 18:22 and 20:13. There is an inability to provide sound rationale to reject

homosexuality in the MCSA. Acceptance of homosexuality objects to dimension (s)

22 Adamo (2001:3-4) advocates for a dialogue between Scripture and African culture so as to make
Scripture relevant in Africa.

2 1t is further argued that the literary-historical context of the text be given prominence in the exegesis
so as to venture towards a trusted interpretation (Nthamburi and Waruta 1997:48).

 Mazrui (1980:47) and Tienon (1990:24) share the same sentiments.

» Mahlangu (2006:10) embraces an interaction of an African person and the Bible.

11
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of Africanisation and inculturation, with explicit focus on RSA-Xhosa ethnic group.
A common and compromise position and / or celebration of diversity are possible
when there is a dialogue between the findings stemming from the MCSA discussions,
the exegesis of Leviticus 18:22 and 20:13 and the dimensions of Africanisation and

inculturation in discussing homosexuality.

1.5 Chapter division

Chapter 1 is an introduction and outlines the study by stating the actuality and the
problem statement synthetically; aims and objectives; research methodology and

hypothesis of the study.

Chapter 2 presents a study on the MCSA approach on homosexuality. The position of
the MCSA and its history is investigated. The MCSA doctrines and mission in
discussing homosexuality is researched. The Wesley quadrilateral as a hermeneutical
model is practically illustrated. This includes a study on homosexuality with reference
to scripture, tradition, reason and experience. Contributions from the MCSA clergy

and laity are engaged.

Chapter 3 comprises of an analysis of Leviticus 18:22 and 20:13. Literary Criticism
unfolds the composition and rhetorical style of the text. Textual Criticism is
persuasive for the original wording, exploring how ancient writings were composed
and to construe how and why variations in the wording of a biblical passage resulted.
Canonical Criticism reads Leviticus 18:22 and 20:13 in relation or in consultation
with other texts in the Canon of Scripture and not in isolations. Composition and
Redaction Criticism depicts the development of the texts of Leviticus 18:22 and
20:13. Social-Scientific Criticism studies the social, geographical and cultural context

of the original listeners and the ideology of the author of Leviticus 18:22 and 20:13.

Chapter 4 presents deductions from dimensions of Africanisation and inculturation in
the discussion of homosexuality. This includes exploring socio-scientific dimension
of RSA. African culture and traditional religious experiences on homosexuality are

related. Cultural dimension that rejects and accept homosexuality are investigated.

12
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Chapter 5 presents an interaction between the MCSA discussions, an analysis of
Leviticus 18:22 and 20:13 and dimensions of Africanisation. An indication for further
investigation is presented.

1.6 Orthographical remarks

1.6.1 Introduction

The adjusted Harvard reference system is used in this research

Unless otherwise indicated the Bible translation of choice is the Jerusalem Bible
Version (JB). For purposes of comparison the New International Version (NIV), the
New King James Version (NKJV), the Revised Standard Version (RSV) and the
Masoretic Text (MT) of the BHS are utilised.

1.6.2 Transliteration

For the purpose of this study and since it is essential in this field the Hebrew and

Greek language is utilised and translation is given.

13
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Chapter 2
Methodist Church of Southern
Africa (MCSA) and homosexuality

2.1 Introduction

The MCSA is at the stage of wrestling with the issue of homosexuality. In this chapter
discussions within this Church are engaged critically. The MCSA’s position is
analysed with a view to understanding the said denomination’s mind. In line with the
Church’s policy, her doctrines and her understanding of her mission are studied. The
application of a theory that was historically constructed by John Wesley in engaging
societal concerns and issues, the Wesley Quadrilateral, is investigated. A discussion
document prepared by DEWCOM, which displays the use of this Quadrilateral in
discussing homosexuality is analysed. Clergy and laity in the MCSA have approached
Leviticus 18:22 and 20:13 independently and analytically. Contributions from these
Methodists shed light on the MCSA reading of Leviticus 18:22 and 20:13 and the
discussion of homosexuality. A discussion of ideological contestations within the

MCSA from persons, individually, and from structures is the aim of this chapter.

2.2 The position of the MCSA and its history

2.2.1 Introduction

The developments in the construction of this position on homosexuality are engaged
with. A specific focus is directed to the statements in this regard that stem from the
MCSA conferences, the ultimate decision-making structure. Those from the 2001,
2005 and 2007 MCSA conferences are tabulated and prove to make a contribution in

understanding and engaging the mind of the MCSA.

14



2.2.2  Conference Statements

The 2001 MCSA conference made a commitment to being a community of love rather
than rejection while the 2005 conference invited Methodists to embrace many
different and even opposing views on homosexuality to journey collectively. The
2007 MCSA conference pursued a way forward that respected and held in tension
differing views among the clergy and laity.?® Its resolutions®’ are bulleted below,

followed by discussion.

This conference therefore resolved:
e That the grace, affirmation of diversity, and commitment to the unity of the
church central to the Same-Sex resolutions of the 2001 and 2005

Conferences be re-affirmed;

At one level this statement is biased, the reason being that it only advocates the
acceptance of homosexuals, though the word ‘grace’ redresses the punitive reception
of homosexual people. Grace by definition in the MCSA and other churches is
undeserved love and is mostly regarded as an attribute of God. Being gracious means
loving all people, including homosexual persons. The phrase ‘affirmation of diversity’
opens the doors for differing views. The phrase as used in this context extends to
behaviour and orientation and supposes the acceptance of people uniquely as they are.
The statement on the commitment to the unity of the church places the decision
making focus on the possible division rather than solely on righteousness or

wrongness or acceptance or rejection of homosexual orientation.

e That our ministers and people continue to engage this issue in Christian
conversation and respectful listening, so that all of us may more fully understand

and articulate the variety of viewpoints held within our church;

This resolution is commendable. It entails a view which looks toward a consultative

approach and projected outcomes. Such an approach fosters a journey towards the

26 These deliberations are as I have recorded them in the conference session.
27 Methodist Church of Southern Africa (2006:45) constructed these resolutions in the spirit of
celebrating diversity.

15
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affirmation of various voices which are currently silenced in discussing

homosexuality.

* That we will seek to be a Christ-honouring community: Celebrating the rich
diversity of those called to follow Jesus, honouring the sacred worth of all people
and practicing our Wesleyan heritage of warmth, welcome and

hospitality;

Faithfulness of Christians to their identity in Christ is essential. Identification in this
sense requires imitating Christ’s actions and approach to social issues. Being a Christ-
honouring community is not restricted to a celebration of diversity, honouring the
sacred worth of people and practising Wesley’s heritage of warmth, welcome and
hospitality. Being such a community also includes values of nurturing the family,
adhering to discipline, solid moral values and treating people with redemptive love.

* Recognising the authority of Scripture, and noting that in our quest for
understanding, there is no one, monolithic and incontrovertible interpretation of it;

* Acknowledging that there are therefore some issues upon which there may never
be total unanimity within the church and upon which we must "agree to differ"
without reducing our respect for, and trust of, one another;

* Conference approves the publication of Bible Study material which will assist
members of the Church to reflect on the issue of Christians and homosexuality
and Same-Sex relationships;

* Conference directs that a meeting be convened to consider the wide spectrum of
viewpoints on the civil unions of Same-Sex couples in order to listen to each
other, identify points of agreement and differences and seek a way forward that
will enhance the unity of the church. DEWCOM is mandated to convene this
engagement;

* Conference recognizes that any decision and subsequent action on the issue of
civil unions between Same-Sex partners must await the outcome of the ongoing
process of engagement as specified by Conference 2005 (MCSA 2006:75) and, in
the interim, expects Methodist ministers to continue to offer pastoral care to

homosexual individuals as to all others.

16
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These resolutions are commendable on the whole. The statement, ‘Recognising the
authority of Scripture, and noting that in our quest for understanding, there is no one,
monolithic and incontrovertible interpretation of it is questionable, though. It ignores
the fact that there are irresponsible interpretations and approaches to Scripture. The
phrase ‘agree to differ’ in the statement, ‘Acknowledging that there are therefore
some issues upon which there may never be total unanimity within the church and
upon which we must "agree to differ" without reducing our respect for, and trust of,
one another’ is problematic. The phrase closes doors to a possible journey towards the
common and consensual understanding that could be conceived by responsible
interpretation of Scripture and approach to the debate. The concepts of upholding
solid moral fibre, the themes of holiness and consecration, are not alluded to in the

resolution.
2.2.3 Conclusion

There are essential thoughts to be drawn from this process of constructing a position
in the MCSA. The concept of grace as understood by Methodist people is important in
redressing the prejudice which displays itself in the treatment of homosexual people.
The affirmation of diversity allows a possible listening to differing voices in the
MCSA. The openness to a consultative approach and projected outcomes is laudable.
A commitment to the unity of the Church seems to be a priority for the MCSA. The
manifestation of such unity should not imply the silencing of other voices or a
compromising of other beliefs and values. The Methodist’s identity in Christ as a
phenomenon in engaging homosexuality should reflect various aspects of Christ’s
nature and work. Depictions of rejection of homosexuality are not evident in the

position of the MCSA.

2.3 MCSA doctrines and mission

2.3.1 Introduction

The mission of God as understood by the MCSA and spelt out in the four mission

imperatives covers areas of spirituality; evangelism and Church growth; justice and

service; and human and economic development and empowerment. Methodists in the
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MCSA are called to practise these imperatives. Over five years these imperatives have
become the pillars of the MCSA and clearly depict the vision and the mind of the
Church. The MCSA maintains that an authentic service is based on Scripture, tested
in community, affirms life and seeks the peace of God’s reign. The said imperatives
are based on Scripture and aim at affirming life in communities. The MCSA stands in
solidarity with all people who seek freedom, peace and justice and homosexual

persons at this juncture fall into this category.
2.3.2 Implications of MCSA mission imperatives
2.3.2.1 Spirituality

The outcome of the imperative of spirituality is for people to enjoy a relationship with

God, which then makes them eligible to be members of the Church

(http://www.methodist.org.za/?g=history). Homosexuals and heterosexuals do have a
relationship with God alike, irrespective of sexual orientation. If evidence could be
adduced that homosexual people do not have faith and a relationship with God, then a
Same-Sex relationship could be regarded as sinful. If evidence beyond reasonable
doubt can be presented that homosexuality is sinful then it could be categorised as

immoral and unacceptable.

2.3.2.2 Evangelism and Church growth

The rejection of homosexual persons without an informed diagnosis that
homosexuality is sinful contradicts the intention of the MCSA that is presented under
the imperative of evangelism and Church growth as ‘inviting people to personal faith
in Christ and His gospel and to belong in the community’

(http://www.methodist.org.za/?g=history).  This imperative seeks to establish a

relationship between all people and God and to create a sense of belonging in the
community and amongst all people. It supposes a fostering of healthy relationships
between heterosexuals and homosexuals and also supposes a celebration of cultural

and ideological diversity.

2.3.2.3 Justice and service
The imperative of justice and service aims at promoting the values of justice, unity

and reconciliation and the healing of national ills, physical, environmental and social
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(http://www.methodist.org.za/?q=history). Homosexual persons experience rejection,

discrimination and prejudice in society and in the Church. It can be argued that
rejection does not embrace or subscribe to the value of justice. The value of unity
does not imply favouring one view or person over the other but includes the
dimension of celebrating diversity. If the rejection of Same-Sex relationships and
homosexual people can be defined and labelled as a national social ill, then the
Church would be expected to be faithful to her mission statement®®, which aims to

achieve healing and transformation.

2.3.2.3 Human and economic development and empowerment
Human and economic development and empowerment focuses on the care and growth
of children, the plight of the poor, education, quality of life and nation building

(http://www.methodist.org.za/?g=history). Ideals for human existence are constructed

by each community and its culture. An environment which is acceptable and
conducive to the care and the development of children is also created by the
community. In some circles homosexual relationships are deemed not to be the ideal
model of family structure and relations, which should be portrayed to children. On the
other hand, paradigms may shift and nation building might require an eradication of

prejudice towards and rejection of homosexual persons.

2.3.3 Implications of MCSA doctrine

2.3.3.1 Office of Christian ministry

The MCSA in her doctrine as reflected in paragraph 1.20 and 1.9.5 is convinced of the
universal conviction of the Methodist people and that the office of the Christian
Ministry depends upon the call of God who bestows the gifts of the Spirit, the grace
and the fruit of which indicate those whom God has chosen (MCSA 2008:12). Yet the
MCSA objects to the ministry of the homosexual.

28 The mission statement of the Methodist church of Southern Africa declares: ‘God calls the Methodist
people to proclaim the gospel of Jesus Christ for healing and transformation’.
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2.3.3.2 Maintenance of the tradition of the Church

In accordance to paragraph 1.6 and 1.17%° the MCSA considers the revelation
recorded in the Holy Scripture as the supreme rule of faith and practice. The
significance of the Church’s tradition is emphasised in the phrase ‘rejoices in the
inheritance of the Apostolic Faith’. With reference to discussing the issue of
homosexuality, therefore, Scripture is vital and the maintenance of the tradition of the
Church is encouraged. Discussion on Scripture and tradition is presented in the

exploration of the Wesley Quadrilateral.

2.3.3.3 The witness of the Church

The statement ‘to ensure the continued witness of the Church to the realities of the
Christian experience of salvation’®” can be interpreted in various ways. It does
presuppose that the historical witness of the Church, as embedded in Scripture, is not
dynamic and cannot be re-shaped by the changing experiences of Christians. The
witness of the Church is nonetheless to be applied to the realities of Christian
experience. Scripture is meant to ensure the continued witness of the Church, not to
impose a system of formal or speculative theology in approaching debates like that of

Same-Sex relationships.

2.3.3.4 Membership

In accordance the MCSA (2008:25) all people are welcomed to be members of the
MCSA, if they desire to be saved from their sins though faith in Jesus Christ and
show the same in their life and conduct; as well as seek to have communion with
Christ and His people. Sexual orientation is therefore not the determinative factor for
membership in the MCSA and based on this it cannot be argued that homosexual
persons cannot be members. The incongruity, as mentioned, is that in the MCSA
homosexuals are accepted as members of the Church, but they cannot assume

leadership offices.

? MCSA (2008:15) edition further notes that the doctrines upheld by the MCSA are based upon the
divine revelation recorded in the Holy Scripture.
39 See MCSA (2008:15) in paragraph 1.17.
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2.3.4 Conclusion

Based on the fact that it cannot be proven that homosexual persons do not have faith
in God, homosexuality is not to be classified or defined as sinful. The intention and
principle of inviting ‘all people’ to personal faith in Christ and His gospel and to
belong in the community of faith is contradicted by the rejection of homosexuality
and the ministry of such persons. This does not subscribe to the value of justice and
unity within the MCSA. The imperative of human and economic development and
empowerment may either constitute a tool to argue for the acceptance of

homosexuality or not.

Any objection to a homosexual person’s ministry is invalid if Christian ministry is
dependent upon the call of God. Such objections may be based on the appeal to
maintain the tradition of the Church. The witness of the Church is not static and
realities of present scientific age present another dimension in which opposition of
homosexuality may be invalid. In this vein the acceptance of homosexuality based on
progressive rationalisation is to be advocated. The documentation of the policy on
membership directs the MCSA to redress the rejection of homosexuality and the
ministry of homosexual persons. Based on the discussion of the MCSA doctrines and

mission there is no concrete ground to based the argument of rejecting homosexuality.
24 Wesley Quadrilateral in the discussion document
2.4.1 Introduction

DEWCOM prepared a discussion document on Same-Sex relationships, in which the
Wesley Quadrilateral is used as an approach in discussing homosexuality. The
Quadrilateral is four dimensional. Scripture, deemed as being the Supreme Rule of
faith and practice, is given first priority. Scripture as a reference point is used to
discuss homosexuality and biblical texts related to homosexuality. Secondly,
DEWCOM'’s mind is applied to the traditions of the Church locally and globally,
denominationally and ecumenically. Thirdly, developments from the age of the
Enlightenment are studied. Engaging homosexuality and biblical texts from the

perspective of experience represents the fourth dimension in the Wesley
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Quadrilateral. Thoughts stemming from these four dimensions are critically

investigated and engaged.
2.4.2  Wesley Quadrilateral

2.4.2.1 Scripture

DEWCOM (2003:3) pointed out that one of the approaches to interpreting Scripture is
reading the text literally. In this paradigm one focuses on what is deemed as explicitly
stated in the Scripture about homosexuality’' and then perceives it to be absolute, as
being the position of the Bible, as being the mind of Christ and as being God designed
behaviour. On the other hand it is noted that this approach is inadequate and therefore

does not do justice to the reading and interpretation of Scripture.

The literal approach to Scripture fails to recognise and to be aware of the historical
and cultural distance between the 21% century and the times of the production of these
texts. It assumes that the biblical writer’s conclusions about homosexual behaviour
are directly translatable into our modern context.” The authority and relevancy of the
Bible is not questioned. At one level the question of contextualisation is to be
entertained in this regard because trends, traditions and trajectories changes and what
was applicable in biblical times might not be in the 21* century South African
context. The fact that paradigms are shifting is ignored in the literal approach to
Scripture. It is unethical and unjust to impose an ancient biblical Jewish culture on the
culture of South Africans and Methodists in Southern Africa. An interaction and / or
dialogue between the people’s cultures during the eras when biblical texts were
produced and the culture of the Bible readers of today in South Africa makes a
contribution which is essential in biblical scholarship and in the Churches’ quest to
find common ground and / or diversity celebrating ground in discussing

homosexuality.

3 Lev 18:22; 20:13 and Rm 1:26-27 are deemed to be clear in their unequivocal condemnation of
homosexual behaviour.

32 DEWCOM (2003:3) does not elaborate on the limitations of this approach to Scripture, though.

33 DEWCOM (2003:3). It could be concluded that historical and cultural differences between the 21°
century and biblical times are to be taken into account and that it cannot simply be assumed that
biblical references condemning homosexual behaviour can be directly translated to and applied in the
21% century context.
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DEWCOM (2003:4) notes that some sanctioned sexual mores in Scripture are not
adhered to in modern times, which include punishment of adultery by stoning (Deut
22:22) and the prohibition of sexual intercourse during a menstrual period (Lev 18:19,
29). Such inconsistency in accepting and / or rejecting biblical texts creates injustice
in the interpretation of Scripture. I would argue that the literal approach to Scripture
proves to be an unreliable hermeneutic tool in the discipline of biblical text
interpretation and usage, especially when it is not used in line with other
hermeneutical paradigms. The argument of acceptance and / or rejection of
homosexuality that is deduced from the literal approach to Scripture is therefore

illogical.

The second paradigm in interpreting Scripture is to subject any biblical text to the
wider witness of Scripture as a whole.”* This approach presupposes that a text is to be
read in relation to other biblical texts on a thematic basis. DEWCOM (2003:5)
observes that there are broad themes that recur throughout Scripture, which pertain to
what God is like; the attitude of God towards humanity and the lifestyle that God
expects from people. DEWCOM (2003:5) cites that the only two themes that are
noted are those of inclusion and of the intrinsic dignity and sacred worth of all people
and the denunciation of all discrimination, oppression and injustice. Therefore the
attitude of the Church is to be characterised by inclusion instead of dehumanisation,
rejection and oppression. The themes of holiness, purity, morality and consecration
are ignored in the DEWCOM document. In subjecting Leviticus 18:22 and 20:13 to
the wider scope of the Bible on thematic bases there cannot be a clear position on the
homosexuality discussion. A sentiment of accepting homosexuality based on themes
of inclusion and denunciation of all discrimination is not to be argued without being
mindful of themes of holiness, purity and morality. Subjection of Leviticus 18:22 and
20:13 to other biblical texts on a thematic basis proves not to be of assistance in

arguing towards acceptance or rejection of homosexuality.

In principle, the idea of subjecting biblical texts to the wider witness on a thematic
basis is crucial. Reading a biblical text in relation to other texts requires a study of

why and how the author of a later source made reference to an old source. An

3 DEWCOM (2003:5). This approach sounds more like Canon Criticism in principle and not in
practical terms.
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investigation into the world of the author of the later source and the world of the
original text (the text being appealed to) is to be conducted. An understanding of who,
when, why and how ancient biblical texts were used by later authors sheds light on the
ways in which such ancient texts were interpreted and construed over the years, being

applied to different contexts and times.

The third approach in the interpretation of Scripture as suggested by DEWCOM
(2003:6) is that of seeing the Bible as a living document in the life of the Church,
which is enlivened by the activity of the Holy Spirit, who comes to interpret the words
of Scripture and so lead the Church into all truth (Jn 16:12-14). In this process the
entrenched assumptions and traditional interpretations are challenged and the Church
ventures to a new and fuller understanding of the biblical witness and truth about
God.”® The fact that the Holy Spirit can embrace the traditional interpretation is

ignored, however.

The crux of the matter in the argumentation of this approach seems to be the
challenging of entrenched assumptions and tradition. This motive and / or conviction,
which seem only to be responsive to conservativeness at one level, is not healthy in
the discipline of interpreting ancient texts. Approaching Scripture with pre-conceived
ideas, convictions and motives is not always constructive. In terms of this third
approach the process of reading and interpreting ancient texts is being spiritualised.
There seem not to be clear criteria and / or a methodology for interpreting texts. From
the academic point of view, the manifestation of the activity of the Holy Spirit in the
process of interpreting the Scriptures is unclear, even nonsensical, and it is at this

point that reluctance in accepting this approach also displays itself.

While these three approaches to Scripture make a contribution to the discipline of
interpreting ancient text there are limitations: areas that are not investigated and
insights that are not unearthed. Historical and literary investigation and its
contribution to the study of biblical texts is not taken into account nor recommended
in the DEWCOM document. Hence in the MCSA discussions arguments for

acceptance and rejection of homosexuality based on Scripture are not convincing.

3 DEWCOM (2003:6) further makes reference to the Apostle Peter’s rejection of what was
traditionally deemed as impure in Acts 15.
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This disregard devalues the supposed approach to the debate through the study of
Scripture. In the next chapter, therefore, a comprehensive investigation will be
conducted in unearthing the meaning of Leviticus 18:22 and 20:13 when discussing

homosexuality.

2.4.2.2 Tradition
This dimension points to the mind and position of the Church over the ages and also
to the wider witness of the contemporary Church. The focus is first placed on the

Methodist church and then on the wider witness of the Church globally.

From the outset DEWCOM (2003:14) remarks that ‘drawing from the resource of
tradition is not to be confused with a rigid and uncritical adherence to the things of
the past, that asserts that the way things have been is the way they always shall be’.
Negative sentiments and positions towards homosexuality existed in the history of the
Christian Church and were shaped by the rationale of Natural Law. Homosexuality
was taken to be immoral and unnatural, because natural law maintained that the
purpose of sexual intercourse was procreation so that any intention contrary to that

was unacceptable (DEWCOM 2003:14).

Denominations of the contemporary Church differ in their positions on the issue of
homosexuality. These range from the condemnation of homosexuality as a
manifestation of a depraved nature and a perversion of divine principles; to a
conditional acceptance of homosexual people as long as they do not engage in
homosexual acts; to conditional acceptance of homosexual people as long as they do
not take leadership positions; to a full acceptance of homosexuality as part of the
diversity of God’s good creation, which includes the blessing of Same-Sex unions and

the ordination of homosexuals.*®

A study conducted by DEWCOM (2003:16) on world Methodism shows that the
British Methodist Church is not opposed neither to homosexuality nor to ministry by
homosexuals. It located the sexual relationship in the context of marriage and is silent

on the issue of Same-Sex marriages. The said Church’s position is reflected in the

3 DEWCOM (2003:15) does not explicitly mention the denominations individually according to their
positions.
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1993 annual conference resolutions which affirmed the joy of sexuality as God’s gift;
declared that all practices of sexuality which are promiscuous, exploitative or
demeaning in any way are unacceptable forms of behaviour and contradict God’s
purpose; stated that a person shall not be debarred from the Church on the grounds of
sexual orientation in itself; re-affirmed the traditional teaching of the Church on
sexuality, namely chastity for all outside marriage and fidelity within it, and
recognized, affirmed and celebrated the participation and ministry of lesbians and gay

men in the Church (DEWCOM 2003:16).

DEWCOM (2003:16) notes that the United Methodist Church’s Social Principles on
human sexuality affirm the worth of the homosexual and the availability of God’s
grace to all. It does not condone the practice of homosexuality. The principles contain
the following paragraph on homosexual people:
‘homosexual persons no less than heterosexual persons are individuals of
sacred worth; all persons need the ministry and guidance of the Church in their
struggles for human fulfilment, as well as the spiritual and emotional care of a
fellowship that enables reconciling relationships with God, with others and
with self; although we do not condone the practice of homosexuality and
consider this practice incompatible with Christian teaching, we affirm that
God’s grace is available to all; we implore families and churches not to reject
or condemn their lesbian and gay members and friends; and we commit

ourselves to be in ministry for and with all persons’ (DEWCOM 2003:16).

The World Methodist Council asserts that Methodists believe that Methodists are the
friends of all and the enemies of none; and seeks to understand and respond to the
context and situations in which Methodists live, so that their witness will have
integrity and stand in solidarity with all people who seek freedom, peace and justice

(DEWCOM 2003:16).
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It is noted that in the history of the Church there are major examples of the Church
moving from attitudes and practices of exclusion and rejection to ones of inclusion

and acceptance in its approach to and dealings with marginalised groupings.®’

The contribution from DEWCOM (2003:18-20) predominantly makes reference to
points that underpin the argument for the inclusion of homosexual people. This
contribution is biased also in the sense that reference is not made to instances where
the Church was faced with heresies which challenged the holy values, beliefs and
practices of the Church. The standard of faithfulness in marriage and abstinence for
the unmarried is maintained as the normative position of the Church.*® This
dimension and implication of the understanding of marriage throughout the history of
the Church is not explored and substantiated. Marriage has been deemed to be the
valued setting where sexual relations can manifest themselves. The regard for
marriage (if not redefined) in the history of the Protestant Church make it not feasible

to accept Same-Sex relationships.

The Methodist Church, globally, is not objecting to homosexuality, while various
denominations within ecumenical circles do embrace the latter (DEWCOM 2003:20).
The MCSA embraces homosexual people but rejects their ministry and therefore does
not affirm homosexuality. It seems that the MCSA position at present is formulated
independently of the Church globally and ecumenically. The questions arise: how
does the MCSA locally relate to Methodists globally and to denominations
ecumenically, and what are the implications of such a relationship for policy making?
It seems as if the relationship is for consultative purposes and not for joint formulation
of policy. The MCSA is not obliged to implement the decisions taken at global
Methodist structures and can be autonomous. The emerging critical question is: what
is the point of consulting traditions and trajectories of other denominations, the global
Methodist church and the Church universally, if such thoughts cannot be engaged and
used? In consultation with the global Methodist Church and the Church universally

7 DEWCOM (2003:18-20). Reference is being made to the inclusive attitude towards gentiles;
inclusion of people who were mentally handicapped in the Eucharist within the medieval Church;
inclusion of black people in the South African apartheid regime and inclusion of women in ministry to
the level of ordained ministry and Episcopal office.

3 DEWCOM (2003:20) bases this position on Scripture but on ethics.
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the MCSA does not engage and use traditions and trajectories of the wider Church

community.

2.4.2.3 Reason

In employing reason, DEWCOM (2003:10) emphasises Natural Law and the
scientific age as major influences on moral-theological thought. The Natural Law of
the cosmos was conceived by the Stoic school of philosophy, which believed that
there is a purpose behind everything created:* in the case of sexuality, the purpose of
sex is procreation. It is on these grounds that sexual intentions that are contrary to the
purpose of procreation are deemed to be unnatural and therefore unacceptable. In
modern times sexual intercourse not only fulfils this purpose but also serves to

- 40
enhance intimacy.

The scientific age presents a new dimension which was unknown to the ancient

biblical world: the concept of human sexual orientation. According to DEWCOM

(2003:10) developments in thought within the natural and social sciences have led to

the following conclusions':

* The ways in which the complex reality of human sexuality is understood and
described are constantly evolving.

* While the exact process whereby a person’s sexual orientation is formed is
unknown, the evidence suggests that a person’s sexual orientation is in place
relatively early in life.

» Sexual orientation is something over which people have little choice and they do
not choose to be heterosexual or homosexual.

* Attempting to change a person’s sexual orientation is highly questionable.

* As with heterosexual practices, homosexual practice is not uniform and varieties*

of homosexual expression exist.

* DEWCOM (2003:10) focuses on the creation of human beings in this discussion.

40 Stone (1998:39) argues for an alternative approach which is gay-affirmative and that avoids
historical and ideological problems. He notes that biblical thoughts and language has been shaped
decisively by ancient constructs of male and female and that a modern construction of sexuality and
gender ideologies is critical and of necessity.

*! In agreement with the conclusions drawn, objections to homosexuality without considering them are
absurd.

2 Ruth Fuller is noted by DEWCOM (2003:12-13) as identifying and describing varieties of
homosexual expression, which include Pseudo-homosexuality (sexual activity in which people of the
Same-Sex reflect issues of dependence-independence and / or power-powerlessness rather than sexual
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Staton Jones and Mark Yarhouse (2000:13) contend that science has nothing to offer
that would remotely constitute persuasive evidence which would compel people to
deviate from the historic Christian judgement that full homosexual intimacy, and
behaviour, is immoral. Jones and Yarhouse (2000:13)’s contribution begins by posing
the question as to how scholars and theologians should think about the relevance of
scientific evidence to moral, religious and theological positions on the subject of
homosexuality. In response to this question, three perspectives are cited:

perspectivalism®, imperialism** and postmodern relativism™®.

Perspectivalism suggests that there is not and should not be an interaction between
science and faith / religion as far as the subject of homosexuality is concerned. It
implies that, with regard to the issue of homosexuality, the idea of natural laws should
be upheld by the religious community and that conclusions drawn by DEWCOM from
the scientific age should be disregarded.

Jones and Yarhouse (2000:14), in agreement, note that from the viewpoint of
imperialism, religion is deemed to be outdated and by the same token the Bible is also
viewed as absolute and being the only normative paradigm to engage with the subject

of homosexuality.

desire); situational homosexuality (Same-Sex practice where people are isolated from people of the
opposite sex, as in prisons); exploitative homosexuality (complementary sexual activities in which a
less powerful individual is exploited by a more powerful individual); variational homosexuality
(prostitution); bisexuality (in which a homosexual person continues to have heterosexual relations);
ambisexuality (a smaller group of people who experience equal sexual pleasure and performance with
either sex) and preferential homosexuality (adults whose preference is for emotional and physical
intimacy with persons of the Same-Sex).

4> By definition this position denotes an understanding that science and religion are two complementary
epistemologies or lines of thinking that deal with alternative and distinct vantage perspectives on
reality (Jones and Yarhouse 2000:14).

“ It is argued that imperialism depicts science and religion as competing descriptions of the same
reality, with one trying to utterly dominate and replace the other. In most instances imperialists believe
that scientific evidence replaces perceived magical religiosity, with science being viewed as credible.

> This perspective subverts any real dialogue between religion and science. Scientific imperialism is
linked to what is called modernism. The implication of this according to Jones and Yarhouse (2000:15)
is that faith is the necessary tool of human rationality through science and that scientific rationality has
come to be termed postmodernism.
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In debates within ecclesiastic circles on homosexuality, postmodern relativism is
often preferred for the presentation of a dialogue with and stories from homosexually

oriented people (Jones and Yarhouse 2000:15).

Jones and Yarhouse (2000:15) advocate a dialogue between science (reason) and
religion (faith), in which science contributes to religion’s understanding and religion
contributes to scientific realities.*® Certain views advocate that the argued authority of
science should overturn traditional Christian moral teachings. These include the
argument that the Bible is inconsistent and vague and therefore wrong in many cases.
Through advances in human reason, particularly through modern scientific
discoveries, people have come to perceive a homosexual orientation as a natural,
normal and good human variant (Jones and Yarhouse 2000:17). This suggests that the
Scripture is incorrect and is to be superseded by human reason. The argument that
Scripture and tradition evidence confusion and inconsistency on the subject of
homosexuality leads people to opt for reasoning (with respect to scientific realities).
This option disregards the Methodist taking of Scripture as a supreme rule of faith and
practice. Jones and Yarhouse’s line of thinking and advocacy for dialogue between
Scripture, Tradition, Reason and Experience is commendable on the ground that a
dialogue fosters a consultative, informative and non-biased engagement.*’ The
question of how that dialogue should translate itself into practice is not addressed.
Acceptance of homosexuality is forstered when using Reason as a hermeneutic tool or

approach.

2.4.2.4 Experience

The intention of the dimension of experience is to relate people’s experiences
regarding homosexuality to Scripture, tradition and reason in discussing it.
Reflections on experiences depict that a homosexual orientation is not chosen but
discovered. On this ground DEWCOM (2003:21) argues that any suggestion, that a
homosexual orientation is wilfully chosen, is inconsistent with the weight of
experience of homosexual people. DEWCOM (2003:21-24) reports that homosexual
people within the Church have felt discriminated against; felt that Christian faith has

caused an intense captivity rather than bringing liberation; and have felt as if they are

“ In this dialogue reason and faith may be at contrasting poles.
*7 Jones and Yarhouse (2000:17) also advocates for a consultative approach to societal issues.
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abnormal. It is evident that homosexual people enjoy a relationship with God and that
it is within this context that they feel loved, special and a unique creation (DEWCOM
2003:21). Some homosexual people are married to the opposite sex and remain in
such relationships for the sake of their families and the vows they made. DEWCOM
does not, however, present the variety of voices that emerge from various people’s
experiences. Voices that stem from negative experiences and the adoption of

homosexuality are left unnoticed and unsaid.

Testimonies from people whose identities will remain undisclosed in this
investigation present another understanding. Converts from Same-Sex relationships to
heterosexuality do show that a homosexual orientation is wilfully chosen. This
conversion demonstrates a sense of non-fulfilment in homosexuality and negative
experiences of Same-Sex relationships. Some converts were influenced into such
relationships by an experience of being hurt by the opposite sex and others by the

environment* in which they found themselves.

The experiences of sicknesses that are related to Same-Sex sexual intercourse trigger
reluctance towards accepting homosexuality. The question is that, if homosexuality is
argued to be normal and life affirming, why are there many sicknesses associated with
sexual intercourse between Same-Sex partners? Even though this view is valid it does
not take into consideration the fact that there are also sicknesses associated with
sexual intercourse between persons of opposite sexes. Arguments emanating from the
experience of people depict both sentiments for accepting and rejecting

homosexuality.
2.4.3 Conclusion

A literal reading of Leviticus 18:22 and 20:13 shows that certain homosexual deed are
unacceptable. In terms of the literal approach it is assumed that the biblical writers’
conclusions on homosexuality are directly translatable into today’s South African
context. Subjecting Leviticus 18:22 and 20:13 to the wider witness of Scripture with a

specific focus on recurring themes may affect both the acceptance and / or rejection of

* This environment includes that of a prison, the single sex parented home and single sex schools.
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homosexuality. Such a focus is limiting and inadequate. Reading a biblical text in
relation to other texts requires a study of why and how the author of a later source

made reference to older sources, as mentioned earlier.

As mentioned, the MCSA only notes traditions and trajectories of other
denominations, global Methodist Church and the Church universally without
engaging and / or using them. Both arguments for the acceptance and rejection of
homosexuality are deduced in the tradition of the MCSA, global Methodist Church

and the universal Church.

Arguments stemming from Natural Law and the scientific age, as well as from other
sources, were also noted. These arguments move from the direction of rejection to
acceptance of homosexuality. Acceptance and rejection of homosexuality is

underpinned on the diverse experiences of people in the MCSA

2.5 Contributions from Methodist academics

2.5.1 Introduction

It is important to listen to differing independent voices within the MCSA. The
independent thinking of the MCSA clergy and laity is applied to the DEWCOM
discussion document on Same-Sex relationships and to the discussions that manifest
themselves in local churches. Contributions that are analytically engaged with in this
section emanate from the thoughts of Dave Morgan, Sjadu Nkomonde, Ray Alistoun,
Greg Andrews and Faan Myburgh: this selection of contributors presents differing

views and is aimed at celebrating varying voices in discussing homosexuality.

2.5.2 Dave Morgan

Dave Morgan remarks that the findings of DEWCOM's Same-Sex discussion guide
are biased. Findings are biased in a sense that conservative contestations which reject
homosexuality are disregarded. Morgan (http://www.spirituality.org.za/files/

DEWCOM/christians%?20and%20same-sex%?20relationships%20-%20conference

%202003.pdf) remarks that with reference to Scripture, tradition, reason and
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experience Same-Sex relationships are not in accordance with orthodox Christian
theology. In Morgan’s contribution Scripture is clear in condemning homosexuality.
Orthodox Christian theology is based on Scripture and therefore objects
homosexuality. Leviticus 18:22 and 20:13 objects homosexuality. Leviticus 18:22 and
20:13 is said to be clearly condemning homosexuality without an in depth exegetical

analysis of the text and a discussion on dimensions of Africanisation.
2.5.3 Sjadu Nkomonde

Within the controversy, Sjadu Nkomonde (http://www.spirituality.org.za/files/
DEWCOM/AFRICAN%20SEXUALITY.pdf)  approaches  the  subject of

homosexuality from an African cultural perspective with specific reference to the
Xhosa culture. Grounds for arguing for the acceptance of homosexually oriented
people are adduced in the definition of the concept of ubuntu, ‘humanity’, as a
dimension in African spirituality that directs people to belong to each other.*’ Ubuntu
implies the celebration of diversity, which in turn supposes the acceptance of

homosexual people in communities.

The other side of the coin, which is not mentioned by Nkomonde, is that if ubuntu
concerns collectiveness and belonging to one another, then this does imply that social
values are collectively constructed by the community. Therefore a person is to
subscribe to these values. Social values regarding purity, moral fibre, ancestors,
marriage and reproduction can be regarded as normative and as a basis for objecting
to homosexual behaviour. Through the education systems™’ that are in place in the
African culture, with reference to Xhosa tradition, sex outside marriage is not
encouraged and young girls and boys are taught not to engage in sexual practices until
they are married. It is within the context of marriage that reproduction is of

importance and a relationship which does not subscribe to this value is unacceptable.

* Nkomonde (http://www.spirituality.org.za/filess DEWCOM/ AFRICAN%20SEXUALITY pdf) adds
that people belong to the soil, and that people belong to one another, as do people and the ancestors.

% Education systems are the rite of passages that are in place. In the entry to adulthood there are
umeluko (male initiation) and intonjana (female initiation), and it is in these rites of passage that
education on issues of sexuality takes place. It is also in marriage that education regarding such issues
occurs, including raising of children, creating a household environment that is conducive to this,
providing a model of sexual orientation and including the subject of procreation.
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Nkomonde (http://www.spirituality.org.za/filessy DEWCOM/AFRICAN%20
SEXUALITY .pdf) also noted that homosexuality in the African culture is deemed as

unnatural, as an illegitimate sexual relationship and as a corruptor of the moral fibre
of the society.”' Contrary to this argument is the understanding that African traditional
societies were prone to social disruption caused by the various ways in which desire
was regulated in practices such as clitoridectomy, pledging of young girls to older
men (child abuse), polygamy and forceful inheritance of wives (Nyarenchi 2004:51).
Making heterosexuality compulsory was a political institution requiring women to be
sexually available to men and sustaining their dependence on the latter. The

patriarchal paradigm contributes to this understanding.

In terms of Nkomonde’s contribution, the acceptance of homosexuality can be argued
for on the basis of interpreting ubuntu (humanity) as supposing the celebration of
diversity even in areas of sexual orientation. On the other hand an argument for the
rejection of homosexuality displays itself in the construction and / or constructed
beliefs that are entrenched in an African culture, explicitly, RSA-Xhosa culture. RSA-
Xhosa culture is cited as basis to support rejection of homosexuality. Acceptance and

rejection of homosexuality can be argued from the perspective of ubuntu (humanity).

2.5.4 Ray Alistoun

The policy of the MCSA regards Holy Scripture as the supreme rule of faith and
practice; Alistoun (http://www.spirituality.org.za/filess DEWCOM/SCRIPTURE%

20AND% 20SAME%20SEX%20RELATIONS.pdf) claims that where the Bible
52

mentions homosexual behaviour at all, it clearly condemns it.”" Alistoun
(http://www.spirituality.org.za/filessy DEWCOM/SCRIPTURE%20AND% 20SAME

%20SEX%20RELATIONS.pdf) remarks that Leviticus 18:22 and 20:13 are texts that

are regarded as unequivocally condemning Same-Sex sexual behaviour. According to

3! Karecki (2000:45) contends that in enculturation a critical question of in what spirit faith views a
culture that has teachings which are against the Christian message. Nkomonde does not explicitly relate
African culture to Christian faith principle and / or values.

52 Via and Gagnon (2003:115-17), Wells (2004:174) and Myers (1992:48) agree that homosexuality is
unconditionally condemned in Scripture. A point of difference among these scholars is that Gagnon
maintains that Scripture is clear on the matter and that should not be overridden whilst Via contends
that homosexuality is not to be regarded as sin. Based on the authority of Scripture same-sex marriage
is not an option for Christian (Stott 1985:22).
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the fundamental doctrine of creation as embedded in Genesis 1 and 2 the sexual
relationship of a man and woman is the only designed intimate relationship which is
meant to fulfil God’s procreative and uniting purpose.  Alistoun
(http://www.spirituality.org.za/filessy DEWCOM/SCRIPTURE%20AND% 20SAME
%20SEX%20RELATIONS.pdf) further pointed out that the subject of marriage with

reference to homosexuality needs to be studied, in giving guidance to the controversy
around homosexuality. The traditional picture of marriage as ideally being between
two persons of opposite sexes seems to be the underlying factor in Alistoun’s
contribution. Regard for the family shapes Alistoun’s contentions and his construction
of an ideal family image is characterised by the concepts of and values accorded to

reproduction and / or procreation and to children.

Alistoun is avoiding and arguing against the supposed deconstruction and
reconstruction of the image of marriage. Alistoun’s biblical interpretation is not
inclusive of other voices and does not show awareness of such.

2.5.5 Greg Andrews

Andrews (http://www.spirituality.org.za/filess  DEWCOM/HOLDING %20HANDS

.pdf) remarks that the second creation story recounted in Genesis 2:24 lays more
emphasis on the companionship between Adam and Eve than on their procreative

imperative. Andrews (http://www.spirituality.org.za/filesst DEWCOM/HOLDING %20

HANDS .pdf) further regards the recognition of Same-Sex relationships as a matter of
love and justice which is underpinned in conventional Christian theology’s emphasis
on Jesus’ command to love God and one’s neighbour. The reason for marriage, with
reference to Jesus’ quotation and interpretation of Genesis 2:24, is companionship™
which therefore demeans the value of family life. Jesus’ supposed re-reading of
Genesis 2:24 is taken to be a hermeneutic tool, in this case to speak to the acceptance
of Same-Sex relationships. It is on these grounds that a Same-Sex sexual relationship

1s advocated.

53 Andrews (http://www.spirituality.org.za/filess DEWCOM/HOLDING %20HANDS.pdf) offers a
reinterpretation of the Old Testament text (Gn 2:24).
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Andrews (http://www.spirituality.org.za/filess  DEWCOM/HOLDING %20HANDS

.pdf) questions the appropriateness of some biblical texts for determining Christian
norms>* and, with reference to Romans 1:26, argues that St Paul’s selectiveness and
inconsistency in using Leviticus laws> causes Romans 1:26 not to be normative.

Andrews (http://www.spirituality.org.za/filess DEWCOM/HOLDING %20HANDS.

pdf) further suggests that St Paul’s thinking was restricted within the confines of
temple prostitution, pederasty and paedophilia. This claim is not substantiated. An
investigation into the historical context of the author of Romans is not conducted and
therefore one may be reluctant in valuing Andrews’ interpretation and understanding

of St Paul. Andrews (http://www.spirituality.org.za/files/  DEWCOM/HOLDING %20

HANDS.pdf) approaches Scripture and the debate from the dimension of
experience.”® Therefore personal prejudice and presuppositions which are rooted in
experience are being read into the biblical texts and the debate. Preconceived ideas
that are encoded in experience are creditable at one level if they are conscious of other
voices and if the reasons for a certain reading, being chosen, are addressed. An ethical
reading of any presuppositions should consider the question whether a given reading
and / or interpretation is life affirming or not. An understanding of love and justice

which is based on Scripture forms basis to argue for the acceptance of homosexuality.

2.5.6 Faan Myburgh

According to Myburgh (http://www.spirituality.org.za/filessy DEWCOM/Undoing%20

disclosure.pdf), homosexuality cannot be addressed if the issue of an ethics of
interpretation is not engaged with. The suggested ethics is also a response to the
problem concerning the historical gap between the ancient biblical world and the 21*

century MCSA one. The thesis of Myburgh’s contribution is that prejudices’’

> In this questioning the relevance of biblical texts is critiqued and objected. Houston (2002:160) in
reviewing the book by Gagnon (2001) titled ‘The Bible and Homosexual Practice: Texts and
Hermeneutics’ notes the following: Gagnon objects the arguments that deny the relevance or the
comprehensiveness of the text or in showing that biblical tradition is unananimous and consistent in
rejecting homosexual behavior in all circumstances. Gagnon (2001: 20) is clear that biblical text such
as Lev 18:22 and 20:13 objects homosexuality.

%% Food laws and circumcision laws are ignored by St Paul.

%6 Balka and Rose (1989:29) project a need to know gay and lesbian persons and then moves from
tolerance to acceptance.

7 Myburgh (http://www.spirituality.org.za/files/ DEWCOM/Undoing%20 _disclosure.pdf) describes
prejudice as including judgements, preferences, facts that people accept, as well as values and aesthetic
judgments, and adds that it constitutes a person’s historical reality.
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constitute the link between the ancient text and the current interpreter.”® It is further
suggested that the responsible interpretation of the Bible is possible only when
prejudices are conformable to the ways in which responsibility should qualify

Christian ethics in general.59

Myburgh (http://www.spirituality.org.za/filess DEWCOM/Undoing%20 _disclosure.

pdf) notes that there is no interpretation without prior understanding and further
argues that prejudice® is valid when it is based on the things of the text itself and not
on people’s self-referential notions. This argument weakens the weight of

experience®' as an interpretive paradigm in the Wesley quadrilateral.

On one level this may certainly be the case, if not all experiences are weighing
equally so that some are thus not important. However, if prejudices are the factor
which makes all understanding possible, they must be seen as positive and
important.”” Our prejudices as a result of our historical situatedness are thus all
important in our ethical decision-making, in relation to a specific ethical matter at
hand as well as in terms of our ethics of interpretation.”’ These two can never be

separated.

Ethically, however, we can compare prejudices so as to ascertain which makes for

% Myburgh (http://www.spirituality.org.za/filess DEWCOM/Undoing%20 disclosure.pdf) asks the
question; ‘which prejudices are to shape and influence hermeneutical work in the Christian ethical
decision making and which not?’

% Myburgh (http:/www.spirituality.org.za/filess DEWCOM/Undoing%20 _disclosure. pdf) also
investigates different approaches to the use of the Bible in Christian ethics. In the prescriptive
approach the interpreter sees the law of God in an objective manner. In the second approach, which is
an ethic of principles, the Bible is taken as a written code laying down universal principles. The third
approach focuses on an encounter with God; the interpreter receives ethical guidelines in the process of
reading Scripture. The fourth way emphasises the interpreter’s response to a situation of encounter. It is
supposed that historical and literary exegetical methods take precedence over the approaches used in
Christian ethics and that they complement each other.

5 Myburgh (http://www.spirituality.org.za/filess DEWCOM/Undoing%20 disclosure.pdf)is opposed to
the prejudice that contemporary people’s historical context and their pre-understanding has nothing to
do with interpretation; that the Bible speaks the same in every interpretation; that ethical decision
making only concerns people’s judgments; that application is something that is carried out after an
interpretation is arrived at; that interpretation is merely a reconstruction of the intention of the author
and that understanding is only possible within one or other objective method.

8! Experience constitutes an interpreter’s historical reality and setting and therefore his/her prejudice.

52 Punt (2006:886) shows that the reading of the Bible is influenced by other readings and / or
traditions, especially, traditions of interpretation. Prejudices are evident in all interpretations of the
Bible.

%3 Balch (2000:278-304) contends that Scripture is to be approached with regard and respect to ethical
questions.
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responsible moral action and which not. Not all ethical work, not all interpretative
acts, can be responsible. Hence we need to develop criteria so as to ascertain which
will lead to responsible moral acts and which will not. The criteria can be had from
the ways in which responsibility should qualify Christian ethics in general. In other
ways, in other contexts, we can use the Bible differently, but in our ethical work, in
our relating the Bible to the ethical issues we are confronted with, we must ascertain
whether our fundamental starting points will lead to responsible moral action or not.
And responsible moral action includes both principles and context for ethical
decision-making. If prejudices are that which makes understanding possible in the
first place we need to liberate them, celebrate them, but we also have to compare them
or let them come face to face with other prejudices to ascertain whether they will lead
us to responsible moral action. In this way, I would argue that they, instead of
weakening experience, strengthen it for this helps us to 'sort out' our prejudices so that
we may become more responsible in our moral action. Prejudices and / or
presuppositions unearth silent and silenced voices.®* A distinction should be made
between unacceptable prejudice which does not lead to responsible use of the Bible
and legitimate prejudice. The use of the Bible and / or an ethics of historical reading
of it, together with an ethics of accountability to humanity, is vital in discussing

homosexuality in the MCSA.

An approach to Scripture that considers context and making ethical decision within

the community is advocated by Myburgh (http://www.spirituality.org.za/files/
DEWCOM/Undoing%?20 disclosure.pdf). The context of South Africa is to be

considered. This paradigm of biblical interpretation leads towards an understanding of

ancient texts, Thiselton (1980:11) contends, and a tool to apply this understanding is

essential. This approach is contextualisation. Myburgh (http://www.spirituality.org.za

/filess DEWCOM/Undoing%?20disclosure.pdf) implicitly phrases the concept of

contextualisation in saying that hermeneutics should merge the horizons of the text
and of the contemporary interpreter. The main point is that a responsible
interpretation takes the context of the biblical texts seriously as well as that of the

interpreter; in this process a dialogue between different historical times is to take

5 Bradshaw (2004:19) embraces the contestation of differing voices as the way forward in the debate.
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place, also in the sense of celebrating the distance between the text and the

contemporary interpreter.
2.5.7 Conclusion

Contributions from the Methodist academics depict rejection of homosexuality based
on Scripture with no critical approach to texts such as Leviticus 18:22 and 20:13.
Experience and presuppositions are read into the text of Leviticus 18:22 and 20:13 to
suggest that the text does not forbidden homosexuality. Reference to RSA-Xhosa
culture is made in rejecting homosexuality with allusions to the concept of ubuntu

(humanity) supporting acceptance of homosexuality.
2.6 Conclusion

A discussion on homosexuality within the MCSA, in this chapter, is displayed.
Insights emanating from the MCSA’s position which was analysed; the MCSA’s
policy, doctrines and understanding of her mission; the Wesley Quadrilateral and
contributions from MCSA clergy and laity, enable a realisation and reception of

varying voices in the discussion of homosexuality.

Important readings present themselves in the process of constructing this position in
the MCSA. The concept of grace in the MCSA is an essential tool in redressing
prejudices that are evident in the treatment of homosexual people. The affirmation of
diversity that opens the door for a possible listening to differing voices in the MCSA
is vital in discussing homosexuality. A commitment to the unity of the Church is a
priority for the MCSA, which hinders a taking of a stand on homosexuality. The
manifestation of unity in the MCSA should not imply silencing of other voices or the
compromising of other beliefs and values. The Methodist’s identity in Christ as a
phenomenon in engaging homosexuality should reflect various and balanced aspects
of Christ’s nature and work. The MCSA in her adopted conference resolutions and
position is not rejecting homosexuality. Rejection of homosexuality cannot be safely

argued based on the MCSA doctrines and mission.
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As shown, a literal reading of Leviticus 18:22 and 20:13 indicates that homosexuality
is condoned. It is assumed that the biblical writers’ conclusions on homosexuality are
directly translatable into today’s South African context. The literal approach to
Leviticus 18:22 and 20:13 present illogical argumentation on acceptance and / or

rejection of homosexuality.

Subjecting Leviticus 18:22 and 20:13 to the wider scope of Scripture with specific
focus on recurring themes may lead both to the acceptance and / or rejection of
homosexuality. A focus on recurring themes only is limiting and inadequate as is an
appeal to the manifestation of the activity of the Holy Spirit in the process of

interpreting Scriptures.

The purpose of sex, according to Natural Law has been discussed, as have the views
of the scientific age and the perspective of experience. Based on this traditional
ideology homosexuality is rejected. The MCSA position at present is formulated
independently. In any case, the historical witness and / or tradition of the church as
embedded in Scripture is not dynamic and cannot be re-shaped by the changing
experiences of Christians. On the other hand contextualisation directs to taking
account the fact that culture and tradition is dynamic and that the MCSA can move

from rejection of homosexuality to acceptance.

DEWCOM's Same-Sex discussion guide is found to be biased. Ubuntu (humanity)
embraces the celebration of diversity in areas of sexual orientation. The rationale for
the rejection of homosexuality as manifested in the constructed beliefs that are

entrenched in the African culture, explicitly, the Xhosa culture.

Leviticus 18:22 and 20:13 condemns homosexuality with the rationale being the
reception of the doctrine of creation as contending that the intimacy in a sexual
relationship is only designed to fulfil God’s procreative and uniting purpose. The
foundation for arguing for the acceptance of homosexuality is on the understanding of
Genesis 2:24 as displaying companionship between Adam and Eve, more so than the
procreative role. The argument that St Paul’s selectiveness and inconsistency in using
Leviticus’ laws makes Romans 1:26 not to be normative, is not substantiated and is

therefore void.
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Based on the fact that it cannot be proven that homosexual persons do not have faith
in God homosexuality is not to be associated with sinfulness nor classified as such.
The rejection of homosexuality and the ministry of homosexual persons contradict the
objective of the principle of inviting ‘all people’ to personal faith in Christ and His
gospel. The value of belonging in the community of faith is also contradicted.
Rejection of homosexuality does not subscribe to the value of justice and unity within
the MCSA. The imperative of human and economic development and empowerment

can either form the basis for arguing for the acceptance of homosexuality or not.

The dependence of Christian ministry upon the calling of God invalidates the
objection to a homosexual person’s ministry. This objection is based on the appeal to
maintain the tradition of the Church. The witness of the Church is static and the
realities of the scientific age, regarding the issue of homosexuality, are invalid. In this
vein, the acceptance of homosexuality based on progressive rationalisation is to be
objective. Arguments for the acceptance of homosexuality are soundly depicted in the
contributions from the MCSA academics and arguments for rejection of

homosexuality are not sufficiently substantiated.
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Chapter 3
Exegetical analysis of Leviticus 18:22

and 20:13

3.1 Introduction

In chapter 2 it is noted that in the discussion on the MCSA, justice is not done to the
interpretation of Leviticus 18:22 and 20:13 in discussing homosexuality. In this
chapter the historical and literary contexts of these texts are studied with a view to

shedding valuable insight on the discussion of homosexuality.
3.2 Literary Criticism
3.2.1 Introduction

Hayes and Holladay (2005:73-82) define Literary Criticism as a study of the
composition and rhetorical style of the text. Literary Criticism denotes a broad range
of aspects that include composition, structure and the character of a text, technique of
styles, the employment of images and symbols by an author as well as aesthetic and
dramatic effects in a work. The criteria especially where biblical texts are concerned
include an investigation of tensions within the text, distortion in the logical
development of ideas, non-stylistic repetition, contradiction and differences in the use
of language and in the theological point of view (Labuschagne 1986:107). In
demarcating a textual unit from preceding and succeeding periscopes and in
determining whether the text underwent a process of growth, literary criticism is of
utmost importance (Barton 1984:20-29; Barth and Steck 1980:30-39). A literary study
on Leviticus 18 and 20 includes investigation of its composition and structure, within
which style and techniques are studied. The character of the text is also investigated

and a morphological analysis of some significant verbs and nouns is performed.®

A syntactic analysis of Lev 18 and 20 is presented in Appendix A.
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3.2.2 Leviticus 18 — An analysis

3.2.2.1 Content

Leviticus 18:1-5 introduces Leviticus 18 and pertains to religious purity and exclusive

worship of 117 Verses 6 to 23 form one unit of laws on sexual deeds: verse 6

pertains to the next of kin; verse 7 is about uncovering the nakedness of the father and

mother, with the emphasis® falling on mother; verse 8 concerns 7{‘2?5'!7{;78 father’s

wife; verse 9 is about ﬂﬂ?ﬂ& sister; verse 10 is concerned with the son’s daughter or

the daughter’s daughter; verse 11 pertains to the father’s wife’s daughter; verse 12
deals with the father’s sister; verse 13 is concerned with the mother’s sister; verse 14
pertains to the father’s brother and his wife; verse 15 is about the daughter-in-law;
verse 16 relates to the brother’s wife; verse 17 pertains to the woman and her daughter
and the woman’s son’s daughter or her daughter’s daughter; verse 18 is concerned
with taking a woman as a rival to her sister; verse 19 deals with a woman in her
customary impurity; verse 20 pertains to defilement®’ resulting from sexual
intercourse with the neighbour’s wife; verse 21 focuses on a cult of Molech; verse 22
is concerned with male Same-Sex intercourse while verse 23 forbids sexual

intercourse with an animal, which is a violation of order.

3.2.2.2 Foreign religious cults
Leviticus 18:1-5 serves as an introduction to Leviticus 18. Verse 3 1s central to this

introduction and conveys a prohibition of the acts of the Canaanites and Egyptians.®®

The repeated phrase DD’TT‘?& m17? IX (Iam Yahweh your God) in verses 2 and 4,

which encircle verse 3, seems to suggest an emphasis on religious purity and

exclusive worship of 11177 amidst the worship of other gods. The verbs 737 (speak)
and MR (say) connect verses 1 and 2. This connection depicts the source of the

law in Leviticus 18 as i17i77. The laws that are introduced by Leviticus 18:1-5 pertain

% Emphasis is reinforced by the repetition of Jax ‘your mother’ in a single verse.

%7 This is communicated by the usage of a nominal sentence na-myneS “to defile yourself with her’.

5 The question asked by Wright (1989:291) that, did the Mosaic Law reprobate behaviour simply
because the Canaanites indulged in it, seem to be the case. Cohen (1990:4) also agrees that Lev 18
presents practices both in Egypt and Canaan.
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to religious purity and exclusive worship of 1117, Sexual acts attached to, and

associated with, a foreign religious cult are rejected and not homosexuality. The
author’s objective is to urge his audience not to be culturally, social, ethically and

religiously influenced by neighbouring communities.

3.2.2.3 Enhancing family relationships
The phrase ﬂ%;ﬂ N (you shall not uncover) closely links verses 6-17. These verses
prohibit sexual acts with the next of kin, which are labelled as wicked by the usage of

a nominal sentence X7 M7 (it is wickedness), in verse 17. The preposition L? (to)

attached to m5; (uncover) is a piel infinitive construct verb, and connects verses 18

and 19. The verbs connect verses 18-19 to 6-17. This prohibition enhances the
relationship within the family. The relationship between Leviticus 18:22 and verses 6-

17 discloses the motive of family orderliness behind the former verse.

3.2.2.4 Violation of the natural and the orderly

]BITN'L? (not give or not let) associates verses 20 with 21. The feminine noun mgx
(woman) relates verse 22 (Same-Sex sexual intercourse) to verse 23 (sexual
intercourse with an animal which is a violation of order) which are related by the

usage of the nominal sentences X117 ﬂ;;?ﬁﬁ (it is an abomination) in Leviticus 18:22

and N7 5311 (it is perversion) in Leviticus 18:23. This association suggests that

they are both concerned with confusion and violation of what is deemed to be natural

and orderly. The root 2;@ (lie down) enables a connection between verses 20 and

22. Mackenzie (2006:137) remarks that the word TT;;J‘IN (translated as abomination)

is a technical term used for anything associated with idolatry. Leviticus 18:22 is
located immediately after a reference to Canaanite religion, which involved various
forms of sexual activity (Mackenzie 2006:137). Therefore the issue is not homosexual
orientation per se. Leviticus 18:22 is not concerning homosexual orientation per se
but sexual behaviour related to Canaanite religion and therefore an argument of

rejection of homosexuality is void.
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3.2.2.5 Immediate context of Leviticus 18:22

Verses 20-23 form a unit and an immediate context for Leviticus 18:22, which must
be read as such, relating to defilement (Lev 18:20) in a cult of a foreign god which
involves sexual intercourse (Lev 18:21) and a violation of order (Lev 18:23). In the
context of verses 6-23, Leviticus 18:22 is to be read as being a prohibition of sexual

acts. Possibly, it points to a cultic practice of foreign nations, violation of order and

defilement stemming from the sexual act. The phrase N7 ﬂ;;ﬁﬂ (it is an

abomination) in this verse, is situated in a declaratory formula that serves as a
motivation against the act and expresses the defiling and immoral nature of these
illicit practices (Hartley 1992:289). Verses 24-30 function as a summary and

conclusion of Leviticus 18. The negative sentence which is in the form of a command

TT‘?N'%;:I 1&?;3@!71'58 (do not defile yourselves with any of these things) in
Leviticus 18:24, points to the sexual acts cited in verses 6-23. The phrase 271
AR (the nations are defiled)® together with the usage of the niphal third person

plural common perfect verb IRI2D]  (defiled) indicates that the prohibited sexual acts

mentioned in Leviticus 18 have made the neighbouring countries of the Israelites

unclean. The root word R (defile) relates to verses 24, 25, 27 and 28 and denotes
the uncleanness of the nations which resulted from engaging in the prohibited sexual
acts (Lev 18:6-23). The definite article 7 (the) attached to a feminine plural absolute
noun NAYIMN  (abominations), forming NAYIMT (these abominations), links the

verses 26, 27, 29 and 30. The consequential sentence DRY 217212 NWYT MWD

N2 (the persons who commit them shall be cut off from among their people)
depicts social isolation as being a result of uncleanness. The feminine singular
absolute noun n;;_:ﬁm (abomination) in Leviticus 18:22 connects verse 22 with verses

24-30 and therefore with verses 1-5.

3.2.2.6Stylistic techniques
The negative and nominal sentences which are dominant in Leviticus 18 serve as a

stylistic device to legislate against the prohibited sexual acts. The causal sentence

%9 This phrase is within a consequential sentence.
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:1’533 TI;WSJ WPDN] (therefore I visit the punishment of its iniquity upon it) as a

device in language is utilised to show the result of uncleanness. The consequential
sentences used in Leviticus 18 (Lev 18: 24, 25, 29) serve as a tool to describe the

condition which is the result of anything said in the main clause and explicitly

portrays the cost of being involved in the prohibited sexual acts. The preposition L?

(to) is utilised to formulate sentences of purpose which communicate the facts that to

live is to keep the statutes of 1717 (Lev 18:5), the purpose and / or result of engaging

in sexual intercourse in a relationship with the next of kin and the neighbour’s wife

(verses 5, 17- 20), the intention of keeping the ordinances of 11717 (verse 30) and the

consequence of being defiled (verse 28).
3.2.3 Leviticus 20 — An analysis

3.2.3.1 Content

Verses 2 to 21 form one unit which consists of prohibitions of sexual acts. Verses 2-6
are directed towards the worship of and / or association with Molech; verse 7 urges
the Israelites to make themselves holy; verse 8 is a command to keep the statutes of
Yahweh; verse 9 pertains to cursing parents; verse 10 prohibits committing adultery
with a man’s wife and neighbour’s wife; verse 11 is concerned with a man having
sexual intercourse with his father’s wife; verse 12 refers to a man engaging in sexual
intercourse with his daughter-in-law; verse 13 pertains to a man having sexual
intercourse with another man; verse 14 forbids a man marrying a woman and her
mother; verse 15 deals with a man having sexual intercourse with an animal; verse 16
addresses the issue of a woman engaging in sexual intercourse with an animal; verse
17 prohibits a man’s sexual act with his sister and his father’s daughter or his
mother’s daughter; verse 18 concerns a man’s sexual act with a menstruating woman;
in verse 19 the sexual act of a man with his mother’s sister or father’s sister is
prohibited; verse 20 pertains to a man’s sexual intercourse with his uncle’s wife;

while verse 21 censures a man engaging in a sexual act with his brother’s wife.
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3.2.3.2 Worship of Molech

The adverbial sentence of manner ﬁ?ﬁx‘? (saying) which is dependent on the
statement sentence TIW?:"?& MY 9277 (then Yahweh spoke to Moses) in
Leviticus 20:1, introduces the laws in Leviticus 20. The command sentence NP
L?&j!ﬂ‘ ‘J:'Bxﬂ (again, you shall say to the children of Israel) in Leviticus 20:2 is

attached to the first prohibition that is concerned with the worship of Molech”, while
verse 1 and verse line number 2.1 introduce Leviticus 20. Leviticus 20:13 seem to be

a prohibition on the worship of Molech and not homosexuality.

3.2.3.3 Laws not devalued by time
The preposition L?N attached to the conjunction 7 to form ‘7&1 (again), supposes that
the prohibitions in Leviticus 20 are a repetition of some text or prohibitions. 5&1

suggests that the laws of Yahweh are not devalued by time and this presupposes that
they are still relevant in present times. Although there are similarities between
Leviticus 18 and 20, it does seem that Leviticus 20 is a later production which

probably used Leviticus 18.

3.2.3.4 Religious purity
The phrase '[5?35 13.77;{ 2 (descendants to Molech) links verses 2, 3, 4 and prohibits
the worship of Molech. Verses 5 and 6 are linked by the root verb 737 (prostitute)

which denotes people committing harlotry with Molech. The reference to Molech

connects verses 2-6. The phrase 117 "R (I am Yahweh) associates verse 7 with
verse 8 which displays motives as regards maintaining holiness. The repetition of the
first person common singular independent pronoun *IX (I) links verses 3, 5-9, all of

which call for religious purity and holiness. The repeated consequential phrase N2

NI (shall surely be put to death) links verses 2, 9-11, 13, 15 and 16 and describes a

condition that results from not adhering to the legislation on sexual acts in Leviticus
20. Leviticus 20:13 is to be read and interpreted as a call for religious purity and

holiness due to this literary context. The cult of Molech and the fertility cult of his

7 The prohibition is directed to Israelites and non-Israelites who are residing in Israel.
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goddess Ashtoreth reflect the cultic practice of pagan nations; the word abomination
in Leviticus 18 is used within this context.”’ Snyman (2008:21) maintains that it was
deemed that Ashtoreth’s male followers worshipped her by offering their seed in male
anal sexual acts. The Molech cult is labelled and rejected as abominable in Leviticus
20:1-5. Leviticus 20:13 is introduced by Leviticus 20:1-5 and therefore the objection

to the homosexual act in Leviticus 20:13 could be associated with pagan cults.

3.2.3.5 Enhancing family relationships
The phrase 22WY WX WNY (if a man lies with) is repeated in verses 11- 13, 18

and 20 and connects them. Verses 11-13, 18 and 20 are concerned with a man
engaging in sexual intercourse with his father’s wife, daughter in law, with another
man and with a menstruating woman. The penetrated person in these verses is a
woman, except in verse 13 which, at one level, presupposes that engaging in sexual
intercourse with a man womanises the penetrated. Verses 11 and 12 are concerned
with maintaining family relationships. Verse 18 pertains to nature which should be
allowed to take its course.”” Taking this literary context into account, Leviticus 20:13
could be interpreted as being intended to enhance family values and relationships and
also to embrace the value of nature. Gaier (1990:161-169) notes that apodictic and

casuistic laws in Leviticus were meant to preserve and protect relationships within the
family unit.”> 22 TWUR WY is located within a conditional sentence that is
followed by a consequential sentence (Lev 20:11-13). The consequential sentence
which also resembles an element of a nominal sentence B2 Qi35 (their blood shall
be upon them) closely links verses 11-13. Repetition as a stylistic device is used to
highlight the significance and the seriousness of these sexual prohibitions.

homosexual act is rejected on the basis of family relationship preservation and

enhancement.

"' Snyman (2008:21-22) adds that Same-Sex male intercourse violates the boundaries that separated
Israel from the other pagan nations and constitutes an offence to the values of male honour.

2 The interpretation of menstruation as allowing nature to take its course is a 21*' century self imposed
understanding which probably could not have been thought of in the ancient biblical world.

7 From an evangelical Christian perspective it is argued that homosexual conduct is sinful, that it is a
threat and violation of the social, religious and cosmic order, that it is a violation of the order of
creation and a desecration of the image of God (Wold 1998:238).
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3.2.3.6 Violation of the natural

Verses 14-15 and 17 begin with a conditional sentence and the phrase ﬁwx W‘N? @if

a man) connects them. Verses 15 and 16 are both concerned with people engaging in
sexual intercourse with animals. Mixing different types of creatures which are deemed
to be distinctively created is displayed in verses 15-16. White (1995:18-19) shows
that holiness is an underlying fact in Leviticus 18 and 20 and further argues that

holiness required that individuals conform to the class to which they belong and that

they avoid mixing persons of different classes and nature. The noun MY

(nakedness) and the piel verb ﬂ?i} (uncover) relate and juxtapose verses 17-19, 20-

21. From an anthropological approach which embraces gender distinct role Sayler
(2005:81) argues that mixing of gender role categories is that which is at stake in the
condemnation of Same-Sex relationships in Leviticus 18:22 and 20:13. Schifrin
(2005:90) reacts to Sayler’s contribution by deconstructing homosexual identity from
the perspective of doxological anthropology and argue that Sayler fails to pay
attention to the image of God that is in human beings. Based on evidence on the text
of Leviticus 18 and 20 the image of God is of no matter and Sayler’s argument find

ground in the text.

3.2.3.7 A call for consecration
Verses 22 to 27 seem to form concluding prohibitions. Verses 22-24 and 26 display a
law to be faithful to Yahweh’s laws and not to associate with and be morally and

religiously influenced by neighbouring nations. Verse 25 is related to 13 by the noun

T'T;mﬂ (abomination) and conveys a command to separate clean animals from

unclean ones. The verb 9713 (separate) links verse 25 to verses 26 and 24. The

consequential sentences formulate verse 27 which condemns a woman with unnatural
and impure spirits. It does not make sense for verse 27 to be a concluding verse and it
does seem that it was a later addition. Central to verses 22 to 27 is the call to be

consecrated and set apart from impurity.

3.2.3.8 Inclusion of the male penetrator
The verbs and nouns in Leviticus 20 are mostly presented in a plural state, including

verse 13. The plural state shows that the penetrated and the penetrator are both at fault
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in an act of Same-Sex sexual intercourse. The inclusion of the male penetrator in the
prohibition of Leviticus 20:13 brings into question the validity of the honour and
shame theory which stipulated that the penetrator was demonstrating his power,
authority and honour. Causal and consequential sentences are used to formulate the
laws in Leviticus 20 except in verses 2, 7, 8, 19, 22-26 where a command sentence as
a stylistic device is used. The command sentences are used to validate the legislation

in Leviticus 20.

3.2.4 Conclusion

An emphasis on religious purity and exclusive worship of 11177 amidst the worship of

other gods is depicted. Sexual acts attached to and associated with a foreign religious
cult are rejected. The relation of Leviticus 18:22 to verses 6-17 discloses the motive
of family orderliness behind Leviticus 18:22. The association of Leviticus 18:22
(Same-Sex intercourse) and Leviticus 18:23 (sexual intercourse with an animal)
suggests a concern for a confusion in and violation of what is believed to be natural
and orderly. Leviticus 18:20-23, being the immediate context of Leviticus 18:22
suggest the possibility of Leviticus 18:22 pointing to a cultic practice of foreign

nations, violation of order and defilement stemming from the sexual act.

5&7 (again) suggests that the laws of Yahweh are not devalued by time and this

presupposes that they are still relevant in present day. Leviticus 20:13 is to be read
and interpreted as a call for religious purity and holiness due to its literary context.
The Molech cult is labelled and rejected as abominable in Leviticus 20:1-5 and not
homosexuality. Leviticus 20:13 is introduced by Leviticus 20:1-5 and therefore the
objection to the homosexual act in Leviticus 20:13 could be associated with pagan
cults. Taking the literary context of Leviticus 20:11-13, 18 and 20 into account,
Leviticus 20:13 would be interpreted as being intended to enhance family values and
relationships and to embrace the value of nature. The inclusion of the male penetrator
in the prohibition in Leviticus 20:13 brings into question the validity of the honour
and shame theory which stipulated that the penetrator was demonstrating his power,

authority and honour. The author’s objective is to urge his audience not to be
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culturally, socially, ethically and religiously influenced by neighbouring communities.

Leviticus 18:22 and 20:13 are not responding to homosexuality per se.
33 Textual Criticism
3.3.1 Introduction

Hayes and Holladay (2005:33-44) define Textual Criticism as a pursuit of a readable
text by exploring how ancient writings were composed, copied, preserved,
transmitted, translated and quoted. Textual Criticism also seeks to understand how
and why variations in the wording of a biblical passage resulted (Hayes and Holladay
2005:33-44). Textual Criticism presupposes that the Hebrew texts of the Old
Testament at the disposal of the exegete in the present day are not the same as those
produced by the biblical authors. Textual Criticism helps the exegete to locate the text

within the broad context of its many versions and translations.

3.3.2 Samaritan Pentateuch and the BHS usage of the verb 727

The Samaritan Pentateuch” uses the verb 927 (speak) instead of AN (say) in

Leviticus 20:2 as embedded in the Biblia Hebreaica Stuttgartensia (hereafter referred
to as BHS) which is a qal second person masculine singular imperfect verb. In both
translations these verbs carry the same sentiment of God’s mind being communicated
to the Israelites and strangers that sojourn in Israel. The legislation in Leviticus 18 and

20 is addressed to Israelites and people from other nations who associate and identify

themselves with the Israelites and TT]TT’:.

™ Hayes and Holladay (2005:35) add that Textual Criticism explains textual variants within the
manuscripts of the original biblical language that are due to intentional and unintentional corruptions of
the text.

75 The Samaritan Pentateuch is the Pentateuch (the Torah) regarded as a Bible by the Samaritans who
were the descendants of inhabitants of the northern kingdom (Israel) who escaped deportation by the
Assyrians in 722 B.C. During the 4™ century BC these Samaritans parted ways with the Jews who were
hostile to them and took the Torah as their authoritative text.
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3.3.3 I'T:I'p in the Samaritan Pentateuch and the BHS

In the Samaritan Pentateuch 1771 is used instead of M1 (he shall live) in Leviticus
18:5, which is the waw consecutive attached to a qal perfect verb in the third person
masculine singular states in the BHS. 71771 (stay alive) is a qal infinitive absolute

verb. The Samaritan Pentateuch raises the issue of the possibility of Israelites being
influenced and changed in the process. In both translations the sentiment of
faithfulness to 117 and His legislature which brings and sustains life is conveyed. It
presupposes that unfaithfulness results in death. Leviticus 18:22 is placed in this
context and adhering to this law was deemed by the Samaritans in the 4t century B.C

to display faithfulness to 117 and a means to life.

3.3.4 Worship of Molech in the Septuagint (LXX), Samaritan Pentateuch and the
BHS

In the Septuagint (LXX),”® according to the edition of Gottigen 6 8edc Opdv (that is
your god)’” was added after m37? IR (I'am Yahweh) in Leviticus 18:5. This Greek

translation (250 BC) was written for the Jews living in Alexandria, which presupposes

that the existence of many gods and their worship is the context and background of
Leviticus 18:22. 772D Tj% (to pass through) as in the BHS (Lev 18:21) is rendered as
ending with 717 in the Samaritan Pentateuch. Comparing the phrase with that which

is cited in the LXX, Aatpetevy (worship or serve), captures that which is done to

Molech. Leviticus 18:22 is located in a context of cultic practices to foreign gods.

A reference to '[‘7?35 (to Molech) in Leviticus 20:2-3 is also made in Leviticus 18:21

and displays the existence of the cult and worship of gods, which defiled the nation.

5‘7?351 (and to profane), which is a conjunction 7 attached to a preposition i? and to a

® The Septuagint (LXX) is a Greek translation that was probably written by Jews for Jews living in
Alexandria. The Pentateuch section was created at about 250 B.C.; the Prophets at about 200 B.C. and
the majority of other books at about 100 B.C. This translation became the authoritative version for
Christians.

" Hereafter the BibleWorks 4 programme is consulted in translating Greek.
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piel infinitive construct verb, is recorded in the BHS (Lev 20:3). The Samaritan

Pentateuch records D9 (and profane) with the preposition 5 being omitted. The

preposition in the BHS is appropriate and it presents the action and the result of

worshipping Molech, which is profaning the holy name of 1177, The concept of

holiness is presented. From the perspective of Priestly writers, the essence of holiness
is separation and this contentions is also based on Leviticus 19:19 (Sayler 2005:81).
elc toug &pyovtac (to that ruler) is used in the LXX. This phrase is formulated by an
accusative preposition €i¢ (to) and toug (that) which is an accusative masculine plural
definite article and &pyovtec being an accusative masculine plural noun (ruler). The

phrase in the LXX describes immorality associated with the rulers.

In the BHS (Lev 20:5) the phrase '[L?DU IOR (harlotry with Molech) conveys

immorality associated with the worship of gods. IR which is the object marker

attached to a third person masculine singular suffix in the BHS (Lev20:6) is presented

in the Samaritan Pentateuch and LXX in a feminine state as Fﬂjt‘{. Leviticus 20:6

displays the consequence of worshipping gods and prostitution. The LXX and the
Samaritan Pentateuch feminises the people who are involved in such cultic rituals.
The implication of this feminisation is that a person involved in such cultic ritual was
shamed. Leviticus 18:22 and 20:13 responds to immoral act associated with the

worship of gods and therefore claim on rejection of homosexuality are void.

335 ﬂk’}?ﬁfb‘? in the Samaritan Pentateuch, the Septuagint (LXX), the Syriac

translation and the BHS

xr_;rg'? (to become unclean) in Leviticus 20:25, the preposition 5 (to) is attached to a
piel infinitive construct verb NI (become unclean) is recorded in the Samaritan
Pentateuch, LXX while in the Syriac translation, m;mob (from™ uncleanness) is

recorded. ~ TIRIL denotes a state of cultic uncleanness (Holladay 1988:124).

78 According to BibleWorks 4, in recent translations 5 is occasionally translated as ‘from’.
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Therefore the prohibition on Same-Sex sexual intercourse is placed in a context of

cultic life and is intended to maintain cultic purity and holiness.
3.3.6 Purity and holiness in the Hebrew Codex, Septuagint (LXX) and BHS

10 @yLov (the upright or the holy or the consecrated) in the LXX (Lev 18:21) is used
to describe the name of the Lord. This is comparable to and identical in Leviticus

20:3; 22:2, 32. The concept of purity is captured and emphasised by the use of the
phrase. DHWWEHTH (consecrate yourselves therefore) in the BHS (Lev 20:7), a waw
consecutive attached to a hithpael perfect second person masculine plural, is missing
in the Samaritan Pentateuch and in the original Greek text. In the BHS the phrase

emphasises the act of the Israelites setting themselves apart from defiling customs for

the purpose of holiness. Not engaging in a homosexual act is meant for such a

purpose. After the preposition Y2 in Leviticus 20:7 Wﬁi? (holy) is added in a few

Hebrew Codex manuscripts and in the LXX as it is comparable to Leviticus 20:26.
Holiness is being emphasised in this verse. Holiness motives underpin the intention of
the composer and the redactor of Leviticus 18 and 20 and therefore Leviticus 18:22

and 20:13.

3.3.7 NI in the BHS, Samaritan Pentateuch, Septuagint (LXX) and the Arabic

translation

In the BHS (Lev 18:27) 5&? which is a particle attached to an absolute plural

adjective, is presented as ﬂf?Nﬂ in the Samaritan Pentateuch. It makes no difference

and it is appropriate in the BHS. The adjective collectively labels the acts cited in
Leviticus 18:6-23 as abominations that defile the nation. The consequence of

committing an abomination, in Leviticus 20:13, of engaging in Same-Sex sexual

intercourse is presented severely and as an uncompromising WA (death) in the

Samaritan Pentateuch, LXX and in the Arabic translation. The noun abomination in

Leviticus 18:22 and 20:13 is utilised to describe a homosexual act. ﬂ;;ﬁﬂ

(abomination) relates the narrative of Genesis 19 to the law in Leviticus 18:22 and
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20:13. De Young (1991:160) remarks that the consideration of the use of this term
and its translation by bdelygma (abomination) and anomia (lawlessness) in the LXX

demonstrates that a homosexual meaning is intended in Genesis 19:5.”

3.3.8 "M and 173 in the Targum, Septuagint (LXX), Hebrew Codex and the

BHS

An object marker MR attached to a particle 17 and attached to a masculine singular

absolute noun "1 (nation) to form ﬁatr'm_; as in the BHS (Lev 18:28) is in a plural

state in the LXX and Targum according to Sperber as compared with Leviticus 18:24.
A reference to the neighbours of the Israelites is being made; they need not be

influenced by the former’s culture, beliefs and behaviour. Leviticus 18:22 points to

the customs of the neighbouring nations of the Israelites. In Leviticus 18:30 172 is
lacking in the Targums and in the Samaritan Pentateuch. In the BHS the phrase is
rendered as D773 a preposition 3 (in) attached to a third person masculine plural
suffix Q77 (yourselves). Israelites are told not to make themselves unclean by

abominable customs from the pastso.

27 as in the BHS (Lev 20:23), which is a particle 17 attached to a masculine

singular absolute noun ™3 (nation) is recorded in a plural state in the Hebrew Codex

manuscript’ and in the Samaritan Pentateuch. In the BHS, the existence of many
nations is omitted and according to these other translations the existence of the

Israelites is located in a multi-cultural context. mavtwy (other or every kind of) in the

LXX has been added in the middle of 2*2V17) (from the people)®” to be (from

" De Young (1991:161), in the supplement says that the Targums link Leviticus with Gen 19 in that
Targum Neofiti uses Lev 18:22 and 20:13 to translate Gen 19:5 into Aramaic and uses hakam in Gen
19, literally ‘to be wise’, with the metaphorical sense; have sexual intercourse.

%0 A reference to the past is made by the usage of the phrase oz%e5 vy “which were committed before
you’.

*IThis is a Hebrew codex manuscript, according to Kennicott, De Rossi and Ginsburg (Schader
2007:10).

% Lev 20:24 in the BHS.
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other people). This phrase is written in the same way in Leviticus 20:26 and the

concept of consecration or holiness is emphasised.

339 N7 in the BHS, Samaritan Pentateuch, Syriac translation®, Codex

manuscripts according to Sperber’s notes and in the Targum Pseudo —

Jonathan

HITJJWL? (to lie down) is a qal infinitive construct verb, attached to a third person

feminine singular suffix, comparable in both Leviticus 18:23 and 20:16. This verb is

used to highlight the violation of nature and the divine order in the sexual acts cited in

Leviticus 18:23; 20:16. A third person masculine singular independent pronoun X7

(it is) in the BHS (Lev 18:23) is rendered differently as X7 being in a feminine state

in the Samaritan Pentateuch, Syriac translation, Codex manuscripts according to
Sperber’s notes and in the Targum Pseudo-Jonathan,” according to Ginsburger
(Schader 2007:10). The gender state of the pronoun makes no difference. The
statement that the sexual act in Leviticus 18:23 is a confusion and a violation of
nature is still communicated and is clear. The relation of Leviticus 18:23 and 20:16 to
Leviticus 18:22 and 20:13 enables an interpretation of Leviticus 18:22 and 20:13 as a
prohibition against violating nature and the divine order. Homosexual act is regarded

to be a violation of nature and the divine order and therefore the act is rejected.
3.3.10 01 adtod in the BHS, Septuagint (LXX) and Syriac translation

v avtod (with self) in the LXX and Syriac translation is used to denote the act and
the result of violating the divine order by a woman engaging in sexual intercourse
with an animal. In the BHS the sentiment of a woman committing a sexual act with an

animal is captured by the object marker D& attached to a third person feminine

% The Peshitta or the Syriac translation is a Syriac version that was created over an extended period of
time probably by both Jews and Christians.

8 Targums are Aramaic paraphrases of the Hebrew Bible that came into existence during the post-
exilic period and were later written down (Schader 2007:10). Targum Neofiti is a Palastinian Targum
on the Pentateuch (Schader 2007:10). Targum Pseudo-Jonathan is an unofficial Targum on the
Pentateuch of Palestinian origin (Schader 2007:10).
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singular suffix i to form HQR in Leviticus 20:16. This is also noted in Leviticus

18:23.

3.3.11 D7 in the Septuagint (LXX), BHS, JKV, RSV, NIV and NEB

The KJV and the RSV translate the Hebrew term 19731 in Genesis 19:5 as ‘that we

may know them’ while the NIV translates it as ‘have sex with them’. The NEB

translates 11U as ‘have intercourse with them’ and the LXX translates it as ‘we

may know them’. W7 in the LXX is translated as ‘have known’. De Young

(1991:157) notes that the two different Greek words syngenometha (‘we may know’
in Gen 19:5) and egnosan (‘have known’ in Gen 19:8) are used to render the same
Hebrew term.® This variation is explained as, ‘the translation by the LXX projects
that homosexuality was not the sin of Sodom and the cause of its destruction’ (De
Young 1991:158). The interpretation of Genesis 19:5 as being concerned with the
homosexual act is in contrast to the explanation of the variation. De Young

(1991:162) is convinced that a sexual connotation for synginomia is plausible.

U=T" refers to heterosexual coitus while 2OU seem to be used of homosexual (Lev

18:22 and 20:13), bestial and heterosexual unions. The term J7° is used of men

knowing wives or women in intercourse (Gen 4:1, 7, 25; 24:16; 38:26; 1 Sam 1:19;
Jdg 19:25 and 1 Kgs 1:4), of women knowing men sexually (Gen 19:8; Num 31:17,
18, 35 and Jdg 11:39; 21:11) and of Same-Sex intercourse (Gen 19:5 and Jdg 19:22).

The evidence of a homosexual environment for the term Y™ in Genesis 19:5 and
Judges 19:22. Genesis 19:8 and Judges 19:23 create an immediate setting of
homosexuality. De Young (1991:160) thinks that the argument of inhospitality as the

cause of Sodom’s destruction is insufficient and therefore that the homosexual

interpretation is substantive.

% De Young (1991:158) further argues that these Greek terms mean ‘to become acquainted with® and
that they faithfully represent the Hebrew.

57



UNIVERSITY OF PRETORIA
YUNIBESITHI YA PRETORIA

e
&

“ UNIVERSITEIT VAN PRETORIA

et

3.3.12 Conclusion

The laws in Leviticus 18 and 20 are addressed to the Israclites and people from other

nations who associate and identify themselves with the Israclites and 71117, In the

Samaritan Pentateuch and BHS translations the sentiment of faithfulness to ﬂ]ﬂ‘: and

His legislature which brings and sustains life is maintained. The Septuagint (LXX), a
Greek translation written about 250 BC for the Jews living in Alexadria, presupposes
that the existence of many gods and their worship is a context and background of
Leviticus 18:22. Comparing the phrase with that which is cited in the LXX, Aatpedeiv
(worship or serve) captures the acts performed to Molech. Leviticus 18:22 is located
in a context of cultic practices to foreign gods. Holiness motives underpin the
intention of the composer and the redactor of Leviticus 18 and 20 and therefore

Leviticus 18:22 and 20:13.

Leviticus 18:22 points to the customs of neighbouring nations of the Israelites.

Reference to their neighbours is being made and the latter need not be influenced by

their culture, beliefs and behaviour. The verb HSTJDWL? (to lie down) is used to

highlight the violation of nature and the divine order in the sexual acts cited in
Leviticus 18:23; 20:16 and therefore Leviticus 18:22. In the BHS the existence of
many nations is omitted and according to the Hebrew Codex manuscript and the
Samaritan Pentateuch the existence of the Israelites is located in a multi-cultural

context. Leviticus 20:26 and the concept of consecration or holiness is emphasised.
34 Canonical Criticism®®

3.4.1 Introduction

Brevard Childs (1979:69-83) advocates for the canonical exegetical approach which
stresses that the reading of each and every text in the Bible should form part of the

canon. The meaning of the text is also seen to be subservient to the canonical meaning

and it is argued that Childs’ approach runs the risk of developing into a completely a-

% Canonical Criticism bears resemblance to the intertextual investigation.
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historic one (Barton 1984:77-103; Loader 1986:139-140). Hayes and Holladay
(2005:125) suggest that the importance of Canonical Criticism rests on the
fundamental truth and challenge that the text is to be read as part of the Bible in

relation to other Scriptures and not in isolation.
3.4.2 Genesis 19 and Judges 19

Carden (1999:83-96) suggests that Genesis 19 and Judges 19 are related to Leviticus
18:22 and 20:13. Stiebert and Walsh (2001:119) define homosexuality as a sexual
orientation. From this definition it can be argued that the Hebrew Bible (and explicitly
Genesis 19 and Judges 19) does not make reference to and hence does not condemn

homosexuality as a sexual orientation.

Stiebert and Walsh (2001:121) concede that Genesis 19 and Judges 19 are not
primarily concerned with relational sexuality and therefore not with homosexuality or
heterosexuality, but focus on maleness (the social value system and conventional
construction of masculinity). The departure point in substantiating this position is the

fact that female homosexuality (lesbianism) is not mentioned in the Hebrew Bible.

Carden (1999:83) notes the usage of the terms ‘homosexual rape’ (8 times),
‘homosexual contact and homosexual intercourse’ (37 times) and rape referred to as
‘women rape’ (17 times). Carden’s view (1999:83) is in contrary with the description
of Genesis 19 and Judges 19 as making a clear reference to homosexuality in the
Hebrew Bible, based on the deemed offensive nature of Carden’s statement to
homosexual people and the perceived misleading terminology utilised. The point
regarding Ken’s misleading terminology as cited by Carden is supported by

McMullen®” who is influenced by his experience of rape.

The argument that “homophobic violence arises from homosexual panic’ is read into
the Genesis 19 and Judges 19 account (Carden 1999:89). This statement is developed
on the grounds of the sentiment that rape is to be understood as sexual violence

grounded on issues of power and anger. Studies of Western society showing that male

87 Carden (1999:83) notes McMullen as arguing that Ken’s terminology generates homophobia and
should be replaced by the term ‘male rape’.
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rapists are primarily heterosexual men® are employed in this argument. Sedgwick’s
definition of homosexual panic as the most private and psychologised form in which
many men experience their vulnerability to the social pressure of homophobic

blackmail® shapes Carden’s argument on homophobic violence.

Gagnon (2005:367-394) in his contribution critiques Phyllis Bird's (2000) article on
the Old Testament contributions to Christian ethical discussion of homosexuality.
Gagnon (2005:380) remarks that Bird misconstrues the story of Sodom as indicting
only coercive male-male intercourse by neglecting Genesis 9:20-27 and Ezekiel
16:49-50.”° Judges 19:22-25 and the gedesim texts are not connected. The effect of
introducing such variables as consent and equality is misread. Gagnon’s objection of
Bird’s argument is underpinned by a reading of Judges 19 in consultation to the wider

witness of Scripture and by a conviction to the authority of Scripture.

Dover’s contribution that male rape was also employed to signify victory over foreign
enemies in wars’® supports the idea of a male engaging in intercourse with another
male. Dover (1978:104) further substantiates this point by stating that anal penetration
in Ancient Athens was treated neither as an expression of love nor as a response to
beauty but as an aggressive act of demonstrating the superiority of the active to the
passive partner.”> Carden’s interpretation of Lot’s offering of his daughters in place of
his male guest as being a prerogative act of protecting the male honour of his guests
according to the law of hospitality, supports the interpretation of Genesis 19 as not
referring to homosexuality or homosexual orientation. Intertextual investigation reads
and appropriates this understanding into Leviticus 18:22 and 20:13. On these grounds
the act of sexual abuse of foreigners is condemned (Lev 18:22 and 20:13) rather than
homosexuality. Prohomosexual interpretation fails to find homosexuality in Scripture.

De Young (1990:353) claims that texts referring to homosexuality are irrelevant to

% These studies are accounted for by McMullen (1990:118).

% Sedgwick (1985:88-89) agrees to the depiction of homophobic blackmail.

% In line with Grath and Carden, in depicting male rape and / or coercive male-male intercourse Bird
argues.

! Dover (1978:105) deduces this argument from a study on the historical and social context of Judges
19.

°2 Dover’s contribution is also noted by Carden (1999:95).
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Christians today, because they concern a form of homosexuality and not sexual

orientation.”

The social construction of masculinity and femininity is discussed with reference to
the narrative accounts in Genesis 19, Judges 1 and the laws of Leviticus 18:22 and 20:
13(Stiebert and Walsh 2001:119-152). There is no doubt about the objection to
homosexuality as reflected in Genesis 19 and in the legal provisions in Leviticus
18:20 and 20:13 and that these absolute prohibitions of homosexuality remained the
law of God (Ukleja 1983:259-266). Carden (1999:96) is of the opinion that
homosexuality as an interpretive device in Genesis 19 and Judges 19 fails to consider
the different historical and cultural contexts of these texts. From the perspective of
anthropological literature on Mediterranean and Middle Eastern culture, Carden
(1999:96) argues that Genesis 19 and Judges 19 reflect a phallocentric construction of

gender and male sexuality.

It is purported that Sodom’s greatest sin includes pride and ill-treatment of foreigners
(Stiebert and Walsh 2001:129). Reading this social dimension into Genesis 19 one
gains a sense that sexual intercourse with a man who was Lot’s visitor was meant to
ill-treat him as a foreigner. The citation of Sodom’s sin in the deuteron-canonical
book the Wisdom of Solomon as being its lack of hospitality towards foreigners
buttresses this interpretation. This ill-treatment was therefore intended to demean and

disgrace a man’s masculinity and honour by placing him in a feminised role.

Offering hospitality is connected to and associated with honour; undermining it
displayed that the citizens were not in control of their space.”® The behaviour of the
Sodomites in Genesis 19 is also interpreted as their attempt to challenge Lot’s honour
by questioning his control over his household and threatening to penetrate both his
house and his guests (White 1995:20). The literary context of Genesis 19 depicts
instances of hospitality;” therefore this context supports the association of Genesis 19

with hospitality. Genesis 19 and Judges 19 are both preceded by stories of

9 Cohen (1990:4) shares the same sentiments in saying the Torah pays no attention to the question of
sexual orientation and text is not concern with orientation.

** White (1995:20) adds that Lot shamed the Sodomites by doing what they were supposed to do in
maintaining the city’s honour.

% Gen 18 displays Abraham’s hospitality to the divine visitors; Gen 20 shows King Abimelech’s
realisation of his duty of hospitality to Abraham.
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hospitality;”® Abraham’s warmth towards the visitors in Genesis 18 and the hospitality
of the father of the concubines’ in Judge 19:3-10 (Stiebert and Walsh 2001:133). This
literary context of Genesis 19 and Judges 19 presupposes that the issue in these texts
is hospitality and the humiliation of foreign men by placing them in the position of

being a sexual object, rather than that of homosexuality.

The men of Sodom are therefore violating the value of hospitality and in terms of the
honour-shame model they are dishonourable on the grounds that the old man tells
them not to carry out this senseless act.”” Dickson (2002:357) agrees that the honour
of a leading member in the community, that is, Lot, is being challenged. If the men
acted in a manner that was proper to their kind and it was right for them to
demonstrate their power, authority and honour by penetrating the foreigners then they
would have been granted the honour by being allowed to do so. Therefore the issue in
Genesis 19 is hospitality which is also intended to demonstrate the honour of the

group and Israelites.

Wink (1999:34) is of the opinion that Genesis 1-29 is to be interpreted as being a case
of ostensibly heterosexual males being intent on humiliating strangers by treating
them like women, thus demasculinising them. Snyman (2008:21) suggests that
reading Same-Sex penetration into the Sodom story, as the issue, depicts the reader’s
presuppositions rather than the focus of the story. Genesis 19 is a narrative and / or
story about heterosexual men intent on humiliating strangers by treating them like
women and demasculinising them in the process. In the context of the times and of
war, the men of Sodom became suspicious and wanted to display their masculinity to
the intruders (Snyman 2008:19). This is done with the intention of penetrating and

therefore humiliating them.

Ukleja (1983:259) defines homosexuality as confusion. In order to substantiate this
definition he (Ukleja 1983:260) contends that it involves the effect of achieving union

with a mirror image of oneself. The men of Sodom were anxious to interrogate the

% The suggestion of the hospitality image that precedes Gen 19 is advanced by Mr J Walsh and the
image that preceded Judges 19 by Martti (1998) in the book titled ‘Homoeroticism in the Biblical
World’. These observations stem from the depicted thematic style that is underscored by verbal and
structural parallels.

%7 Dickson (2002:357) in this case makes a sound contribution.
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strangers to find out if they were spies. This understanding is underpinned by the
argument that the Hebrew word for ‘know’ is translated ‘to get’ acquainted with or to
have knowledge of or to have intercourse with. The word ‘know’ appears in the Old
Testament 943 times but only 12 times with reference to intercourse. The
circumstances in Sodom could not fit the sexual connotation of the word ‘know’
based on the understanding that intercourse as a means to personal knowledge
depends on more than copulation (Ukleja 1983:261). Contextual evidence and
dimension cannot be substantiated by statistics. A reaction to a request for credentials
could not have been an offering of a daughter with sexual connotations. In Genesis
19:8 the same verb ‘know’ is used in verse 5, with the negative particle attached to it,
and describes Lot’s daughter as having ‘not known’ a man. This has sexual
implications. On this basis, in the narrative literature of this sort it would be very
unlikely and inconceivable to utilise one verb with different meanings so closely
together without being explicit with regards to the intended different interpretations.
Intertextual investigation unearths that the author of Judges 7 construed and
interpreted Genesis 19:5 as containing sexual implications and that this is captured in

the reference to and definition of the act as sexual immorality.

Relation of Leviticus 18:22 and 20:13 to Genesis 19 would therefore depict that the
texts in discussion do not speak about homosexuality but address issues raised in this

section.
3.4.3 Leviticus 10:10

The theme of holiness relates Leviticus 10:10 to Leviticus 18 and 20. From Leviticus

10:10 it is evident that W'TP (holy) is linked to 5 (profane) and is written parallel
with 9  (clean) and NP (unclean).”® WWP often takes a linguistic and

theological emphasis which is lacking in 51 but which it shares with N

Chiastically structured, holiness is akin to cleanness and profane to uncleanness.

Profane i implies impurity 7RI, Unclean is the weakest term and usually

% To distinguish between the holy and the profane ~ 5mn 131 wpn 12 Smam5
And between the unclean and the clean. ML P2 KRBT PN
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indicates minor impurity, whereas impurity, defilement, and pollution have stronger

overtones and are more appropriate to major impurity (Jenson 1992:45).

Abomination refers to that which is not holy. The word ‘abomination’ used in
Leviticus 20:13 in the context of death penalties qualify it as a term utilised for major
impurity. An abomination falls under the category of defilement, pollution, impurity.
According to Jenson (1992:48), when defining the word ‘holy’ as that which belongs

to the sphere of God it becomes a statement of association or proximity to his cultic

presence and is therefore associated with 1117, The concept of holiness constitutes

Israel’s identity and it distinguishes Israel from other nations. Leviticus 18:22 and
20:13 are framed within this understanding of holiness. Normal life is characterised
by being in a state of purity and holiness. Defilement and profanation can also
describe activities that were not strictly associated with the sanctuary but which had a
serious effect on the relationship between God and his people (Jenson 1992:53). The

term abomination served the same purpose.

Jenson (1992:88) notes two theories of holiness and purity in the priestly conception
of the world. The first is idealist and focuses on the human ability to classify the
world and to fuse together cultural, social and theological meaning. From this
perspective holiness is wholeness and freedom from imperfection and abnormality,
while impurity refers to defect and mixture. The second is realist and concentrates on
the inescapable realities of death and life. Impurity points to death and expresses the
negative aspect of the priestly concern with life before God. Based on the first theory
(idealist), the homosexual act in Leviticus 18:22 and 20:13 might be deemed as
impure, since impurity refers to defect and mixture. Based on the second theory
(realist), homosexuality can be perceived to be impure. Impurity points to death and
unproductivity in  sexual intercourse between Same-Sex people. Same-Sex

intercourse was understood as killing the life deemed to be contained in a male sperm.
3.4.4 Numbers 31 and Judges 21

Olyan (1994:184) notes the existence of the idiom miskab zakar (the lying down of a

male) in discussing miskebe issa (as with a woman) and claims that miskab zakar is a
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P expression. In the context of Numbers 31:17, 18, 35; Judges 21:11, 12, the
statement miskab zakar seems to be referring to vaginal penetration. The sexual
dimension in miskab zakar and miskebe issa relates these statements to miskeb issa
and describes the role of a woman during intercourse (to be penetrated) while miskab
zakar describes that of a man (to penetrate). In the context of biblical law’’ the word
lie is used to refer to the penetrating or insertive partner. The law in Leviticus 18:22 is
directed to the insertive figure. The insertive figure also seems to be at fault because
of the possibility that miskebe issa (as with a woman) could be interpreted as
describing the man’s experience with a woman, in vaginal intercourse (Olyan

1994:186).

The honour and shame theory seem to be reflected and the act of proving authority
through assuming an insertive role is detected. Rejection of homosexuality cannot be

based on the reference to the honour and shame theory.
3.4.5 Deuteronomy 7:25-26

Deuteronomy 7:25-26 exhibits the usage of the word ‘abomination’ in the context of
referring to foreign culture and religion. Abomination seems to be a concept
prominent in an honour-oriented and purity-conscious culture in the Ancient Near
Eastern communities: this is supported by the observation that it is used in Genesis
43: 32 and 46:34 with reference to foreign cultures. Leviticus 18:22 and 20:13 seem

to referring to a foreign culture and not homosexuality per se.
3.4.6 Deuteronomy 23

Wink (1999:34) argues that Deuteronomy 23:17-18 refers to male and female
prostitutes involved in Canaanite fertility rites that have infiltrated Israelite worship
and that, whether these males are gay or ‘straight’, a mature Same-Sex love
relationship is not under discussion. The composer P and the redactor H of Leviticus
18:22 and 20:13 could be interpreting Deuteronomy 23:17-18 as well as addressing

the issue.

? Lev 19:20; 2:11, 12, 18,20 in H and Lev 15:18, 24, 33; Num 5:19 in P (Olyan 1994:186).
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3.4.7 1 Corinthians 6:9 and 1 Timothy 1:10

1 Corinthians 6:9 and 1 Timothy 1:10 are unclear. It is uncertain whether the issue of
homosexuality or promiscuity and prostitution is being referred to. It is therefore
unjust and scientifically irrational to base the acceptance and / or rejection of

homosexuality in these texts in an ideological contestation.
3.4.8 Romans 1:26-27

Romans 1:27 depicts the rejection of a man committing a shameless act with another
man. Paul’s usage of the word ‘shameless’ reflects the Mediterranean preoccupation

. 100
with honour and shame.

Mackenzie (2006:137) notes that Paul’s denunciation of
homosexual acts as being unnatural for heterosexuals follows a reference to non-
Christian worship and raises the possibility that Romans 1:26-27 was meant to

191 Natural alludes to

condemn sexual practices associated with non-Christian religion.
nature and nature refers to a determined behavioural biological or social pattern
believed to constitute normality. St Paul argues that heterosexually oriented people
should practise natural sexual intercourse. Unnatural (Rom 1:26) seems to be
understood as being anatomical and as being a denial of the procreative

192 At one level the word ‘natural’ implies the

complementarity of male and female.
insertion of a penis into a vagina while mutual and pleasurable stimulation motives
are deemed to be unnatural. Snyman (2008:23) remarks that sexual acts that are
unnatural may also refer to sexual acts that are not destined for procreation. St Paul’s
theology of Same-Sex intercourse seems to be shaped by the Genesis 1 and 2
procreation ideology and the legislation in Leviticus 20:13. Leviticus 18:22 and 20:13

are more concern with procreation than a sexual orientation.

1% White (1995:16) affiliates to this contention.

1% There is insufficient evidence supporting Mackenzie’s argument. He argues that Romans 1:18-3:20
is concerned with activities which contrast the sinfulness of non-Christians in the Greek and Roman
society with behaviours expected of Christians.

192 Snyman (2008:23) engages the ideology of procreation.
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3.4.9 Matthew 10:14-15

Matthew (Matt 10:14-15) alludes to the Sodom and Gomorrah narrative in Genesis in
saying: ‘if anyone will not welcome you or listen to your words, shake off the dust
from your feet as you leave that house. Truly I tell you, it will be more tolerable for
the land of Sodom and Gomorrah on the Day of Judgment than them’. Matthew
seems to be interpreting Genesis 19 as concerned with hospitality in his allusion to
Sodom and Gomorrah. Mackenzie (2006:135) labels the attempt of the men in Sodom
to engage in sexual intercourse with Lot’s visitors as an intention to assault the
strangers. Matthew 10:14-15 and Genesis 19 cannot be used to accept and / or reject

homosexuality.
3.4.10 Luke 10:12 and Romans 9:29

An allusion to Sodom is also noted in Luke 10:12, in Jesus’ prediction of the
punishment due to towns which refuse to accord hospitality to the disciples he sent
out on a mission (Mackenzie 2006:136). St Paul alludes to the punishment of Sodom
in Romans 9:29 with regards to the issues of Jesus’ rejection by his own people, the
Jews: the issue seems to be the lack of hospitality. Genesis 19, which is related to
Leviticus 18:22 and 20:13, if interpreted with Luke 10:12 as an interpretive window
proves Leviticus 18:22 and 20:13 as not referring to homosexuality and therefore not

rejecting the orientation.

3.4.11 Conclusion

ﬂ;;ﬁﬁ (abomination) relates the narrative of Genesis 19 to the law in Leviticus 18:22

and 20:13. Genesis 19 and Judges 19, does not make reference to and hence does not
condemn homosexuality as a sexual orientation. It is also argued that Genesis 19 and
Judges 19 are concerned with socially constructed maleness. Male rape which was
also employed to signify the victory over foreign enemies in wars supports the idea of

male intercourse with another male.
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Genesis 19 and Judges 19 are both preceded by stories of hospitality. This literary
context of Genesis 19 and Judges 19 presupposes that the issue in these texts is

hospitality and the humiliation of foreign men.

The theme of holiness relates Leviticus 10:10 to Leviticus 18 and 20. The concept
characterises Israel distinctively from other nations. Leviticus 18:22 and 20:13 are

framed within this understanding of holiness.

The usage of the word abomination in Deuteronomy 7:25-26 in the context of
referring to foreign culture and religion associates Leviticus 18:22 and 20:13 with
these. The composer P and the redactor H of Leviticus 18:22 and 20:13 could be
interpreting Deuteronomy 23:17-18 as referring to male and female prostitutes

involved in Canaanite fertility rites that have infiltrated Israelite worship

Matthew (Matt 10:14-15) seems to be interpreting Genesis 19 as being concerned
with hospitality. The issue of hospitality is also referred to in Luke 10:12 and
Romans 9:29 with the allusion to the Sodom story and therefore the issue in Genesis

19 and Judges 19 is hospitality.

The term ‘unnatural’ (Romans 1:26) seems to be understood as being anatomical and
as a denial of the procreative complementarity of male and female. St Paul’s theology
of Same-Sex intercourse seems to have been shaped by the Genesis 1 and 2

procreation ideology and the legislation in Leviticus 20:13.

Relation of Leviticus 18:22 and 20:13 to the above explored texts depict that the texts
(Lev 18:22 and 20:13) analysed in this research do not speak about and to
homosexuality.

3.5 Composition and Redaction Criticism

3.5.1 Introduction

Composition Criticism constitutes the study of the initial production of the text which

focuses on the composer and his or her perspectives (Hayes and Holladay 2005:101-
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109). Redaction Criticism investigates the final viewpoint and theology which focuses
on the editorial stage(s) that led towards and produced the final written form and
composition of a passage (Hayes and Holladay 2005:101-109). Redaction Criticism
has the task of establishing how and by whom the different units were combined in
the compilation of the present form.'” A study on the composer and / or the redactor

of Leviticus 18:22 and 20:13 will be conducted in this section.
3.5.2 Composer and redactor

According to Wenham (1990:359) P is regarded as the composer of both Leviticus
18:22 and 20:13. Wenham (1990:359) also notes that the condemnation of the
homosexual act has developed over time. This suggestion is based on the observation
that the earlier laws do not discuss homosexuality, while the later (P) texts demand
the death sentence for it as reflected in Leviticus 18:22 and 20:13. Traces of the H
writer are evident in Leviticus 18:22 and 20:13. Traditions that are embedded in the
Holiness Code and Priestly Document were accorded their literary and legislative
form in the Babylonian exile. Therefore, P interpreted ancient tradition to address
6104

challenges faced there. Olyan (1994:179) maintains that Leviticus 17-2 is

attributed to the Holiness School and that H was the editor of the P materials.
3.5.3 Date and context

The dating of P shapes the understanding of the theology of the writer. Anderson
(1988:22) dates P’s work at 650 BCE or later and was mostly prevalent at the time of
Josiah’s reform (621 BCE). On the other hand it is contended that P wrote the work in
the late exilic or early restoration period in 550-450 BCE (Gottwald 1987:139). The
Babylonians were in power when the P writers rendered their work and, later, the
Persians, after the end of the exile. Van Seters (1999:43) maintains that P worked
during the time when Babylonians destroyed the Temple in 586 BCE (2 Kgs 25:9).

During this time the P theologians needed to construct a theology to sustain and renew

19 Barton (1984:45-55); Barth and Steck (1980:50-55) and Beuken (1986:173-175) are in agreement.
1% The unit as a whole is called the Holiness Code or Source (H).
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the people who had lost the Temple, the land and the king.'® It is against this
background that P lays a theological emphasis on cultic life. God is approached from
a cultic perspective. The P writer(s) pioneered institutional and ritual constitutions
(Gottwald 1987:140). The priestly system was primarily a product of the theoretical
zeal of the Babylonian priest in the post-exilic period.'® Leviticus 18:22 is located
within the rules for a conjugal relationship. Having noted that, these rules are a
product of Babylonian priests of the post exilic period. The reference to Moses is
worth noting. It depicts the author’s intention of reminding his audience about the

dispensation and order under Yahweh’s theophany.

3.5.4 Exilic texts and the context of P

Scripture paints the context of the P writers and the background of Leviticus 18:22
and 20:13. 2 Kings 24:9 alluding to 23:35-37 indicates relations with the Egyptian.
The worship of the foreign gods is named among the evil that was committed during
the reign of Jehoiachim. The Jews were carried into captivity by the Babylonians
(Dan 1:2; 2 Kgs 24:11-18) around 597 BC and lived in Tel-Abib, probably South
East of Babylon (Ezek 3:15). This implies their bowing down to the Babylonian
authorities and adopting their worship of the gods. In Ezekiel the sinfulness in Israel
(Ezek 2:3-7; 8:9,10) and other nations (Ezek 25-32) is stressed. The work of Ezekiel, a
priest and prophet, is located in the context of the land of the Chaldeans (1:3) or
Babylonians and gentiles (4:13).

The object marker is attached to the masculine plural construct noun “weun-ny (my
judgments) while the conjunction is attached to the object marker, is attached to the
feminine plural noun in a construct state and is attached to the first person singular
suffix mipmo1 (my statutes) in Ezekiel 5:6. Ezekiel 5:6 bears a resemblance to
Leviticus 18:4-5, 26 and Leviticus 20:22. Defiling abominations and relations with
other countries and their customs in Ezekiel 5:5, 7 define the context of Ezekiel and

the P writers. To live according to the priestly standards was to function in a society

19 The reason for the emphasis on land and nation during the exile is that the land had been lost and the
exilic preachers proclaimed Yahweh’s supremacy over all the nations and even the Empire of Babylon
(Massey 2002:1).

1% Jenson (1992:27) further says P sought to conform the post-exilic order of worship to that of post-
exilic orthodoxy, thus legitimating Israel’s divine worship.
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and in worship with a proper knowledge of order and disorder, clean and unclean,
holy and defiled (Ezek 5:5, 7:68). The word ‘abomination’, which in Leviticus 18:22
and 20:13 labels a homosexual act, is attached to the act of playing the harlot with
idols in Ezekiel 6:9; 8:10. Leviticus 18:22 is situated within the context and
framework of Leviticus 18:24-30. In Leviticus 18:24-30 the violation of sexual laws
is said to be an abomination. Walsh (2001:206) concurs with Olyan’s argument that
the identification of male-male intercourse as an abomination formed part of the
earlier formulation of the laws in Leviticus 18:22 and that it was extended to all the
laws of Leviticus 18 by the later redactors who created the framing in Leviticus

18:24-30.

3.5.5 Priestly creation idea

Although no explicit allusions are made to the creation story in Genesis 1:1-2:4a,'” a
priestly creation idea that is grounded on the statement ‘be fruitful and multiply’
cannot be divorced from the contribution of P in the development of Leviticus 18:22
and 20:13. The author of Leviticus 18:22 and 20:13 might be making allusion to the

priestly creation idea instead of homosexuality.

3.5.6 Inclusive punishment

Olyan (1994:188), in constructing the development of the prohibitions in Leviticus
18, concludes that at the early stages of the development of the prohibitions, Same-
Sex sexual intercourse was forbidden and that the insertive partner was probably
executed. Contrary to this conclusion, Same-Sex sexual intercourse was simply
forbidden and as entailed in Leviticus 18:22'®® there is no indication of the penalty of
death. In the initial law penned by the priestly author, male-male intercourse was
condemned as transgressing the boundary between male (active) and female (passive).
This priestly reasoning with regards to only condemning a male (active party) who

takes a passive or receptive role is identical to the Greek, Roman and Assyrian

17 Olyan (1994:188) argues this point and in addition, it can be strongly attested that the creation story
in Gen 1:1-2:4a, ideologicaly, shape Lev 18:22 and 20:13.
198 Supposedly it is earlier than Lev 20:13.
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practices.'” Walsh (2001:208) argues that the rationale behind the H redactor’s
inclusion of a male who takes an active or insertive role in the law in Leviticus 20:13
represents the differentiation between the practice of Israel and that of Egypt and
Canaan.''” The law in Leviticus 18:22 is related to that stipulated in Leviticus 20:13.
In Leviticus 20:13 the law is directed to the insertive and receptive figure in a male-
male act of intercourse. The penalty attached to such an act in Leviticus 20:13
emphasises the guilt of both participants. This suggests an editorial stage, the early
stage at which the formulation of this prohibition was punishment as in Leviticus
18:22; later the act was punitive. Leviticus 20:13 is inclusive of the punitive
dimension of the sexual act which shaped the ideology of the redactor. Purity and
holiness considerations are evident in Leviticus 18 and 20 and seem to reflect the

conviction and ideology of the redactor.

3.5.7 Attachment of the noun ‘abomination’ to Leviticus 18:22

Leviticus 18:22 and 20:13 is structurally located in the context of legislation in the
Holiness Source or Code. In the context of the laws of Leviticus 18 the word
‘abomination’ is attached only to homosexuality''! which presupposes a late redaction
addition. In the Tabnit inscription from Sidon the word ‘abomination’ is used to name
the opening of the grave of the goddess Astarte. A connotation of the worship of a
god is depicted in Leviticus 18:22 and 20:13. The word is mostly used in cases of
unclean animals (Deut 14:3), sacrificial animals with bodily defects (Deut 17:1), cross
dressing (Deut 22:5 and 4Q159 4-4 1.7), and the reversal of expected behaviour roles
(Prov 17:15). Olyan (1994:180) describes the usage of the word ‘abomination’ as
suggesting the violation of the socially constructed and entrenched boundaries and the

reversal of the order of things in which the ancient people believed.

19 Walsh (2001:208) argues this point when investigating the civilisation of people in the Ancient Near
Eastern society.

10 1t is also intended to protect Israel’s holiness from the abomination of confusion with other nations
(Walsh 2001:208).

"' In the laws of Lev 18 all the prohibited acts are called an abomination (Lev 18:26-27, 29-30):
probably this is a late redaction endeavour by the H redactors.
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3.5.8 Leviticus in the context of dietary laws

The redaction location of Leviticus 18:22 and 20:13 in the context of dietary laws is
worth noting. In these laws the categorization of clean and unclean is informed by the
determination of whether a creature is of its kind. The principle underpinning the
construction of the violation of such laws seems to be the respect for diversity and the
separation of the creatures into groups according to their kinds and it is argued that
this is the typical creation theology of the priestly tradition (Walsh 2001:206).
Violation of dietary laws is related to the violation of a sexual law as in Leviticus
18:22 by creatures not crossing the boundaries of their own kind. The H redactor
affirms priestly creation theology and underpins Leviticus 18:22 by relating it to
dietary laws such as Leviticus 11:27. The laws in Leviticus 18:22 and 20:13 depict an
objection to a man who is performing a receptive role which is proper to women; thus
the boundary between the male and female is transgressed. The issue in Leviticus
18:22 and 20:13 is gender confusion wherein the male takes on the female role. The
notion of gendered sexual roles seems to have shaped the development of Leviticus
18:22 and 20:13, progressively, in the hands of P and H. The insertive role is

restrictively attached to males and the receptive role to females.

3.5.9 Association with alien gods.

The product of the final redaction process displays a conclusive punishment in which
both partners are at fault. The location of Leviticus 18:22 and 20:13 in its final version
of redaction associates the prohibition of Same-Sex sexual intercourse with other
sexual acts. Olyan (1994:188) argues that there is an association of the Egyptians with
the Canaanites in the H framing materials (18:1-5, 24-30; 20: 7-8, 22-24). The
prohibition of child sacrifice to an alleged god Molech''? in Leviticus 18:21 is
redactionally located at the centre of the prohibitions of sexual acts in Leviticus
18:19-20 and 22-23. Because of this location Olyan (1994:199) notes that the
prohibition of Same-Sex sexual intercourse is a result of its association with the
worship of alien gods.'”® This location of Leviticus 18:21 does not provide sound and

convincing evidence. Therefore Leviticus 18:22 cannot be associated with idolatry

"2 Olyan (1994:198) deduces this thinking, probably influenced by the Reference to Molech in Lev18.
'3 Douglas (1966:347) shares the same sentiments.
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and the worship of alien gods. ™ On the contrary, the notion of value for creation

which underlies Leviticus 18:21; 18:22 and 20:13 is not noticed and connects these
prohibitions. This connection probably adds value to the reason to forbid male-male
intercourse on the basis of its association with the alien gods; this might be the

intention of the redactor.
3.5.10 Holiness motifs behind P and H

Leviticus 18:1-5 as an introduction of the sexual laws displays the holiness motif. The

negative particle N5 in Leviticus 18:3 restricts the Israelites from associating
themselves with alien nations (Egypt and Canaan). The dependent statement ’UPU'

PR Dﬂﬁ?_ﬁ!m (you shall therefore keep my statutes) in Leviticus 18:5 supports the

existence of the holiness motif in the redactor’s mind. Holiness seems to be intended
to urge and encourage an ethically and morally upright life. Mohrmann (2004:64)
agrees that in H, holiness is depicted as the final aim of all the commandments. The
nouns ﬂPﬂ (statute) and MQWD (judgement), emerging from the priestly tradition,'"
are both cultic and social in nature based on their literary context while the H
redactor uses them to define the sexual laws of Leviticus 18 that are introduced by

verse 1-5, which pertains to the cultic and social life of the people.

Snyman (2008:21) notes that male-male sexual intercourse is the only forbidden act
that receives the label of abomination in the entire Holiness Code''®. Leviticus 18:22

and 20:13 occur in the Holiness Code which places the emphasis on the holiness of
people and the holiness of MY and therefore objects to the association with the
practices of the neighbouring nations. The Holiness Code in Leviticus 17-26 displays
uncleanness and that which constitutes it. Uncleanness constitutes disorder and
confusion, Via (2003:7) postulate, whereas the Holiness of 177 constitutes

wholeness, completeness and perfection. Snyman (2008:21) defines completeness and

perfection as meaning that classes or categories must be kept distinct and not be

14 Olyan (1994: 199); Walsh (2001:204) also affirms this position.

15 Mohrmann (2004:65) locates the nouns in context of religious life.

16 T ev 18:22 forms a part of the forbidden sexual acts which include incest (vv 6-18), adultery (20),
child sacrifice (21) and bestiality (23).
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mixed or confounded. This definition finds underpinning in the text of Leviticus 18

and 20.
3.5.11 Concerns for family order

Leviticus 18:6-7 focuses on the life of the extended family and the violation of these
laws which jeopardizes the family structure constructed by the society. The redaction
shift in Leviticus 18:18 is evident in that it concerns the family from which the wife
originated, that is, another family in the clan or in another tribe or nation. Mohrmann
(2004:80) contends that verses 18-20 articulate internal boundaries of the society by
connecting sexuality with the coherence of the cult or religion. The laws symbolize
the next circle of associations with the Israelite nation. Leviticus 18:18-20 is
concerned with family order. The law against sacrificing children to Molech in
Leviticus 18: 21 displays disregard for the significance of procreation and also pertain
to the violation of family order. Violation of family order is detected in the laws
against homosexual practice and bestiality in Leviticus 18:22-23. Sexual laws in
Leviticus 18:6-23 also depict the prohibited violation of family order. The framework
of Leviticus 18: 1-5 and 24-30 as redactionally located suggests that the sexual laws
in Leviticus 18:6-23 were intended to separate Isracl from Egyptian and Canaanite
custom. This framework presupposes that the prohibited sexual acts in Leviticus 18:

7-23 were Egyptian and Canaanite and did not originate from the Israelites.
3.5.12 Conclusion

The final product of Leviticus 18:22 and 20:13 was constructed at the time of the
Babylonian exile. The relationship of the Israelites with the Egyptians and the
worship of foreign gods is depicted with the implication that the Jews were taken into
captivity by the Babylonians and were adopting their worship of gods. A priestly
creation idea that is grounded in the statement ‘be fruitful and multiply’ manifests
itself in Leviticus 18:22 and 20:13. Therefore the text is not speaking to and about
homosexuality. The issue in Leviticus 18:22 and 20:13 is gender confusion wherein
the male takes on the female role. Violation of family order is detected in the laws

against homosexual practice and bestiality in Leviticus 18:22-23.
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The rationale behind the H redactor’s inclusion of a male who takes an active or
insertive role as expressed in the law in Leviticus 20:13 is the differentiation between
the practice of Israel and that of Egypt and Canaan. The usage of the word
‘abomination’ suggests the violation of the socially constructed and entrenched
boundaries and the reversal of the order of things in the view of these ancient people.
The analysis of the stages of texts (Lev 18:22 and 20:13) projects a sense that the texts
in discussion do not responds to homosexual orientation or Same-Sex love

relationship.
3.6 Social-Scientific Criticism
3.6.1 Introduction

According to Elliott (1993:72-74) the purpose of Social-Scientific Criticism is to
investigate and seek to comprehend the text in terms of its genre, content and
rhetorical strategy as a medium for meaningful, persuasive interaction in a particular
historical, social and cultural context. The present investigation studies the social,
geographic, cultural context of the original listeners or readers and the ideology of the

authors.
3.6.2 Socio-geographic context

Composition and Redaction Criticism located Leviticus 18:22 and 20:13 in the exilic
and post-exilic period and context. The following study of the geographical context of
the text enables a depiction of the surrounding nations, and their civilisations, and
presupposes cultural, social and religious influences or adaptations. Leviticus 18:22
and 20:13 might be responding to issues in the geographical context constructed from

the text of Leviticus.
3.6.2.1 Pre-exilic context

The probability of a Canaanite influence on the religion of Israel is raised on the

grounds of the gradual and incomplete manner in which the conquest of Canaan was
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effected by the Hebrews''” and the adoption of Canaanite civilisation by the latter.''®
Paton (1914:221) contends that the Israelite laws bear a Babylonian imprint. The
theory behind this is that the Babylonian traditions migrated to Canaan before the
Israelite conquest and were adopted from the Canaanites by the Israelites as they
settled in the land. At the time, Canaan was under the influence of Babylonian
culture.'”” Israelite civilisation was mixed with all sorts of alien influences.
Luckenbill (1910:378-379) rightfully suggests that an Egyptian influence on the
Israelites is evident in excavations relating to the period of 2000-1200 BC; the
Assyrian influence began about 850 BC and the Babylonian influence during and after
the Exile. Archaeological finds excavated shed light into the construction of pre-exilic
context with possible Egyptian influence on Israel. Leviticus 18:22 and 20:13 might

be rejecting alien influences in principle.

3.6.2.2 Exilic context
The Babylonian empire was established during the exilic period and included Judah,

Edom, Moab, Syria, Assyria, Elam; the cities were Jerusalem, Samaria, Carchemish,
Nineveh, Babylon and Susa. The Assyrian capital was captured by the Babylonians in
612 BC. After the death of King Josiah, Judah became subject to Egypt (2 Kgs 23:29)
in 609 BC. Egypt was defeated in 605 BC and became subject to Babylon with
Jehoiakim of Judah paying tribute to Nebuchadnezzar. In 597 BC, Jerusalem (Judah)
was forced to surrender to Nebuchadnezzar after Judah tried to enlist the help of
Egypt against Babylon in 601 BC: following the battle between Pharaoh Neco and
King Nebuchadnezzar; the leading citizens of Judah were exiled to Babylon. During
the exile certain Jews founded communities in Egypt (Jer 43:1-7; 44:26). Other
people who lived in exile in Mesopotamia became integrated with the population and
the culture of Mesopotamia. Prior to and during the exilic period the Jews
encountered the Egyptians, Syrians, Assyrians, Mesopotamians and Babylonians. In

this context, cultural adaptation took place in the sense that the Jews were influenced

"7 Paton (1914:205) notes that J and E agree that the Canaanites were not wiped out, but continued to
stay in the midst of Israel to date. The prohibition of marriage with the Canaanite that is reflected in
Exod 23:33; 34:11-16; Deut 7:1-4 indicates that the Canaanites lived among the Hebrews even after
their invasion.

"8 Forms of city life, the institution of city government, ancient manners and customs and the worship
of Canaanite gods were gradually adopted by Israelites (Paton 1914:205).

19 Carrier (1889:294); Paton (1914:221) comments that the Babylonian records testify that for nearly
2000 years prior to 1700 BC Canaan stood under the influence of Babylonian civilisation; this
testimony is confirmed by the discovery of a seal of Canaanite workmanship with a Babylonian
inscription at Taanach and at Gezer of the so-called Zodiacal Tablet.
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by the other cultures and civilisations while the law on homosexual acts emerged

from this geographical and historical context.

3.6.2.3 Post exilic context

Cyrus, the Persian, conquered Babylon in year 538 B.C. and took over the Babylonian
empire. The Persians also vanquished Egypt. The Persian Empire in the post-exilic
period included Macedonia, Lydia, Cyprus, Egypt, Judah, Cappadocia Assyria,
Babylonia, Persia, Parthia, India, Susiana, Media, Phoenicia, Moab, Edom and
Ammon. The Persians were in total control of Palestine with their empire stretching
from Egypt to India. In 538 BC, Cyrus decreed that the Jews could go to Jerusalem
and rebuild the temple of Yahweh; by this time there was a sense of religious and

social freedom even though the Jewish civilisation had already been influenced.

3.6.3 Social and cultural context

Hartley (1992:283) remarks that T2Y0 depicts ritualistic and moral behaviour that

is ‘repugnant’ to the neighbours of Israel.'*” The social and cultural environment of
the Israelites was influenced by countries in the Ancient Near East. aspects of
homosexuality are evident nin the lifestyle of Israel’s neighbouring countries. focus is
on Egypt, Middle Assyrian, Mesopotamia, Hittites, Babylonia, Greek and Rome and
Athens.

3.6.3.1 Egypt

The usage of anal rape to humiliate conquered enemy soldiers in wars was likely in
ancient Egypt and Greece.'”' Departing from the background of the Ancient Near
Eastern world with regard to homosexuality, Leviticus 18:22 and 20:13, in prohibiting
every type of homosexual intercourse, was just not as forcible as the Assyrians or

Egyptians.'*

120 Male homosexual practice is identified as mapin in Lev 20:13, translated as ‘something detestable
and repugnant’, and this act carries the death penalty (Hartley 1992:339).

121 Walsh (2001:208) further points to the certainty of male anal rape in Greece from the observation of
a mid-fifth-century wine jar commemorating an Athenian victory over the Persians at the Eurymedon
river which shows a Persian bent over and about to be penetrated by a Greek.

122 Wenham (1990:362). Lev 20:13 states that both parties are at fault not only the deemed rapist.
Wenham’s interpretation focuses on the terminology utilised by the author of Lev 18:22 and 20:13.
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3.6.3.2 Middle Assyrian

Wenham (1990:360) remarks that amongst the laws in the Middle Assyrian collection,
the MAL A 20 indicates that if a man has intercourse with another and he is indicted
and proved to be guilty and will be turned into a eunuch.'” In comparison with

d'** which leads

Leviticus 20:13 in MAL A 20, only the active male partner is punishe
Wenham (1990:360) to contend that MAL A 20 is dealing with homosexual rape
(coerced sexual intercourse) rather than an act between consenting adults. This
argument highlights that homosexuality was known and was an integral part of the

people’s holistic life.

The occurrence of MAL A 19-20 in the context of offences committed against
married women as noted by Olyan (1994:193) has led to the interpretation of MAL A
19-20 as suggesting that the receptive partner in the male-male intercourse was

deemed to be equal to a woman.

3.6.3.3 Mesopotamia

It is argued that from iconographic evidence dating from 3000 BC to the Christian era
it is clear that homosexual practice was an accepted part of the Mesopotamian
scene.'” An astrological text of the New-Babylonian period (6™ century BC), which
can be traced back to probably the early Sumerian times, demonstrates the existence
of heterosexuality, male homosexuality and the nonexistence of references to female
homosexuality in ancient Mesopotamian culture."*® The earliest builders of the
Mesopotamian culture were the Sumerians.'*” Bullough (1971:191) writes that anal
intercourse between males is evident in Mesopotamia and that there is no evidence

that it was deemed to be taboo.

Gender roles can be deduced by the examination of the images of musical

performances in ancient Israel. Burgh (2004:128) focuses on the material evidence

' An eunuch is a man who has been castrated.

124 See also Olyan (1994:193).

125 Wenham (1990:360) further maintains that some neighbouring cultures are adjacent to ancient
Israel.

126 According to Bullough (1971:190) the text shows the effect of the stars on potency and love making
and includes the signs of ‘love of a man for a woman in the region of Libra’; ‘love of a woman for a
man in the region of Pisces’; ‘love of a man for a man in the region of Scorpio’ and ‘to have
intercourse with a woman in the region of Aries’. Bullough deduces this from Biggs (1967:33).

127 See Bullough (1971:185).
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from the Iron Age.'”® In some iconographic depictions in the Near East it is difficult
to define sex and gender because of the lack of substantive evidence required for
identification.'"” The Tel ‘Iran figurine which is thought to have had a cultic
connection was discovered and depicts a figure holding a musical instrument
supposedly played mainly by women."*® The breasts which suggest a female physical
feature are not clear in this find; it displays male genitalia and a beard and this
presupposes that the Tel ‘Iran figurine is a male. A possibility of the Tel ‘Iran figurine
occupying the status or position of eunuchs, as known from Mesopotamian texts, is
mentioned."”' An intensive investigation of Mesopotamian plaque figurines that date
to the Middle Bronze IIA period (2000-1750 BCE) as suggested by Rashid
(1984:134-135) propounds that they may precisely be men dressed as women
associated with a feminine role as determined by the socio-cultural system in ancient
Mesopotamia. Burgh (2004:130) concedes that men using female classified musical
instruments were common and not objected to in Mesopotamia and Egypt, while in
ancient Israel this was accepted only in certain cultural contexts. Features of
homosexuality were detected but more substantive evidence is needed for a

conclusive position.

3.6.3.4 Hittites

In the Hittite Code section 189 the death penalty is called for in order to address the
issue of a man having a sexual relationship with his son."** Hoffner (1966:332-333)
reads Deuteronomy 22:5 against the background of the Hittite rituals and Ugaritic
mythological texts. The objection is against a man or woman who wears the attire and

symbol of the opposite sex. This act is labelled as homosexuality and could refer to an

128 Burgh (2004:128) also consults the works of Braun (2002:67-184).

2% These include finds at Tel el Far ‘ah South (1150 BCE); a three-piece ensemble from a bowl frond
as Idalion, Cyprus, dating to the eighth century BCE; a figure from Kuntillet ‘Ajrud; a stamp seal from
Tel Keisan on Iron Age seals and objects from Megiddo that are presented with prisoners who are
preceded by a lyre player in procession (Burgh 2004:130-134). In Pritchard (1975:51), the discussion
on sex and gender is not included in the analysis of Tel el Far ‘ah South. Braun (2002:95) categorises
the figure in Tel el Far ‘ah South as female, of which the dress is said to be an indicator of male gender.
The ensemble from a bowl frond of Idalion is identified as a Canaanite orchestra. The figure from
Kuntillet ‘Ajrud’ seated with a lyre is a woman and it is possible that she is Asherah, Yahweh’s
consort.

130 Burgh (2004:129) and Keel (1978:336-338) classify the musical object (frame drum) as a woman’s
instrument.

13 Ringrose (1993:86) defines eunuchs as not only castrated men but adds that the term may also have
included those born with sexual deformities and those who were gay men.

B2 Good (1967:960) further defines Lev 18:22 and 20:13 as a Hebrew Code and locates it in the
Ancient Near Eastern laws.
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ancient cult practice, whereby the worshipper, dressed in the garb of the opposite sex,

venerated a deity considered to be bisexual.'*

3.6.3.5 Babylonia
Reference to homosexual conduct is made in the later Babylonian law codes,
particularly the Middle Assyrian Law Tablets which date from the time of Tilglath-

pileser 1, but it is argued that they deal with incest'** and not homosexuality.

3.6.3.6 Greek and Rome
In Greece and Rome homosexuality between the adult men and youth was approved

- . . 135 . 136
with respect to an educational dimension. Academics

report that male
homosexuality appeared in three main forms which are transgenerational,"’

138 o139
transgenderal ~* and egalitarian.

It was improper for a man to be seen as behaving in a way improper to his kind, that
is, in a manner that was regarded as feminine or passive. Stiebert and Walsh (2001:
126) note that in certain ancient literature stemming from the Mediterranean circles, a
man’s being proper to his kind did not necessarily preclude him from sexual practices
with another man. This is exemplified in ancient Greek and Roman cultural
dimensions and is epistemologically regarded as the acceptance of male
homosexuality. However, sexual penetration of an adult male in this same culture
denoted a negative perspective on the man who allowed himself to be penetrated by

. . 14
the other, since this was a role reserved for women, boys and slaves. % In Rome, for a

'3 This view originates in the work of Robertson Smith and Hoffner who note that the evidence of such
a cult was taken from the literature of the Hellenistic era (Hoffner 1966:333).

134 Bullough (1971:185) includes the statement that ‘If a man violates his own mother, it is a capital
crime. If a man violates his daughter, it is a capital crime. If a man violates his son, it is a capital
crime’.

135 Wenham (1990:360) and Walsh (2001:203). In this social and educational function a young boy is
mentored by an adult male and is assisted to develop into an adult.

136 Adam (1985:19-33); Carrier (1980:100-122); Herdt (1991:481-504, 1991:603-632); Murray
(1992:3-23); Trumbach (1977:1-33), Trumbach (1989:1660-1750) and Williams (1996:416-435).

37 Rind (1998:399) argues that transgenerational homosexuality involves sexual relations between old
males and young boys.

% According to Rind (1998:399) transgenderal homosexuality concerns sexual relations between a
masculine male and a cross gendered male who takes on an opposite gender role and acts as the passive
partner.

%% Rind (1998:399) defines egalitarian homosexuality as consisting of sexual relations between males
who do not change gender roles and are of similar age and social status.

10 See Stiebert and Walsh (2001:126). This falls into the category of social inferiority.
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man to be penetrated was to feminise him; however, this feminisation principle was

not applicable if the penetrated man was of inferior class or status.'*'

In Greece, a male-male sexual relationship between master and slave was deemed to
be improper, but in Rome it was acceptable.'** Israel’s legislation as evident in the
Holiness Code differs from the Greek and Roman understanding and treatment of
male-male sexual relations. In Greece and Rome, the reasoning revolves around class,
status and age whereas for the Israelites, it concerns gender. For Greeks and Romans,
the object for social and legal harsh criticism was the passive partner while in Rome
the active partner would also be condemned if his partner was considered an adult

male, based on age.'*

3.6.3.7 Athens

In Athens'** male-male intercourse was only permissible with slave foreigners and
young people; sex between adult males was forbidden and a male consenting to be
penetrated was deemed to have classified himself with women (Olyan 1994:190).
This was similar to the Roman context; however, this feminisation principle was not
applicable if the penetrated man was of inferior class or status. Leviticus 18:22 and
20:13 is related to reasoning in Athens on grounds of class or status and seems that
male-male intercourse in Leviticus is forbidden because the receptive male does not

conform to his class.
3.6.4 Kinship and marriage
The significance of kinship and marriage in the discussion of the role of sex and

homosexuality in the Israelite community is investigated.'* Dickson (2002:358)

concludes that homosexual acts are a violation of society’s sanctioned role of sexual

! Olyan (1994:191) is informed by the honour and shame theory.

2 Walsh (2001:203) points to the rationale behind the Greek consideration that male-male sexual
relationships should involve males of the same social class.

43 Walsh (2001:203) notes that the factor underlying the condemnation of male-male intercourse
between an active young person and passive old person was related to the social value of honour and
shame.

144 Athens was an intellectual capital of the European civilized world of the Roman Empire.

'S Malina (1993:134-136) and Van Eck (1995:206-207) contribute by arguing that the role and the
significance of sex is derived from its function in terms of the honour-shame character of the society
which is shaped by kinship and marriage ideologies.
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intercourse and for this reason are condemned in Genesis 19 and Judges 19. Dickson’s
conclusion derives from the recent contributions of academics. Malina (1993:134-136
argues that in the first century Mediterranean societies, sexual intercourse served the
function of embedment, that is, embedding the female into the male and the male’s
family and society.'*® Dickosn (2002:358) notes that as a final sign of submission to
the husband and embeddedness in him, a wife had to share the husband’s religion.
Numbers 31:17-18, 35 and Judges 21:11-12 support the notion of embedment. Malina
(1993:137) demonstrates that in the post-exilic period the focus of marriage falls on
offspring and the holy seed, of which production becomes the reason for sexual

intercourse.

The word male 7;1 instead of man is used in Leviticus 18:22 and 20:13: this

translation implies that what is being forbidden is engaging in sexual intercourse with
another man (Stiebert & Walsh 2001:137). Dickson (2002:359) argues that in an

honour-shame society the man is the active partner and the woman is the passive

partner in sexual intercourse and thus the term 727 male refers to a partner who

assumes the passive role of a woman in a same gender sexual act. Dickson (2002:360)

says the term 927, instead of the term man, points to the difference in the roles

played by the two partners (doing) rather than the sameness of their gender (being).
Therefore Leviticus 18:22 and 20:13 refer to the role (act) played by the partner rather
than to the gender (sexual orientation) of the partner. On these grounds the argument
can be advanced that Leviticus 18:22 and 20:13 do not portray homosexuality (as an
orientation) but rather, a homosexual act. On the other side, from the perspective of
the honour-shame society, Genesis 19, Judges 19, Leviticus 18:22 and 20:13 do not
condemn certain sexual acts in a relationship between persons of the same gender but

. . . 14
rather, active, penetrative sexual intercourse between persons of the same gender.'*’

The distinction between men and women was expressed in terms of vitality in the

cultic law.'*® These distinctions manifest themselves within the marriage parameters.

16 See Dickson (2002:358).

17 Dickson (2002:366) further concludes that Lev 18:22 and 20:13 condemn homosexual acts and the
persons engaging in the acts.

18 Jenson (1992:142) adds that the role differentiation of men and women in a society is a complex and
many-sided phenomenon.
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In this sense, Leviticus 18:6-23, 20:10-21 is interpreted and classified as passages in
the Holiness Code that define the boundaries of legitimate marriage and sexual
intercourse (Jenson 1992:144). According to the author’s (P) worldview and ethical
law, homosexuality was understood as an illegitimate confusion of classes and / or

genders which should be kept distinct.'*

At the centre of the priestly worldview
regarding men and women was the traditional belief that marriage and family are the

basis of the order of the society. In the light of the covenantal relationship the

Israelites enjoyed with 1117, a deviation from the norm affected the stability and

structure of their standing as a holy community. It is within the context of kinship and
family unity that the ideology of procreation in the socio-cultural background of

Leviticus 18 and 20 translates itself.
3.6.5 Procreation ideology

A cultural phenomenon prominent among the Sumerians, Babylonians, Hittites and
Egyptians is the regard for procreation, which is displayed in a ritual to restore the
ability to reproduce if this was lost (Hoffner 1966:326-327). The masculinity of the
ancient men was determined and measured by his expertise in battle and ability to

produce children.'

Kraeling (1928:134) argued that concepts of creation were
important in the religion of Ancient Israelites in that festivals of recreation were of
significance. It is propounded that in the Ancient Near East the practice of
homosexuality was well known and was only condemned in certain cases where
coercion by one party was implied and that the condemnation was rooted in the

doctrine of creation and the command in Genesis 1: 28 (Wenham 1990:359-363).

It is argued that to allow the legitimacy of homosexual acts, the world frustrates and
disturbs the divine purpose and denies the perfection of God’s provision of two sexes
(Wenham 1990:363). According to this argument it does seem that Israel’s
repudiation of the homosexual act and orientation stemmed from the point of having

conceptualised the doctrine of creation with explicit regard for procreation or

9The restriction on priestly marriage can also be understood in structural terms. Widows, divorce and
harlotry brought about the possibility of confusion of genealogical lines and names.

130 Hoffner (1966:327) offers no biblical reference to support this claim and there is reluctance in
accepting to contribution.
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productivity.""

Ellis (2003:313-323) examines Philo’s objection to homosexual
behaviour in which he maintains that homosexual behaviour is contrary to nature in
that it involves an unnatural indulgence in pleasure, in that it does not involve
procreation and that it places the male partner in the role of a female and thus

demeans and weakens the partner.

Wink (1999:34), in interpreting Leviticus 18:22 and 20:13, points to the Hebrew
prescientific understanding that in male semen is contained the whole of nascent life.
This rationale evolved into the perception that the spilling of semen for a non
procreative purpose (in coitus interruptus (Gen 38:1-11), the male homosexual act or
male masturbation) was considered equivalent to murder. The related question, since
male homosexual practice was condemned on the basis of the preservation of
creation, could be whether female homosexual practice is permitted. The Old

Testament is silent in this regard.

It is observed that the Old Testament, with regard to sexuality, is first to be seen in its
ancient Near Eastern context, where Yahwism’s monotheism and close association of
morals with religion set it in sharp contrast with the common fertility pattern.'>> Paton
(1914:213) links the considerations for reproduction with the god Ashtarte who has
Canaanite associations, and Astorter of the Greeks, who is deemed to be a goddess of
sexual love and reproduction. The worship of Ashtarte by the Israelites is proved by
the use of personal names and by the occasional explicit statements while the
certainty of its existence is further derived from certain passages which state that
Israel served the Be-alim and the Ashtaroth. Evidence supporting this is not furnished
by Paton. Archaeological evidence depicts that Astarte figures have been found in the

Israelite section at Lachish and Taanach.'>

White (1995:17) notes that reproduction was essential in the worldview of the

Mediterranean people. The metaphoric expression of seed and field suggests that

131 Wenham (1990:363)perceives the doctrine of creation in the discussion on homosexuality as having
credibility and importance.

132 Collins (1977:149-265) further investigates Old Testament sexual morality that includes marriage
and family, homosexuality, fornication and procreation.

133 Luckenbill (1910:371) observes that a goddess of fertility and reproduction who was frequently also
a warrior goddess was worshipped in Babylonia as Belit, Nana, and Inina; in Assyria as Ishtar; in Syria,
Phoenicia and Palestine as Astarte.
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women provided the field and men produced the seed. White (1995:17) argues that
this is evident in the Koran in the statement: ‘women are given to you as fields, go
therein and sow your seed’ (Sura 2.223). For a man to adopt the position of a field

was regarded as shameful.
3.6.6 Honour and shame theory

Stiebert and Walsh (2001:123) in introducing the honour-shame model and theory
concede that biblical texts are shaped by their social and cultural context.'>* The
underlying system of social values within which Leviticus 18:22 and 20:13 must be
construed is the gender construction of maleness in a society where honour and shame
are fundamental social values (Stiebert and Walsh, 2001: 145). According to Stiebert
and Walsh (2001:125) the honour and shame theory embodies a differentiation of
masculinity and femininity. From the Mediterranean cultural point of view,
masculinity is superior to femininity; hence it was regarded shameful and unholy for a
man to act like a woman. Carden (1999:87) notes that a descriptively heterosexual
male is defined as being the penetrator while the homosexual male is defined as being
the penetrated one. This description contradicts the understanding of sexuality on the

grounds of orientation.

According to Greenberg male rape served as a punitive form in the context of the
Ancient Middle East."® It is articulated that a trends that can be traced to an Ancient
Near Eastern context depict that men who are penetrated during sexual intercourse are
dishonoured, associated with women and transgendered to be equivalent to women,
and ceased to enjoy a rightful place in the community.'>® White (1995:16) agrees with

157

Malina and Neyrey °' that honour indicated a social standing and a rightful place in a

society, since values are culturally created.

Anthropologist May Douglas (Stiebert and Walsh 2001:125-126) maintains that

holiness requires that individuals conform to the class to which they belong and that

134 Robertson (2005:17) affiliates to this contention departing from the anthropological reading.

135 Greenberg (1988:20ff) and Dover (1978:1ff) share the same sentiments.

1% Schmitt (1992:7); Soffer (1992:119); Wikan (1977:304-19) and Jansen (1992:83-91) are in
consensus about the dishonour of the penetrated men.

137 See Malina and Neyrey (1991:26).
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different classes of things shall not be confused. This thinking stems from the
proposed interpretation of Leviticus 18:23 and 19:12 as making reference to animals
(creatures) in the dietary laws deemed not to be proper and authentic to their kind and
therefore abominable. The anthropological literature on Mediterranean and Middle
Eastern honour and shame is used by Stone (1995: 87-107) in constructing a social
framework that depicts that the homosexual act and rape was construed and
interpreted as a process by which a male subject threatens the masculinity and honour

1
of another male."®

Walsh (2001:138) departs from this notion by citing that the subject ‘you’ in Hebrew
possesses grammatical gender in suggesting that sexual intercourse between men is
forbidden. The usage of the term ‘male’ appears to imply the difference in gender
roles rather than the sameness of gender. Leviticus 18:22 assumes a construction of
the gender role of maleness that deems the passive role in sexual intercourse unnatural
for males since it is associated with femininity. In contrast to this, what seems to be
objected to or forbidden is the act performed by the active figure, that is, the
penetrating male figure. If the text was supposing that both men involved in the
sexual intercourse were at fault it would say ‘men shall not lie with each other as a
man and a woman: that is abominable’. It takes two to form a sexual relationship. On
these grounds the text is possibly not addressing a sexual relationship between two

men.

Both parties are at fault in Leviticus 20:13. Stiebert and Walsh (2001:144) in
agreement, argue that both parties could bring shame upon their social status equally
by reducing a party to a passive female and therefore shameful role. The passive or
penetrated man was at fault based on the fact of allowing himself to be demeaned and
degraded. Activeness or the role of the penetrator was prohibited because it degraded
the masculinity of a man. Leviticus 18:22 and 20:13 rejects sexual behaviour shaped

by the honour and shame theory and certainly not homosexual orientation.

138 Stone (1996:170) later interpreted Judges 19 as reflecting men of Gibeah’s attempt to humiliate and
subordinate the Levite by treating him as a sexual object. In this case the honour of a male is
threatened.
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3.6.7 Religious context

Ukleja (1983:263) articulates a line of thinking and reasoning that classifies Leviticus
18:22 and 20:13 as religious prohibitions rather than moral ones. According to Ukleja
this line of thinking assumes a distinction between ritual purity and moral preaching.
The implication of this is that the issue at hand in Leviticus 18:22 and 20:13 is
religious purity. A socio-scientific approach to these texts depicts a prohibition
identified with the practice of alien religion within the socio-geographic parameters. It
is noted that in Israelite socialisation homosexuality was considered alien behaviour,
representing the incursion of pagan civilisation into the life of Israel (Wink 1999:35).
Leviticus 18:1-5 locates the law in Leviticus 18:22 and 20:13 in a Canaanite and
Egyptian religious context. The Israelites are forbidden to follow the statutes of
Canaan and Egypt."”” The laws of Leviticus 18:22 and 20:13 are deemed to refer to
male temple prostitution while this reading is situated in the context of Canaanite

cults that practised male temple prostitution as reflected in Deuteronomy 23:17."

3.6.7.1 Monotheism

Monotheism'®! traces its origin to the period of, that is, in and during, the Babylonian
exile; the Israelite religion prior to the exile was polytheistic.162 Human (1999:498-
499) explains that during the monarchical period, a Yahweh-alone-movement
originated, that is, pioneered an exclusive worship of Yahweh and the denial of the
existence of other gods in order to repel polytheism. The Yahweh-alone-movement
developed and, also being influenced by reforms of Josiah, resulted in the cult’s
centralisation, its purification and the establishment of Yahwism as a state religion
(Human 1999:499). Monotheism characterises Yahwism which was prominent in the

Babylonian exile. Human (1999:503) concludes that the history of Yahwism, over a

'3 Douglas (1999:343) suggests that Lev 18 refers to the evil statutes of the foreign gods, which are to
be contrasted with the good statutes of Yahweh, God of Israel.

' Douglas (1999:345) adds that male-male intercourse is rejected because Israel was entering into the
idolatrous cults of foreign nations.

'8! Monotheism is defined as having faith in one single God (Human 1999:298).

12 Human (1999:298) notes Bernhard Lang’s understanding that Yahweh was only worshipped as a
national high god in the early stages of Israelite history and that at certain times during crises and wars
he was elevated above other deities. The declaration of the non-existence of other deities only began at
the time of Jeremiah (Jer 10:15; 14:22).
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period of six centuries, moved from being monolatry,'® in a polytheistic reference

system, to the absolute monotheism in and after the Babylonian exile.

The Canaanite custom of human sacrifice was prominent and explains the objection to
foreign customs attached to the worship of alien gods. Elements of this cultic activity
are detected in the Yahwistic religion as evidenced in Scripture.'®* Evidence of human
sacrifice appears to be supported by the statement ‘the first born of your sons you
shall give to me’ (Exod 22:29-30). The story of Abraham and Isaac in Genesis 22
does not seem to embrace human sacrifice but instead animal sacrifice. Priestly
legislation in the exilic and post exilic period rejects human sacrifice as in Leviticus
18:21 and 20:2-5. The rationale for this rejection is based on concerns for purity,
which constituted a major factor in undergirding monotheistic belief and practice in
the exilic and post exilic period. Because of the argument that monotheism is
connected to the identity of Yahweh as the Creator, with reference to Isaiah 45: 5ff,
and the God of history with allusions to Isaiah 41:211:42:24,'% it seems that human
sacrifice was also rejected on the grounds of value of creation and the creator identity
of Yahweh.

3.6.7.2 Polytheism

According to Scripture,'®® worshipping gods other than Yahweh was prohibited.
Exilic texts'®” display the denial of the existence of other gods while this shapes
monotheism. Advocacy for monotheism presupposes that a polytheist world is the
religious context of the Israelites in which polytheism'®® posed a challenge and was

169 and the

rejected. The polytheist world is depicted by the mention of other gods
prohibition of worshipping gods other than Yahweh. Human (1999:496) notes that the
worship of Asherah and other gods of Canaan as well as pagan activities such as sun

veneration, the worship of the heavenly host in Jeremiah 7:17, human sacrifice and

'8 Monolatry is the worship of one god without denying the existence of other gods (Human
1999:492).

1% Jdg 11:34-40; Josh 6:26; 1 Kgs 16: 34.

1% Human (1999:500) authentically construct this argument in the study of monotheism.

"% Exod 20:3, 23; 22:19 23:13; 34:14; Deut 5:7.

"7 Isa 43: 9-10; 44: 6-8; 45:5-6; 46:9.

'8 Human (1999:492) defines polytheism as the faith and worship of many gods.

19 Gen 31:19; 35:1-4: Idg 11:24.
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cultic prostitution (Asa and Jehosaphath) were criticised and rejected by the

deuteronomic-deuteronomistic reformers as evident in Deuteronomy 12-13.

3.6.7.3 Pantheon

A study conducted by Handy (1995:27-43) on the appearance of the Pantheon in
Judah'” sheds light on the religious context of Leviticus 18:22 and 20:13 as reflected
in the myths of Ugarit. The operation of deities is hierarchically structured with E1'”'
and Asherah (the fertility goddess and probably the divine Queen Mother) at the apex.
Below the highest authority are the functional rulers of the universe as appointed by
El and Asherah which include Baal, Anat, Shapshu, and Mot. The third level
comprises craft-deities with Kothar-wa-Hasis being the most popular, with the slaves

of the divine realm being the messengers at the bottom of the hierarchy.

Handy (1995:38-41) attempts to identify parallels between the Ugarit myths and

Judahite religious understanding. In the biblical text i117° holds the highest authority

as being the creator of heaven and earth (Genesis 1 and 2). El and M7 were

understood to be the same deity. 2 Chronicles 15: 16 acknowledges the existence of a
goddess named Asherah who was deemed to be the Queen Mother. Texts such as
Psalm 82; Joshua 10:12; Ezekiel 8; Hosea 13:14; 2 Kings 1:2-6; 18: 4; Numbers 21:8-
9:'" Jeremiah 9:20 display an understanding of the existence of the deities on the
second and third levels in the hierarchy. The pantheon in Judah in a study of Leviticus
18:22 and 20:13 serves to demonstrate the existence of different deities when the text

was written.
3.6.8 Conclusion
Considering the pre-exilic, exilic and post exilic context as well as the geographical

location of the nations around the Israelites during this time, light is shed on the

geographic context and the socio-cultural dimension of the Israelites. The Israelite

17" Human (1999:493) further adds that several pantheons existed among Israel’s Ancient Near Eastern
neighbours.

171 At Ugarit, El was the highest king of a series of deities who were kings over various aspects of the
universe (Handy 1995:33).

172 On the third level of the deities there is a god of snake-bite-cure summoned by Hezekiah and it is
believed that Moses was ordered to create the symbol of this deity to cure people (Handy 1995:40).
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civilisation was mingled with several kinds of alien influences during this period. The
usage of anal rape to humiliate conquered enemy soldiers in wars is likely in ancient
Egypt and Greece. In Assyria, homosexual acts were evident and formed an integral
part of the community. Anal intercourse between males is evident in Mesopotamia
while there is no evidence that it was taboo. For the Hittites, a feminine dress code
was acceptable for men. Reference to homosexual conduct is made in the later
Babylonian law codes. In Greece and Rome homosexuality between the adult men
and youth was approved in terms of an educational dimension while the passive
partner would be the object of harsh social and legal criticism; in Rome the active
partner would be condemned if his partner was an adult male on the basis of age. In
Rome penetrating a man was to feminise him, but this feminisation principle was not
applicable if the penetrated man was of inferior class or status. In Athens male-male
intercourse was only permissible with slave foreigners and young people; sex between
adult males was forbidden and a male accepting penetration was deemed to have
classified himself with women. From the perspective of the honour and shame theory,
the condemnation of homosexuality was based on the thinking that the penetrated man
was shamed. In the light of the aforesaid contexts Dimensions of Africanisation and

inculturation are now discussed.
3.7 Conclusion

Literary Criticism proves that Leviticus 18:22 and 20:13 are not addressing
homosexuality per se but mainly a sexual behaviour associated with foreign religious
cults. Demonstration of power, authority and honour is rejected in Leviticus 18:22 and
20:13. The worship of gods is portrayed as a focal setting of Leviticus 18:22 and
20:13 in the Textual Criticism and homosexuality is not what is being address.
Rejection or acceptance of Same-Sex relationship cannot be precisely depicted in the
composition and redaction stages of Leviticus 18:22 and 20:13. An analysis of socio-
scientific dimension of Leviticus 18:22 and 20:13 does not project a certain rejection

of homosexuality but rejection of cultural and religious influence from alien nations.
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Chapter 4

2

Dimensions of Africanisation and

Inculturation

4.1 Introduction

This chapter focuses on the reception of homosexuality in Africa, in particular, the
Republic of South Africa (RSA), with specific attention to Xhosa culture.'” The
question of how Scripture is received and engaged with by readers in Africa is
addressed. Ukpong (1995:3-13) advocates for an inculturation hermeneutics which is

% The process of

a paradigm that seeks to read Scripture through African lenses.
systematically approaching Scripture utilising the inculturation hermeneutical
paradigm begins with a sense of being aware of the African context and culture. The
goal of inculturation is the actualisation of ancient sacred texts in today’s context so
as to forge interpretation and / or dialogue between faith and life and to engender
commitment to personal and societal transformation (Ukpong 1999:325).'"°
Africanisation and contextualisation requires a definition of the South African context
in this investigation as well as of who is an African. Reading the Bible in an African,

RSA context constitutes an interaction of an African with Christianity and the Bible in

the context of his / her traditional culture and religion (Mahlangu 2006:10).

A socio-scientific study on RSA with specific focus on Xhosa ethnic group is
conducted in this chapter. An African is defined with the aim of depicting people’s

identity in RSA and to demonstrate the diversity in RSA. The constitution of RSA is

' Unless otherwise mentioned, allusions made to RSA-Xhosa culture in this chapter are informed by
self experience of the culture, being a Xhosa man in RSA and growing up within this culture.

" In line with this contestation a hermeneutical approach that is rooted in African culture and
traditional religious experiences is recommended by Mugambi (1994:9-16) in the interpretation of
sacred texts. Substantiating the discipline of interpreting the Bible through African lenses, Kalu
(1999:1) suggests that African traditional lenses give correct indigenous readings concerning what
occurred before the advent of Western, Islamic or other external influence into Africa.

173 Ukpong (2000:10) further argue that biblical themes are to be interpreted against the background of
African culture, religion and experience. An African interpretation and understanding is achieved in
this approach.
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tabled and engaged in the discussion of homosexuality with the view of shedding light
on its implications. The situatedness of SA, sociologically and politically, is discussed
within the framework of democracy and its implications with regards to
homosexuality. Attention is directed to the manifestation of homosexuality in RSA
culture and traditional religious experiences, with a specific focus falling on the
Xhosa ethnic group. The honour and shame concept is studied with the view of
understanding the cultural ideologies behind the reception of homosexuality. It is
argued that the cultural construction of marriage as an ideological contestation that

underlies the objection to homosexuality is crucial to the discussion.
4.2 Aspects of the socio-scientific dimension of the Republic of South Africa
4.2.1 Introduction

The process of approaching Scripture utilising an inculturation hermeneutical
paradigm takes its point of departure from a sense of being aware of the African'’®
context and culture. Schoonhoven (1989:13) suggests that reinterpretation and
contextualisation should fall within the parameters of the continuing context or
situation in which people find themselves. Locating the issue of homosexuality in
geographic dimensions shows the need for diversity in receiving homosexuality. As

177 . .
find themselves is also characterised

mentioned, the context in which RSA-Xhosas
by the existence and the usage of the constitution of RSA and the implications of

democracy.
4.2.2 Who is an African?

In the recent contributions of African scholars and philosophers, an African is
implicitly defined. Rightfully, as contended by Mahlangu (2006:9), an African is any
person of African descent who is culturally and historically attached to Africa. An
African is a person who embraces African civilisation that is shaped by African

traditions and customs regardless of urbanisation, modernisation, secularisation and

"6 The term African is broad and alludes to various races in the African continent. In this investigation,
attention is directed to the Xhosas in RSA with the purpose of being focus oriented.
"7 Hereafter this term refers to the Xhosa ethnic group in the Republic of South Africa.
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Christianisation. A Xhosa is a person who subscribes and / or embraces Xhosa
civilisation, culture and beliefs. The RSA-Xhosa worldview and approach to life is
influenced by culture and indicates that their perception of homosexuality is shaped
by their civilisation, culture and beliefs. A construction of African identity is vital in

engaging Leviticus 18:22 and 20:13 in discussing homosexuality.
4.2.3 Geographical dimension and diversity of the Republic of South Africa

South Africa'™ is a complex and diverse nation: multi-cultural, multi-religious, multi-
racial and multi-ethnical. The provinces in RSA are different in character and cultural
identity. According to geographical location, Xhosas largely reside in the Eastern
Cape. Xhosas live in community with other ethnic races in South Africa with the
freedom to hold an independent social identity as well as cultural beliefs. Having
attended the synods of the MCSA in the Easter Cape region on the 4™ of June 2009
and observed people taking vote on the subject of homosexuality the following is

noted. Homosexuality is rejected and condoned.

RSA-Xhosa civilisation is also shaped and directed by the constitution of the Republic
of South Africa. This constitution pertaining to Same-Sex relationships is race and

ethnic sensitive and represents the diversity of the country.
4.2.4 Constitution of the RSA and the implications of democracy

In 1996, on 7" May, the RSA parliament ratified a constitution that declared that
‘everyone is equal before the law and has the right to equal protection and benefit of
the law’, and that neither the state nor any person may ‘unfairly discriminate directly
or indirectly against anyone on one or more grounds that include race, gender, sex,
pregnancy, marital status, ethnic or social origin, colour, sexual orientation, age,
disability, religion, conscience, belief, culture, language and birth’ (section 9(9) of
Act 108 of 1996)."” The inclusion of ‘sexual orientation’ in the legislature is a

transformative and liberative endeavour, since it protects the right of homosexually

'8 South Africa comprises the following provinces: Eastern Cape, Western Cape, KwaZulu Natal,
Gauteng, Limpopo, North West, and Free State.
17 See Openshaw (1997:124).
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oriented people. It is in this understanding that affirmative action is appropriated to

address any issue of transformation and equality.

The Sexual Offences and Community Affairs (SOCA) Unit, a directorate within the
National Prosecuting Authority of the Republic of South Africa (NPA), worked
together with a group of service providers from government and from civil society to
develop a set of minimum standards for service delivery. Standard 1, for example,
states: ‘Service providers shall not discriminate against any victims on any of the
following grounds: race, gender, sex, pregnancy, marital status, ethnic or social
origin, colour, sexual orientation, age, disability, religion, conscience, belief, culture,

language and birth in or out of wedlock’ (Farlam 1997:135).

By the same token, the provision that ‘everyone has the right to freedom of
conscience, religion, thought, belief and opinion’ (section 15(1) of Act 108 of 1996)
in the Bill of Rights protects the discernment and position/s of the churches and RSA-
Xhosas. Paul Farlam (1997:135) raises the interesting point that ‘all rights in the Bill
of Rights are capable of being limited, provided the limitation satisfies the
requirements set out in the limitation clause of the Bill of Rights’. The clause
specifies that all limitations be reasonable and justifiable in an open and democratic
society based on human dignity, equality and freedom (section 36 of the constitution).
This suggests that if a gay or lesbian in a religious and / or social context is
discriminated against, s’he can lay a complaint based on the provision of the right to
equality. The religious community can then argue its case based on the provision
stipulated in the right to freedom of religion. At this point such a gay or lesbian or the
state can argue that the deemed violation of the right to freedom of religion is

justifiable based on the limitation clause in the Bill of Rights.

South Africa is a democratic state and its policies are shaped and informed by this
democratic dimension. The young democratic dispensation led the South African
community to a commitment in ensuring that discrimination is eliminated: the
acceptance of all people in RSA irrespective of their social identity and orientation.
The constitution of RSA reflects the diversity of the people and is underpinned by the
Bill of Human Rights which seeks to embrace the dignity of all.
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4.2.4 Conclusion

The position of RSA-Xhosas with regards to homosexuality seems to be shaped by
the culture, customs and beliefs that manifest themselves within this ethnic group.
This notion remains to be proven in this chapter. The constitution of RSA directs that
the RSA-Xhosa perception of homosexuality should not be characterised by

discrimination yet it must be authentic.
4.3 African culture and traditional religious experiences
4.3.1 Introduction

A hermeneutical approach that is rooted in African culture and traditional religious
experiences is recommended by Mugambi (1994:9-16). The intention of this section is
to relate homosexuality to the experiences in the African culture and traditions. In
terms of the people’s culturally shaped thinking about sexuality there is an assumption
that a given pattern of sexuality is native to the human constitution. Homosexuality is
a product of cultural realities based on the understanding that gay studies stem from
cultural studies. While this is an American perspective, it is also manifested in Africa
and South Africa. Cultural trends and perceptions have influenced and contributed to
the manifestation of homosexuality. On the basis of the realisation of the importance
of culture and its contribution to the comprehension of homosexuality, cultural

dimensions are investigated in this research.
4.3.2 Cultural dimension that embraces homosexuality

In rejecting homosexuality, from the African perspective, the phrase utilised is ‘it is
culturally unacceptable’. Nyarenchi problematises the phrase by saying that it
confuses questions of morality with questions of acceptability (Nyarenchi 2004:46).
Homosexuality is not necessarily immoral because it is not culturally acceptable nor
can the existence and / or non-existence of homosexuality in a certain (African)
culture be imposed or predicted based upon that which is deemed to be publicly

legitimate. Culture in this case and the discussion of homosexuality is problematic
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and therefore cannot constitute a normative device with which to engage the issue of

homosexuality (Nyarenchi 2004:46).

The strong condemnation of homosexuality in East Africa is often politically and
ideologically inspired and therefore that African culture does not provide an adequate
normative basis for the theological ethical engagement with the issue of
homosexuality (Nyarenchi 2004:294). The point here is that the arguments regarding
the condemnation of homosexuality based on African cultures are rooted in
assumptions and not facts and therefore should be ignored and rejected as baseless.
Nyarenchi’s argument is weakened by the fact that in the tabled contestation,

arguments that are claimed to be politically inspired are not presented.

Nyarenchi (2004:49) observes that an African’s argument against homosexuality is
ideologically based on its implicit rationalisation and justification of a particular form
of heterosexuality such as polygamy while not recognising its problematic nature.
This observation is consequently interpreted as reducing the morality of
heterosexuality to the sexual act. This leads to the argument that what is deemed to be
immoral in homosexuality is the nature of the sexual intercourse (anal sex). Within a
heterosexual relationship where anal sex is preferred it is not problematised. On these
bases, rejecting homosexuality in terms of anal sex depicts a patriarchal approach to
defining sexuality since there is a different approach to sexual activity in lesbianism.
It is unjust to limit same sex relationships to focusing only on sexual intercourse while
ignoring other dimensions in a relationship. In another sense, an ideological rather
than a factual view, it is observed that ‘it is the tradition or rather the historical
absence of a certain practice within the tradition and African trajectories that is used

to deny the cultural legitimacy of that practice’ (Nyarenchi 2004:51).

The absence of certain practices within tradition is utilised to argue the denial of
cultural legitimacy of homosexuality. Antonio (1997:300) defines historically
understood absence as being an imagined otherness or foreignness since its identity is
nothing but the shadow of a reconstructed absence. In the light of the view that culture
is dynamic, to deny the cultural legitimacy of homosexuality is to fix, restrict and

imprison a person’s ability and act of living.
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Rightfully so, Nyarenchi (2004:46)'*° notes that people who argue that homosexuality
is new in East Africa do so not with the intention of drawing attention to a historical
novelty and / or reality. Instead, they argue with the intention of condemning it as
immoral. Evidence of the non-existence of homosexuality in the African history and /
or beginning of the realisation that homosexuality exists is not tabled by Nyarenchi.

Nyarenchi’s contestation is therefore invalidated.

Within the controversy Sjadu Nkomonde (http://www.spirituality.org.za/files/
DEWCOM/AFRICAN%20SEXUALITY.pdf) from the MCSA approaches the

subject of homosexuality from his perspective on African culture with specific
reference to the Xhosa culture. Nkomonde (http://www.spirituality.org.za/files/

DEWCOM/AFRICAN%20SEXUALITY.pdf) also argue that grounds for arguing for

the acceptance of homosexually oriented people are found in the definition of the
concept of ubuntu (humanity) as a dimension of African spirituality that directs

people to belong to each other.

4.3.3 Cultural dimension that rejects homosexuality

Engaging with the non-existence of homosexuality in the East African culture,
Nyarenchi begins by defining the word metonym which he then uses to depict an
African understanding. A metonym is a word that carries a transferred sense by which
it relates to another word, phrase or object through customary usage (Nyarenchi
2004:47). On these grounds he argues that there is no customary usage to render the
putative non-existence of homosexuality in the East African culture to approximate
anything immoral (Nyarenchi 2004:47). The rationale behind this rendition is that if it
is said that homosexuality never existed in the African culture then it is irrational to
argue against or for it from an African perspective normatively on the basis of

familiarity.

Heterosexuality in the African- (South African) culture is portrayed as historically and

culturally valid while homosexuality is deprived of any historical validity. The

180 See Nyarenchi (2004:46). Nyarenchi’s contribution to the African cultural dimension relating to
homosexuality is based on manifestations of sexuality and ideologies in East Africa. Similarities
between East African and South African-Xhosa manifestations and ideologies are evident and it is on
these foundations that Nyarenchi’s contribution is pertinent.
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historical possibility of homosexuality is denied and heterosexuality is considered to
be absolute (Nkomonde 2006:2). The litmus test in this regard is the historical
memory transmitted by oral historians. The silence and the absence of documentation

capturing the mind of the Africans play a vital role in this regard.

In his hypothesis, Nyarenchi (2004:8) maintains that the East African culture does not
provide an adequate normative basis for the theological ethical evaluation of
homosexuality. Contrary to Nyarenchi’s perception is the affirmation by the
respondents in his survey of the validity and usage of culture as a normative device in
engaging with the issue of homosexuality. One of the respondents state that ‘the Bible
was introduced to them by the missionaries who tried to distort their African culture
and therefore it is not a reliable tool to be used to evaluate homosexuality’ (Nyarenchi
2004:42). This statement presupposes that RSA-Xhosa values, worldview and beliefs
as embedded in cultural identity are essential in engaging with the subject of
homosexuality. Culture, it is argued, should therefore form the normative basis for

doing so.

It is also noted that homosexuality in the Xhosa culture is deemed unnatural, as an
illegitimate sexual relationship and as a corruptor of the moral fibre of the society
(Nkomonde 2006:3-7). Contrary to this argument is the understanding that African
traditional societies were prone to social disruption caused by various ways in which
desire was regulated in practices such as clitoridectomy, pledging of young girls to
older men (child abuse), polygamy and the coercive inheritance of wives (Nyarenchi
2004:51). Compulsory heterosexuality was a political institution requiring women to
be sexually available to men and sustaining their dependence on them. The patriarchal

paradigm contributes to this understanding.

In the survey conducted by Nyarenchi (2004:41), the majority of Africans in East
Africa maintain that homosexuality is the immoral and shameful conduct of human
beings. This understanding is construed to be an African perspective shaded by the
African culture. In certain African contexts, specifically in East Africa, homosexuality
is deemed to be new, pagan and foreign (Nyarenchi 2004:42). Possibly, this
perception emerges from an understanding that homosexuality is Western and that,

when the missionaries came to Africa, they intentionally tried to change the lifestyle
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of people and in this way affected the cultural life adversely. It is worthwhile to note
that in Nyarenchi’s survey on the issue, 11 respondents out of 221, with the majority
being elderly people, said they used to hear of homosexuality being practised in
specific cases such as bachelors who were attached to traditional courts or military
camps and were allowed to marry young boys and treated them as their wives

(Nyarenchi, 2004: 42).

Nyarenchi (2004:43-45) argues for a connection between sex and other forms of
cultural experience in East African culture and the attempt to illustrate how that
connection allows a discourse on East African sexuality to emerge. Buttressing this
argument is an observation that issues of sex were never disembedded or isolated
from culture. According to Nyarenchi (2004: 45) the form and content of desire as
well as the character of its manifestation were carried out in publicly sanctioned
rituals and symbols. This indicates that issues of sexuality were collectively
legitimised and not regarded as an individual matter. The collective and communal

construction of sexuality in RSA-Xhosa culture gives reason to reject homosexuality.

Pat Caplan (1987:2),"®! a teacher of anthropology in London, engages the subject of
the cultural construction of sexuality. In her research, a person’s sexual orientation
constitutes a very important part of his or her identity. Culturally, explicitly in the
western culture, heterosexual relations are viewed as the norm, and homosexual
relations are stigmatised. Inculturation in this sense suggests a level of adherence and
conformity to the culture of a society that manifests itself in the norms and patterns of
a society that are deemed to be natural. Caplan (1987:2) embraces this understanding
in arguing that ‘nonconformity to the norms of heterosexuality threatens the dominant
ideology’s view of sex as innate and natural’. Male homosexuality tampers with the
superordination based on the understanding that male homosexuals adopt what are

deemed to be the characteristics of a female.

From the cultural point of view, Caplan (1987:5) explores the history of sexuality
with specific reference to western culture and this contributes to the understanding of

inculturation. Weeks (1979:164) remarks that the word ‘homosexual” was only coined

181 Caplan’s contribution offers a western perspective and yet a culturally sensitive one. It is essential to
note the resemblance of African culture and RSA-Xhosa culture.
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in 1869 and did not come into common usage until the 1880s and 1890s. This
historical observation does not presuppose that homosexuality prior to this time did
not exist but possibly suggests that it was treated secretly as was the case in the
African culture. It is contended that In the 1880s and 1890s two dimensions
developed in the construction of sexuality, namely, the ‘socialisation of procreative
behaviour’ and ‘psychiatrization of perverse pleasure’ (Caplan 1987:7). The first
dimension propounds an entrenched trend of considering reproduction as a culturally
and socially normative behaviour while the second translates into an understanding
that a sexual activity is not only about procreation but also about sharing intimacy and
an expression of love. Caplan (1987:8) refers to Seidler’s examination of male
heterosexuality in the Western society, in which he depicts that since the
Enlightenment, masculinity has been identified with reason, while femininity is
thought to embody irrationality and unreason. The latter identification shapes the
cultural worldview that depicts that it is forbidden for masculinity to be associated

with feminine acts. On this understanding homosexuality is forbidden.

Culture is dynamic. Wilson (1983:194) captures this phenomenon in asserting that
sexual identity and sexual desires are not fixed and unchanging. The reasoning behind
this phenomenon is that the cultural milieu is constructed by people and that culture is

dynamic.

Jeffrey Weeks (1987:35) contributes to the cultural dimension relating to
homosexuality by exploring the questions of identity. Weeks’s point of departure is an
exploration of the history of the concept of sexual identity. Homosexuality was
historically defined as a sexual condition peculiar to some people but not others and
heterosexuality was invented to describe normality (Weeks 1987:35). The
categorization of the diverse manifestations of sexuality and sexual identity referred
to sexual orientation as being natural or abnormal. This understanding is conceived
and produced in the context of sexological studies that are informed by the culture of
the respective societies. Weeks (1987:37), rightfully so, contends that sexology is not
simply descriptive but prescriptive in a sense that a sexological account of sexual
identity is an imposition. Sexological categorisation of different manifestations of
sexual orientation is shaped by cultural milieus. Categorisation is the process of

identity formation. On these grounds, homosexual identity is instituted within the
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circles set by sexological categorisation and definition. Abnormalisation of
homosexuality and naturalisation of heterosexuality is therefore entrenched in cultural
ideologies within societies. Tentativeness in accommodating diversity is sourced from

the culture of communities in order to correct sexual behaviours.

Weeks (1987:43) notes that the development of a homosexual identity is dependent on
the meanings that the actor attaches to the concepts of homosexual and
homosexuality. Sexual identification becomes a personal choice. Orientation and
identification are influenced by the cultural milieu and setting of controls which limit

the worldview of the people and their acceptance of homosexuality.
4.3.4 Conclusion

The problem of regarding culture as normative in discussing homosexuality is
grounded in the argument that homosexuality is not immoral because it is culturally
unacceptable. Arguments regarding the condemnation of homosexuality based on
African cultures are rooted in assumptions and not facts and therefore should be
ignored and rejected as baseless. The fact that in heterosexual relationships anal sex is
not rejected, problematises the argument that the rejection of gay homosexuality is
based on the wrongness of anal sex. The historical absence of homosexuality in
African tradition and trajectories is the rationale for denying the legitimacy of the
orientation. The argument that homosexuality is new in Africa and therefore to be
rejected, is contested as intended to condemn it as being immoral. This contestation is
invalidated by the lack of evidence of the non-existence of homosexuality in history
and the unknown beginning of its manifestation in the African communities. The
concept of ubuntu (humanity) that directs people to belong to each other embraces

homosexuality.

If it is said that homosexuality never existed in the African culture, then it is irrational
to argue against or for it from an African perspective normatively on the basis of
familiarity. The silence and the absence of documentation capturing the mind of the
Africans and the existence of homosexuality play a vital role in rejecting it.
Understanding RSA-Xhosa values, worldview and beliefs as embedded in the cultural

identity are essential in engaging with the subject of homosexuality. Therefore it is
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argued that culture should then form the normative basis for engaging with the issues
of homosexuality. Homosexuality in the RSA-Xhosa culture is deemed as unnatural,
as an illegitimate sexual relationship and as a corruptor of the moral fibre of the
society. Furthermore, the rejection of homosexuality also emerges from the perception
that homosexuality is Western as well as the collective and communal construction of
sexuality in African culture. A level of adherence and conformity to the culture of a
society manifests itself in the norms and patterns of a society that are deemed to be
natural; hence, homosexuality is demonstrative of this. The rejection of
homosexuality is based on the contestation that male homosexuals adopt a role or
stance that is deemed to be characteristic of a female. The socialisation of procreative
behaviour propounds an entrenched trend of taking reproduction as a cultural and
social normative behaviour. Categorisation of diverse manifestations of sexuality and
sexual identity depict the labelling of sexual orientation as natural or abnormal.
Abnormalisation of homosexuality and naturalisation of heterosexuality is therefore
entrenched in cultural ideologies in societies. Tentativeness to accommodate diversity
is sourced by the culture of communities to correct sexual behaviours. The
identification of orientation is influenced by cultural milieus while its cultural setting
controls and limits people’s worldview and acceptance of homosexuality. An
interpretation of Leviticus 18:22 and 20:13 as rejecting homosexuality is embraced by

cultural dimensions of RSA-Xhosa.

4.4 Honour and shame concept among RSA-Xhosas

4.4.1 Introduction

In this section the author discusses how the RSA-Xhosa perception and response to

homosexuality is grounded in the honour and shame concept. Allusions are made to

gender role constructions in RSA-Xhosa culture.

4.4.2 Honour and shame ideology

The honour and shame ideology contributes to the reaction and response to

homosexuality in the RSA context. Within the black communities, particularly in the

Xhosa ethnic group, there is evidence of an ideological pattern of this nature. The
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honour of men and women is defined according to their respective gender roles as
constructed by the culture of the people. The male figure is expected to protect, love,
and manage his family as the head of the  household

(http://www.everyculture.com/wc/Rwanda-to-Syria/Xhosa.htm). By the same token

the female figure is expected to raise the children, take care of the household duties

and to be submissive (http://www.encounter.co.za/article/126.html). Failure to uphold

these expectations is deemed to be shameful. Within this social and culturally shaped
honour and shame ideology, one detects an emphasis being placed on ‘headship’,
‘production and raising of children’ and distinct responsibilities which are

categorically gender shaped.

Since an African response to homosexuality is grounded in cultural ideologies, critical
questions regarding headship, production and the allocation of responsibilities are
posed: For the purpose of order, who is the head of the family unit of a homosexual?
How does reproduction by means of sexual intercourse manifest itself between gays
and lesbians? How could they raise children in such a manner that it embraces the
cultural values in the African-South African context? How do homosexual
relationships embrace the linkage of gender and responsibility as valued in the RSA-

Xhosa context?

Gender roles are culturally and socially determined. Every society has its own
assumptions about how biological men and women should feel, dress, act and work.
These are the cultural norms for feminine and masculine behaviour evident in all
human beings. In most societies in South Africa men are considered superior to
women and are expected to play dominant roles. In these patriarchal societies,
masculine characteristics (such as competitiveness) and roles assigned to men are
considered superior and are valued above those of females whose characteristics and

roles are considered feminine (e.g. nurturing).

4.4.3 Conclusion

Objection to homosexuality is manifested the context of RSA-Xhosa culture and in
the gender role constructions, specifically. The honour of men is jeopardised when

subscribing to homosexuality and therefore rejection of homosexuality manifest itself.
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4.5 Cultural construction of marriage in the RSA-Xhosa culture and its

implications
4.5.1 Introduction

Comprehension of marriage dynamics in the RSA-Xhosa culture is crucial in
discussing the issue of homosexuality. Same-Sex relationships alongside marriage are
to be construed as being constructed by RSA-Xhosas within the parameters of their
culture. The approach to the discussion of homosexuality and / or perception of
homosexuality is informed and shaped by the understanding of marriage as it
translates itself in the RSA-Xhosa culture. Hence, it remains pertinent to engage in the
cultural construction of marriage and its implications to the discussion of

homosexuality.

In speaking of RSA-Xhosa culture, the assumption that has to be clarified is that only
one set of cultural norms exist among the Xhosas, be it rural or urban or in terms of
the young and the old. The western world exerts a very strong influence on the
upcoming generation. The modern Xhosa person in the city does not necessarily
follow all the cultural practices of the Xhosas owing to the changing views regarding
culture. Furthermore, the rise of the liberation of women and the influence of
civilization has led many to abandon long standing cultural traditions in favour of the
western ways. Speaking of Xhosa culture is to rather refer to the dominant cultural
practices as observed by those Xhosas who have not been influenced by the western
world. For RSA-Xhosas, marriage is sacred and is highly respected by individuals
coming into the relationship. It is characterized by the many customs and rituals

which prepare the individual physically and emotionally for the relationship.

4.5.2  Rites of passage related to marriage

4.5.2.1 Umeluko
Umeluko is the rite of passage for a male. When the family elders deem it appropriate

and the right time, the boy (inkwenkwe) goes to initiation school where he is taught
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about being a man (indoda). It is here that the male spends about a month in training

regarding the customs of the family and the ways of his forefathers

(http://www.africanvoices.cp.za/culture/circumcision.htm). Ancestors are engaged in

this rite of passage and play the role of blessing the boy who enters into adulthood. He
is also taught responsibility after which he finally undergoes circumcision. It is a
joyous occasion for him as this is the practice of initiating him into manhood. As he
returns home, he is now seen as a man and is no longer a boy. He has been advised

and even prepared for marriage when the time comes.

In this rite of passage the principles of manhood are entrenched. Manhood becomes
the proud and important, integral part of the community and the construction of
personality. A male adult who did not pass through this rite of passage is excluded
from the circles of men and is deemed to be a boy. Not going to the initiation school
becomes taboo. On the basis of this entrenched ideology a male who assumes the
characteristics and responsibilities of the female is excluded and not affirmed.
Homosexuality is rejected on the grounds of the ideology of manhood which is

constructed through the said rite of passage.

4.5.2.2 Intonjane
When a girl reaches puberty, a celebration called intonjane is held

(http://www.africanvoices.cp.za/culture/circumcision.htm). It is here that she is taught

by the elders in her family how to behave as a young lady, on how to look after
herself, her responsibilities as a young woman and how to act in the company of
young men. This custom and teaching lays the foundation for the type of wife which
she will become and her understanding of being a woman. The understanding of a
woman stands in contrast to the image of a female homosexual person. Intonjane

signifies a woman’s exit from childhood and entry into adulthood.

Understanding this rite of passage in the discussion of homosexuality is pertinent.
Ancestors play the role of blessing the life and the future of the young woman.
Culturally constructed moral behaviour infiltrates the development of the young
woman. The ideology of gender role distribution is entrenched. The community
constructed role of the female makes it inconceivable to accept homosexuality in the

Xhosa culture.
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4.5.2.3 Lobola
Lobola is a token of love, which is given by the groom to the father of the bride: the

amount depends on the latter (http://en.wikipedia.org/wiki/marriage). In some

instances it comprises money while in others it consists of cows, depending on the
preference of the bride’s family. Lobola represents the joining of the two families as
one and is also a means by which the groom thanks the bride’s family for their
upbringing of his soon to be wife. Parents of the couple bless the couple as they
embark on building their family. Statements such as ‘ichume intsimi yenu’ (let your
field be fertile) are uttered. The significance of this statement is that a couple is given
the blessing of production and / or child bearing. Allusions to child bearing and/or
production make it impossible to accept homosexuality. An involvement of the
families in this integral part of a marriage makes it difficult to accept and embrace

same sex unions.

4.5.2.4 Utsiki

Utsiki is a ritual that takes place when a woman is married."® The groom’s family
slaughters a goat for the bride, A large chunk of meat is given to the woman with the
instruction that she finishes it on her own. This instruction signifies that she will
attend to her problems as a wife and should not share them with anyone. The
problems to be faced by her relate to the female gender roles that are expected in an
RSA-Xhosa household. The woman is then introduced to the ancestors and accepted
as a member of the family. These gender roles and the significance of the introduction
of a woman (the bride) to the man’s (the groom’s) ancestors underlie the rationale for

rejecting homosexuality in the Xhosa culture.

4.5.3 Purpose of marriage in a Xhosa culture

Marriage is ideologically constructed to fulfil various purposes in the Xhosa culture.
Amongst these is that marriage is viewed as one of the ways of proving and affirming
the manhood of an individual. By his marrying, the dignity of the man is affirmed in

and by the community. A man is respected as a result of circumcision, the ability to

"2 This ritual was noted when my wife was being accepted as a member of my family.
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pay lobola and the ability to provide for his family. Marriage also fulfils the purpose
of building a family or household."™ Another purpose of marriage is that of child
bearing and rearing. It is imperative for the married couple to produce children.'®*
Failure to produce children shames the couple, especially the woman. With the
emphasis placed on child bearing, marriage makes available a platform for ensuring
the continued existence of the family and the family name. Children who are born
carry the name of the clan and / or family.'® Children are also expected to ensure the

continuing existence of the family and / or family identity in their generation.
4.5.4 Gender roles in the marriage relationship

The relationship between the parents wields a strong influence on the children in the
family and may contribute to the incidences of divorce in families. Gender roles are
thus passed down from generation to generation and the cycle gender role
construction is very difficult to end. It is worthy to note that in the present context
gender roles are not viewed as being oppressive but rather as the way of life; it is the
natural order of life that each gender should perform a particular task. It is noted that
the early missionaries to the South of Africa, made the following comment: ‘The head
of a family in a particular kraal is a man of moderate means and influence. This is
indicated by the fact that he has three wives, for whom he has paid dowry in cattle.
The principal wife occupies the centre hut. Unless it is hunting season or a quarrel
with some neighbouring community, there is little to occupy the hands of men, they
are much concerned about what they should put on, their only garment being a
sheepskin Karos. The women folk felt most of the duties of the home, they cared for
the children, cooked the food prepared the beer for the consumption of their lord and
his companions, and did most of the hoeing of the land’ (Jafta, Maluleke & Mogashoa
2001:71). It is clear from this extract that the role of the woman is to look after the

house and children and to keep the family happy whilst the man is the provider.

'8 Tn my marriage, a relationship between my in-laws and my family was built.

'™ In my presence my wife was told this by my grandmother and her name will remain undisclosed in
this research.

'8 My clan name is ‘Bhele’ and was carried through generations.
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These clearly defined roles are still operational amongst rural and urban Xhosa
people. Whilst a woman can take a job and also contribute financially, it is still
considered as her duty to take care of the household despite the sharing of the role of
providing. Each society has its own view with regard to gender roles, thus gender
roles are social constructs which people choose to own and adhere to instead of re-

evaluating and resisting these (Kretzschmar & Van Schalkwyk 2000:18).
4.5.5 Role players in the marriage relationship

4.5.5.1 Extended family

The life of an African is communal. A person does not live for him or herself nor does
he or she die as an individual. The concept of Umntu ngumntu ngabantu (a person is a
person by and / or through other person/s) defines the communal life of African-
Xhosas. Since life is communal, an individual almost automatically becomes
integrated into a network of mutual relationships with the community. The totality of
life boils down to the maintenance of dynamic relationships with one’s extended

family, one’s clan or tribe, one’s ancestors, nature and God (Kruger, Lubbe & Steyn

2002:35).

The extended family acts as a support structure for persons in a marriage
relationship.'® The couple can consult the senior members of the extended family to
seek advice on any marital problems. It is noteworthy that both the husband and wife
have a difficult task proving themselves to the other parties’ family."*” A wife needs
to prove her ability to be a good wife who can build a warm and loving home. The
husband on the other hand needs to display and prove the ability to take care of and
provide for the family. In a way, the extended family can add pressure to the marriage
relationship. When two people marry, they also marry into the family. The wife and
husband carry the responsibility to provide for the extended families if the need

arises; this may even imply financial support.

18 Support has been experience from my in-laws.
87 This teaching was given to us by ma parents and in-laws in my marriage ceremony

109



e
&

“ UNIVERSITEIT VAN PRETORIA

et

UNIVERSITY OF PRETORIA
YUNIBESITHI YA PRETORIA

4.5.5.2 Ancestors

The belief in ancestral spirits is very common in Africa. Ancestors are seen as the
living dead. They are involved in the life of the communities by directing the
community, speaking to it, communicating with it and appearing to it. Ancestors also

serve the role of maintaining the ways of the fathers (Gehman 1987:150).

It is believed that people are married and bear offspring so as to be remembered by

them (http://www.shamanicjourny.com/article/6148/Xhosa-tribe-of-south-africa-

bantu-ancestry)."® People, when dead, become and / or are made ancestors by means
of a ritual performed to bring them back to the lives of the people. People who do not
have children to remember them slowly fade away and are forgotten (Kruger, Lubbe
& Steyn 2002:34).This once again proves the value of children. Ancestors enjoy the
privilege of being remembered on family occasions and in decision making processes.
On the other hand, the living members of the family depend upon the ancestors for
direction, guidance and prosperity. In the marriage relationship, ancestors are
consulted for decisions. Incense is occasionally burnt if problems occur. Their role is
one of consultation, the removal of ibadi (bad luck) and they are venerated. The

ancestral spirits make their appearance through the family totem.

As previously mentioned, the new bride is introduced to the new family through a
ritual called tsiki. It is in this ritual that the introduction to the family'™® ancestors is
made. After the woman is introduced to the ancestors, she is then considered a full
member of the family and her husband’s ancestors become hers. The role of the
ancestors in the marriage understood in this way further supports the rejection of

homosexuality.

4.5.6 Influence of colonization and early missionary methods

The influence of colonization in Africa has left its mark even amongst the Xhosa
people. John Bauer (1994:421) observes that in the eyes of the colonizing Europeans,

the RSA-Xhosas were savages who needed to be civilized. For colonists or

'8 Kruger, Lubbe & Steyn (2002:34) share the same sentiments.
"% The groom’s family is being referred to in this instance.
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missionaries, African culture did not exist but, rather, tribal customs, no religion but
only foolish superstitions and devilish cults. With this approach, the colonizers came
into Africa and labelled RSA-Xhosa culture as barbaric. The colonizers failed to see
the work of God already at work in Africa-South Africa and transported a Eurocentric
Christianity clothed in the garments of the West which failed to afford proper regard
for RSA-Xhosa culture. RSA-Xhosa culture has always been interlinked with
religion.lg0 All of life was linked with uThixo (God) but when the colonizers arrived,
a dualism was created. No longer was the way a partner treated his or her spouse
considered to be pleasing to God. Home life became separated from the church life.
Whilst the family was considered the primary congregation, it is no longer the case

because of the increasing dualism.

The current state of affairs is such that the upcoming generation has rejected most of
the cultural practices with regards to marriage in favour of the western practices.
Those who experience a strong influence on their lives by the charismatic Churches
are told to leave the evil practices of their culture. Certain Christians hide their
involvement in cultural activities lest they be questioned by the Church. It is difficult
for an RSA-Xhosa to break away from the teachings of his or her forefathers with
regards to their cultural activities. The question that arises is; why should Xhosas

choose between culture and religion?

This may all be traced back to the methods of the missionary which infiltrated the
RSA-Xhosa culture. All the customs of traditional RSA-Xhosa marriages were
prohibited by the missionaries, including polygamy, bride wealth, and a host of
associated practices (Fiedler 1996:8). It is clear that there was some failure on the part
of the missionaries with regards to inculturation. Today RSA-Xhosa are still faced
with the problem of choosing and distinguishing between culture and religion. In the
rejection of homosexuality there is an objective response to colonisation. Colonisation

is deemed to be the vehicle to reject RSA-Xhosa beliefs and practices.

To the outsider every culture has certain advantages and disadvantages. For example,

a feminist theologian would view the RSA-Xhosa culture as being oppressive. Gender

%0 This religion is mostly termed African Traditional Religion.
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roles are perceived as restricting, patriarchal and unethical. Feminism has emerged
out of the realization that people live in a traditionally male dominated world in which
women have been devalued at work, home and in society (De Gruchy & Villa-
Vicencio 1994:148). The marriage relationship in the RSA-Xhosa culture raises the

ire of any feminist theologian.

The dilemma is that most people are opposed to feminism, especially when it disturbs
the traditional way of running a RSA-Xhosa household (De Gruchy & Villa-Vicencio
1994:148). Feminism is regarded as a Western teaching which plays the role of
disturbing the family unit. Thus, many people would not even want to hear of
women’s rights, which mean that the cycle of oppression is given room to expand into
the next generation. The issue here is how one convinces someone that they are

oppressed when they do not feel, or see, oppression?

The perspectives of feminist theologians have cast different thoughts on gender roles.
Biblically speaking, people were created equal and in the light of gender roles we are
breaking this code of creation and deeming some as having been created for the
purpose of procreation and others not. The main difference between men and women
is that men can impregnate and women can bear children. The main gender difference
between men and women is that women as a group are accorded a lower status than
men (Kretzschmar & Van Schalkwyk 2000:17). Despite the simply biological
difference between women and men, the privileges enjoyed by each of these are very
different and unequal. Gender roles should be influenced by social change. At a time
when the man is not the only bread winner in a home, the gender roles should be re-
evaluated. Feminist ideologies have not been fully embraced in the RSA-Xhosa
culture and are seen as being western and colonialist in nature. The rejection of
homosexuality also translates into the rejection of RSA-Xhosa beliefs and practices in

the name of feminist activism.

4.5.7 Conclusion

Homosexuality is rejected on the grounds of the Xhosa ideology of manhood. A
community constructed portrait of a man and his personality is central to the rejection

of homosexuality. The intonjana (female initiation) custom and teaching lays the
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foundation for the type of wife that a woman will become and her understanding of
being a woman, a notion which contrasts with the image of a female homosexual. The
community constructed image of a female person makes it inconceivable to accept
homosexuality in the RSA-Xhosa culture. Gender role distribution and culturally
constructed ideal moral behaviour endorsed in the RSA-Xhosa culture are entrenched

in the portrait or character of a female person.

Allusions to child bearing or production in the lobola ritual make it impossible to
accept homosexuality. The involvement of the families in this (lobola), the role of the
wife and the requirement for her to adopt her husband’s ancestors further contribute to
the said argument. Colonisation, westernisation and feminist ideologies were also

considered as grounds for the rejection of homosexuality.

4.6 Conclusion

The problem of regarding culture as normative in discussing homosexuality is based
on the argument that homosexuality is not immoral on the grounds that it is culturally
unacceptable. Arguments for the condemnation of homosexuality based on African
cultures are rooted in assumptions and not facts and therefore should be ignored and
rejected as baseless. The fact that anal sex in heterosexual relationships is not
rejected problematises the argument that the rejection of homosexuality is based on
the wrongness of anal sex. The historical absence of homosexuality in African
tradition and trajectories represents the rationale for denying the legitimacy of such an
orientation. The argument that homosexuality is new in Africa and must therefore be
rejected, should be accepted only with the intention of condemning it as being
immoral. This contestation is invalidated by the lack of evidence of the non-existence
of homosexuality in history and the beginning of its manifestation in the African
communities. The concept of ubuntu (humanity) directs people to belong to each

other, and embraces homosexuality to some extent.

If it is said that homosexuality has never existed in the African culture, then it is
irrational to argue against or for it normatively on the basis of familiarity from an
African perspective. The silence and the absence of documentation capturing the

thought form of the Africans and the existence of homosexuality plays a vital role in
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rejecting it. African values, worldviews and beliefs as embedded in the African
culture are essential in engaging with the subject of homosexuality. Culture, it is
argued, should consequently form the normative basis for engaging with the issues of
homosexuality. Homosexuality in the African culture is deemed as unnatural, as an
illegitimate sexual relationship and as a corruptor of the moral fibre of society.
Further arguments regarding the rejection of homosexuality in the Xhosa culture were

discussed.

An ideology of honour and shame also contributes to the reaction and response to
homosexuality in the RSA context. Homosexuality is also rejected on the grounds of
the ideology of manhood, which is constructed through and / or by the rite of passage

of Umeluko (male initiation) as well as intonjana (female initiation).

Allusions to child bearing or the reproduction in the lobola ritual make it impossible
to accept homosexuality. The involvement of families in this (lobola) and the
significance of their ancestors in the marriage forms ground for the objection of
homosexuality. The specific roles assigned to the husband and wife in pursuit of

smooth running of the household form bases to reject homosexuality.

Marriage is seen as one of the ways of proving and affirming the manhood and
womanhood of an individual in the RSA-Xhosa culture. Marriage also fulfils the
purpose of creating a family or household while it is imperative for the married
couple/s to produce children. Failure to produce children shames the couple and
especially the woman. The concept of marriage precludes the acceptance of

homosexuality.

Colonisation and the rejection of RSA-Xhosa beliefs and practices as well as feminist
ideologies were also discussed. Objecting homosexuality is rejecting colonisation and
its contribution in disregard for RSA-Xhosa cultural identity. The rejection of RSA -
Xhosa beliefs and practices in the name of feminist activism, as far as the construction
of gender roles is concerned, conceived the rejection of homosexuality. In the RSA-
Xhosa culture homosexuality is rejected. Acceptance of homosexuality contradicts

RSA-Xhosa cultural identity.
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Chapter 5

2

Synthesis

5.1 Introduction

In this chapter the actuality and problem statement is re-articulated. The aims and
objectives of this study are mentioned. The research methodology is re-tabulated.
Chapter division is re-stated with the aim to draw attention to the formulation of the
synthesis. A dialogue between the findings stemming from the MCSA discussions,
the exegesis of Leviticus 18:22 and 20:13 and the dimensions of Africanisation and
inculturation are synthetically presented. Final conclusions are made. The hypothesis

of the study is re-tabulated with the aim to confirm the results of the study.
5.1.1 Actuality and the problem statement

The topic on homosexuality is one of the burning issues raised in present day South
Africa. The critical questions that are posed are: what does the Bible say about
homosexuality and how does the Bible inform our understanding of God’s view on
this issue? What guidance does the Bible offer regarding the issue? The way Scripture

is interpreted will influence one’s attempt at answering these questions.

The state’s legislation on marriage has pressed the church with moral, theological and
pastoral challenges. Adopting an informed position is a matter of urgency for the
MCSA. Failure to conduct an informed and guided dialogue towards mutual
understanding and / or compromise in the Church has the potential for dividing her.
The Wesley Quadrilateral (Scripture, tradition, reason and experience) approach
utilised in the MCSA has its own limitations, which include being restricted as
regards tradition, not having adequate access to African culture and not doing justice
to Scripture. The critical area in addressing the controversy of homosexuality in the
MCSA is the interpretation of the Scriptures. It is not being handled with care and

justice is not done to the interpretation of the Bible.
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Reading Leviticus 18:22; 20:13 and Romans 1:26-27 literally as objecting
homosexuality, fails to be aware of the historical and cultural distance between the
21* century and the times of text production. It is also in this regard that
Africanisation is vital in engaging Scripture and the issue of homosexuality. The
inconsistency in accepting and / or rejecting biblical texts creates injustice in the
interpretation of Scripture. Some sanctioned sexual mores in Scripture are not adhered
to in modern times, which include the punishment of adultery by stoning (Deut 22:22)

and the prohibition of sexual intercourse during a menstrual period (Lev 18:19, 29).

The Hebrew Bible does not make reference to, and hence does not condemn,
homosexuality as a sexual orientation (Stiebert and Walsh 2001:119-152).
Homosexuality is in contrast to nature in that it involves an unnatural indulgence in
pleasure, in that it does not involve procreation and that it places the male partner in

the role of the female, thus demeaning and weakening him.

There is certainly no doubt about the objection to homosexuality as reflected in
Genesis 19 and in legal provisions in Leviticus 18:20 and 20:13 and the view that
these absolute prohibitions of homosexuality remained the law of God (Ukleja
1983:259-266). From an evangelical Christian perspective it is argued that
homosexual conduct is sinful, a threat to and violation of the social, religious and
cosmic order, a violation of the order of creation and a desecration of the image of

God (Wold 1998:238).

Injunctions against male homosexuality in the Hebrew Bible are aimed at cultic
prostitution supposedly practised by non-Israelites but the historical basis for this

claim has been questioned.
In academic circles within both the past and the recent, MCSA discussions, exegesis

of Leviticus 18:22 and 20:13 and African hermeneutics have not been studied

synthetically in addressing homosexuality.
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5.1.2  Aims and objectives

The following are the aims and objectives of this research:

Critic the MCSA’s position; study the Church’s policy, doctrines and her
understanding of her mission; investigate the application of the Wesley
Quadrilateral and discuss ideological contestations from MCSA persons.

Analyse Leviticus 18:22 and 20:13 with the aid of Literary Criticism, Textual
Criticism, Canonical Criticism, Composition and Redaction Criticism and Social-
Scientific Criticism.

Discuss socio-scientific dimension of RSA; discuss African culture and tradition
religious experiences; explore the honour and shame concept in RSA-Xhosa and
analyse the cultural construction of marriage in RSA-Xhosa culture.

Synthesise the conclusions drawn from the analysis of the said discussion, the
investigation of dimensions of africanisation and inculturation and the analysis of
Leviticus 18:22 and 20:13 in discussing the issue of homosexuality within the

MCSA.

5.1.3 Research methodology

This is a literature and exegetical study.

Exploring the traditions of biblical world and of primal people in parallel with those

of modern people is commendable in the world of biblical scholars. In this

investigation a fusing of the MCSA’s readings as an interpretation model with the

exegesis (literary-historical investigation) of the texts in discussion and with African

hermeneutics is intended in discussing homosexuality.

5.1.4 Chapter division

Chapter 1 is an introduction and outlines the study by stating the actuality and the

problem statement synthetically; aims and objectives; research methodology and

hypothesis of the study.
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Chapter 2 presents a study on the MCSA approach on homosexuality. The MCSA
position, doctrines and mission are discussed. Contributions from the MCSA

academics are explored.

Chapter 3 comprises of an analysis of Leviticus 18:22 and 20:13. Such as analysis

shed light into the discussion of homosexuality.

Chapter 4 presents deductions from dimensions of Africanisation and inculturation in
the discussion of homosexuality. RSA-Xhosa culture is the main focus in exploring

dimensions of Africanisation and inculturation.

Chapter 5 presents an interaction between the MCSA discussions, an analysis of
Leviticus 18:22 and 20:13 and dimensions of africanisation. An indication for further

investigation is presented.

5.2 Synthesis - Leviticus 18:22 and 20:13 and MCSA discussion

The argument that Leviticus 18:22 and 20:13 do not refer to homosexuality presents a
problem in regarding Scripture as the supreme rule of faith and practice. Acceptance

and / or rejection of homosexuality cannot be based on Leviticus 18:22 and 20:13.

T'T;mﬂ (abomination) relates the narrative of Genesis 19 to the law in Leviticus 18:22

and 20:13. The argument that the Hebrew Bible, and specifically Genesis 19 and
Judges 19, does not make reference to and hence does not condemn homosexuality as
a sexual orientation is evident. It is also argued that Genesis 19 and Judges 19 are
concerned with maleness (in terms of the social value system and conventional
construction of masculinity). Male rape was also employed to signify the victory over
foreign enemies in wars. Male rape supports the idea of male intercourse with other
males. By the same token, in the context of the wars at the time the men of Sodom
became suspicious and wanted to display their masculinity to the intruders. This was
done with the intention of penetrating them and therefore humiliating them. When
reading this social dimension into Genesis 19 one captures a sense that sexual
intercourse with the men who were Lot’s visitors was meant to ill-treat them in their

capacity as foreigners. Lot’s reaction to the request for credentials could not constitute
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an offering of his daughter with sexually related connotations, therefore the argument

that the word ‘know’ does not have sexual connotations is not valid.

The interpretation of Lot’s offering of his daughters in place of his male guest as
being his prerogative to protect the male honour of his guests according to the law of
hospitality supports the interpretation of Genesis 19 as not referring to homosexuality
or a homosexual orientation. Intertextual investigation reads and appropriates this
understanding into Leviticus 18:22 and 20:13. On these grounds the act of sexual
abuse of foreigners is condoned in Leviticus 18:22 and 20:13 rather than
homosexuality. Based on this understanding that there is no reference to
homosexuality in Leviticus 18:22 and 20:13, arguments alluding to Scripture for
and/or against homosexuality are invalid. The literary context of Genesis 19 depicts
instances of hospitality and this context supports the association of Genesis 19 with
hospitality. Genesis 19 and Judges 19 are both preceded by stories of hospitality. This
literary context of Genesis 19 and Judges 19 presupposes that the issue in these texts
is hospitality and humiliation of foreign men by placing them in a position of being

sexual objects rather than that of homosexuality.

Matthew 10:14-15 seems to interpret Genesis 19 as being concerned with hospitality
in his allusion to Sodom and Gomorrah. The issue of hospitality is also referred to in
Luke 10:12 while Romans 9:29 allude to the Sodom story; therefore the issue in
Genesis 19 and Judges 19 is again one of hospitality.

Socio-Scientific Criticism and intertextual investigation reveal that Leviticus 18:22
and 20:13 with reference to other texts concern the ill-treatment and humiliation of
foreigners; deal with hospitality and the intention to demonstrate power over
foreigners and not homosexual orientation. This reading renders Leviticus 18:22 and

20:13 irrelevant and inapplicable in accepting and / or rejecting homosexuality.

A constructive dialogue between the MCSA’s readings of Leviticus 18:22 and 20:13
and the interpretation of certain scholars is pertinent. Homosexuality cannot be
addressed if the issue of an ethic of interpretation is not engaged, which itself also

constitutes a response to the problem concerning the historical gap between the
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ancient biblical world and that of the 21% century MCSA. Prejudices constitute the
link between the ancient text and current interpreter. A responsible use of the Bible is
possible only when prejudices conform to the ways in which responsibility should

qualify Christian ethics in general.

A literal approach to Scripture is an irresponsible interpretation of it because it fails to
recognise the historical and cultural distance between the time of the production of the
text and the 21% century MCSA; hence the voices that reject homosexuality are
ignorant in terms of this approach. A study on the ancient world at the time of the
writing of these texts (Lev 18:22 and 20:13) suggests that there was no evidence of
homosexual orientation. Homosexual orientation as a term was coined in 1869. Same-
Sex sexual relations and intercourse in particular, were not construed as an
orientation. The interpretation of Leviticus 18:22 and 20:13 as not referring to
homosexual orientation does not conflict with the understanding of the scientific age
and the differentiation between orientation and the sexual act itself. A literal reading
of Leviticus 18:22 and 20:13 as rejecting homosexuality in the MCSA circles is not
convincing; hence, it is an irresponsible interpretation of Scripture. Historical and
literary investigation and its contribution to the study of biblical texts is not taken into
account and recommended in the DEWCOM document as well as in the contributions
of the clergy of the MCSA. This disregard devalues the supposed approach to the

debate in terms of the study of Scripture.

The mind of the MCSA that is reflected in the mission imperative projects the
following findings: Homosexual persons do have a relationship with God. The
rejection of homosexual persons contradicts the essence of the imperative of
evangelism and church growth. The rejection of homosexual people does not embrace
and subscribe to the value of justice, unity and reconciliation. The building of the
home environment and the nation could require the eradication of prejudice and the
rejection of homosexual persons. All people can be called to the ministry irrespective
of sexual orientation. The historical witness of the church as embedded in Scripture is
not dynamic and cannot be re-shaped by the changing experiences of Christians. The
rejection of homosexuality and the ministry of the homosexual contradict the spirit
and essence of the MCSA policy and mission imperative. The spirit and the sense of

the MCSA policy is not to reject homosexuality. There are no grounds for arguing
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against the membership and ministry of homosexually oriented people. An
interpretation of Leviticus 18:22 and 20:13 as condemning homosexuality does not
harmonise with the policy of the MCSA and its mission imperatives. Based on these
reasons, the condemnation of homosexuality based on the interpretation of Leviticus

18:22 and 20:13 is not affirmed in this study.

The position of the MCSA, as reflected in the 2007 Conference resolution on
homosexuality embraces the idea of a consultative dialogue. It is biased in the sense
that it is self protective and not prophetic. The MCSA strives to maintain unity while
it aspires to embrace the celebration of diversity, which exposes the ignorance behind
the MCSA resolution and renders the interpretation of Leviticus 18:22 and 20:13
irrelevant and inapplicable. The said resolution ignores the existence of irresponsible
interpretations and approaches to Scripture. The conviction of the quest to maintain
unity drives the MCSA to interpret Leviticus 18:22 and 20:13 as not rejecting and
forbidding homosexuality. The differing contestations that reject homosexuality do

not find ground and do not embrace the reception of this MCSA conviction.

The application of Literary Criticism to these texts reflects an interpretation of
Leviticus 18:22 and 20:13 as disclosing the motive of family orderliness and therefore
the rejection of homosexuality. This reading is irrelevant because the MCSA exists
within a society with alternatives with supportive structures available for child
development in an environment shared with homosexuals. A life affirming
socialisation of a child in the development stages might be argued to be
commendable. On this ground, the objection to homosexuality is lifted. By the same
token, it is relevant because it guards against an unbalanced gender role social
environment. There appear to be limited arguments with regards to the rejection of
homosexuality on the grounds of family values and relationships. The rationale of
enhancing family values and relationships in terms of the reading of the said
Scriptures is not satisfactorily embraced in the voices of the MCSA. Furthermore, in
this context, the rejection of homosexuality is based on the motif of enhancing family
life and finds favour in the MCSA based on the advocacy for the development of a

child in a family environment free from homosexuality.
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Textual Criticism indicates that Leviticus 18:22 and 20:13 reject homosexual acts
with reference to Israel’s neighbours and their cultic practices to foreign gods. The
said verses seem to foster religious consecration and isolation. This reading is
irrelevant in the current MCSA context because the MCSA lives in a global and
interfaith world. Religious isolation is not commendable as an option. On the other
hand, being located in the global and interfaith context does not necessitate
subscription to other external principles and values, nor does it necessitate losing
independent identity. Global and interfaith contexts embrace diversity, which, at this
point, also implies freedom to accept homosexuality or reject it with respect to the

opposing voices and contestations.

An emphasis on religious purity and the exclusive worship of 1117 amidst the

worship of other gods, is depicted in these readings. Sexual acts attached to and
associated with a foreign religious cult are rejected. The relation of Leviticus 18:22 to
verses 6-17 discloses the motive of family orderliness which underlies Leviticus
18:22. The association of Leviticus 18:22 (Same-Sex intercourse) and Leviticus 18:23
(sexual intercourse with an animal) suggests a concern for the confusion and violation
of what is believed to be natural and orderly. Voices that argue for the rejection of
homosexuality based on the understanding of it being an unnatural order of sexual
relations and intercourse would find the concerns of confusion and violation making
sense. Leviticus 18:20-23 constituting the immediate context of Leviticus 18:22
suggest the possibility of Leviticus 18:22, pointing to the cultic practice of foreign

nations, the violation of order and the defilement stemming from the sexual act.

Leviticus 20:26 and the concept of consecration or holiness is emphasised as the basis
on which to argue against homosexuality, which is in harmony with the religious
communities’ pursuit of holiness. This link is made impossible by the inability to

provide a sound rationale to define homosexuality as a sin.

Allusions are made to the procreative purpose of sexual intercourse and sexual
relations in the MCSA circles, hence the rejection of homosexuality based on the
understanding that the interpretation of Leviticus 18:22 and 20:13 refers to

homosexuality as denying the procreative complementarity of males and females. The
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term ‘unnatural’ (Rom 1:26) appears to be understood as an anatomical reference and
the denial of the procreative complementarity of male and female. St Paul’s theology
of Same-Sex intercourse seems to be shaped by the procreation ideology as in Genesis
1 and 2 and the legislation in Leviticus 20:13. At one level the word ‘natural’ implies
that coitus with the motives of mutual and pleasurable stimulation deemed to be

unnatural.

An evolving understanding and practice of sexual intercourse indicates that the
purpose of intercourse is not merely procreation but also intimacy. Hence, an
interpretation of Leviticus 18:22 and 20:13 as rejecting homosexuality on the grounds
of procreation is inappropriate, inapplicable and irrelevant in the present South Africa
and MCSA. The MCSA in the construction of her policy responds to contextual
analysis which projects realities and societal perceptions. In the 21% century South
African societal and ecclesial contexts, sexual intercourse is also deemed to serve the
purpose of intimacy. This progressive perspective which has developed throughout
centuries makes it difficult to accept the rejection of homosexuality on the argued
basis of the absoluteness of the procreation objective. The purpose of procreation is
not invalidated nor is sexual intercourse limited to reproduction. Intertextual
investigation reveals that Leviticus 18:22 and 20:13 was interpreted by St Paul in the
New Testament world as condemning homosexuality on the basis that it does not
fulfil procreation. However, this reading is relevant because it protects the natural
order of things and the divine command of procreation as recorded by the ancient
composer and redactor. Nevertheless, sexual intercourse as fulfilling the objective and
purpose of procreation is deemed to be the natural order, an objective not to be

devalued.

The honour and shame theory expresses itself in the perception that males assuming
female characteristics and roles were shamed. On occasion, the motif of homosexual
intercourse between males was to shame the penetrated male. While this theory also
underpins the rejection of homosexuality in the said readings of Leviticus, they do not
find a basis in the MCSA. Such treatment of people is not embraced, particularly from

the perspective of the MCSA policy which upholds the dignity of all people.
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Thoughts presented as a result of the study in terms of the scientific age show that the
idea of homosexuality as an orientation is relatively new and its occurrence is not by
choice. Thoughts that stem from the MCSA discussion welcomes the argument that
homosexuality refer to an orientation and is not referred to in Leviticus 18:22 and
20:13. Therefore homosexuality is not to be objected to and / or accepted based on the

interpretation of Leviticus 18:22 and 20:13.

5.3 Synthesis - Leviticus 18:22 and 20:13 and dimensions of Africanisation

Africanisation in the context of African hermeneutics views the consistency in
accepting and / or rejecting biblical texts not as creating injustice in interpreting the
texts but as justifiable. Reading Scripture in an African context poses the question of
the relevance and appropriateness of an ancient Jewish text in the modern context.
Are the findings from the historical and literary study of Leviticus 18:22 and 20:13

relevant and applicable to the current MCSA context?

The first challenge is that the text is to be relevant to the African civilisation; a way of
living that is shaped and governed by African tradition and customs. There should be
connections between the world of the ancient writings and the world of the 21*
century in the context of RSA-Xhosas. The gap between these two different worlds
has to be bridged with the questions regarding the relevancy of the text. It is my view
that dimensions of Africanisation should not be read into Scripture, but rather that a
dialogue should take place with the view of appropriating ancient texts for the present

RSA-Xhosa community.

The position that culture does not provide a normative basis for its diagnosis as being
politically and ideologically inspired minimises the value of reading Scripture through
an African eye, and remains disputed. Scripture must be applicable to the context of
the society. The context and the Bible have to speak to each other with a view to
transformation. Disregard for an African dimension when reading the Bible disregards
the significance of and the need for transformation. The position that culture does not
provide a normative basis is buttressed by the rejection of homosexuality in RSA-
Xhosa culture which is based on assumptions and not facts, implicit rationalisation

and justification of certain forms of heterosexuality which are ethically not ideal, for

124



2

UNIVERSITEIT VAN PRETORIA
. UNIVERSITY OF PRETORIA
Que® VYUNIBESITHI YA PRETORIA

example, polygamy. Arguing for a context-oriented approach to Scripture does not

necessitate a disregard for africanisation and inculturation.

In the light of the geographical dimensions, the diversity of RSA and her constitution,
Leviticus 18:22 and 20:13 would be appropriate if understood as not necessarily
referring to an anti-homosexual orientation and if the readings are affirmed as not

rejecting homosexuality thus rendering such rejection nonsensical.

The evident human rights culture in RSA which is buttressed by the inclusion of the
prohibition of discrimination on grounds of sexual orientation challenges the
understanding of Leviticus 18:22 and 20:13 as being opposed to homosexual
orientation. Thus, if interpreted as such, becomes irrelevant. Such an interpretation is
in contrast to the fundamental principles of building a just community that are
characterised by respect for the rights of people and the elimination of discrimination.
The value of Ubuntu (humanity) in the light of the said reading, problematises the
construed abomination of homosexuality and advocates for the acceptance of
homosexually oriented people. People are directed to belong to each other and be in
relation to each other, irrespective of their differences. The RSA-Xhosa perception of
Scripture is shaped by its socio-scientific dimensions. Consequently, both the
acceptance and rejection of homosexuality from the perspective of ancient texts is

possible.

The view that missionaries distorted African culture on the advent of Christianity in
RSA problematises the alleged Western hermeneutical approach in interpreting
Leviticus 18:22 and 20:13 in the discussion on homosexuality. On this note, any
interpretation of Scripture is problematic and is not well received by RSA-Xhosa. The
African cultural dimension, in addressing societal issues, remains normative. In the
African hermeneutic paradigm, culture forms the normative basis of the approach to
Leviticus 18:22 and 20:13. The notion that homosexuality is new, pagan and foreign
in Africa (RSA), poses a sense of unwillingness to accept homosexuality. This is
underpinned by the perception that Christianity arrived by means of a Western vehicle
and distorted African culture. On these grounds the understanding of Leviticus 18:22
and 20:13 as prohibiting homosexuality makes sense to RSA ears when taking into

account the constituent elements of the arguments against homosexuality. An exegesis
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that stems from the Western world is problematic; therefore the dimensions of
Africanisation and inculturation remain the normative basis on which to judge and

determine the acceptance and / or rejection of homosexuality.

Leviticus 18:22 and 20:13 point to the customs of the neighbouring nations of the

Israelites, whose culture, beliefs and behaviour need not influence them. The verb

ny 3?5 (to lie down) is used to highlight the violation of nature and the divine order

in the sexual acts cited in Leviticus 18:23; 20:16 and therefore Leviticus 18:22. In the
BHS the existence of many nations is omitted and according to the Hebrew Codex
manuscript and the Samaritan Pentateuch the existence of the Israelites is located in a
multi-cultural context. Leviticus 20:26 and the concept of consecration or holiness is
emphasised. The rejection of homosexuality based on the concept of holiness finds
favour in the RSA-Xhosa culture in which the emphasis is placed on sound moral
fibre. The theme of holiness relates Leviticus 10:10 to Leviticus 18 and 20. The
concept of holiness refers to Israel’s identity which characterises her distinctively.
Leviticus 18:22 and 20:13 are framed within this understanding of holiness. Normal

life is characterised as being in a state of purity.

The interpretation and understanding of homosexuality as unnatural, constituting an
illegitimate relationship and being a corruptor of the moral fibre of society embraces
the understanding of Leviticus 18:22 and 20:13 as forbidding homosexuality. The
understanding that emerges from the exegesis of this text is in harmony with the
African dimension and culture. Homosexual conduct is therefore considered immoral
and shameful by RSA-Xhosas. The association of Leviticus 18:22 (Same-Sex
intercourse) and Leviticus 18:23 (sexual intercourse with an animal) suggests a
concern for the confusion and violation of what is believed to be natural and orderly

and is parallel to the RSA-Xhosa understanding.
The RSA-Xhosa argument that homosexuality is culturally unacceptable while

heterosexuality is historically and culturally valid and absolute affirms the reading of

Leviticus 18:22 and 20:13 as rejecting homosexual behaviour.
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Homosexuality was rejected by RSA-Xhosa on the basis that marriage and family
were important. In this context of family, procreation was highly regarded as
necessary for family enhancement. According to the honour and shame theory,
homosexuality was condemned on the basis that the legislature guarded against
shaming a penetrated man. Honour indicated a social standing and a rightful place in a
society since values are culturally created. The regard for manhood is identical to the
image of man in the honour and shame theory underlying the ancient texts. The
rejection of the homosexual act based on the honour and regard for manhood in the
RSA-Xhosa culture is embraced by the interpretation of Scripture as rejecting
homosexuality. The historical background of Leviticus 18:22 and 20:13 is set within
the context of the worship of many gods in the surrounding nations. The inclusion of
the male penetrator in the prohibition in Leviticus 20:13 questions the validity of the
honour and shame theory which stipulated that the penetrator was demonstrating his
power, authority and honour. The author’s objective is to urge his audience not to be
culturally, social, ethically and religiously influenced by neighbouring communities.
RSA-Xhosas have always been careful in adopting and / or compromising values and
principles. The rationale of avoiding cultural, ethical and religious influence from
neighbouring communities regarding the rejection of homosexuality in Leviticus
18:22 and 20:13, finds favour among African nations and in reading the Bible in

Africa.

Taking the literary context of Leviticus 20:11-13, 18 and 20 into account, verse 13
would be interpreted as intention to enhance family values and relationships. The
intention to embrace the value for nature is depicted in Leviticus 18:22 and 20:13.
The pursuit of enhancing family values and relationships as being the basis on which
to reject homosexuality receives acceptance in the African dimensions. Child bearing
receives attention and regard in the RSA-Xhosa culture, in which procreation is the
primary objective of the sexual intercourse. Reluctance to accept homosexuality rests
on the regard for procreation and its perceived purpose in sexual intercourse, which

finds harmony with the African dimension.

Although there are no explicit allusions made to the creation story in Genesis 1:1-
2:4a, a priestly creation idea that is grounded on the statement ‘be fruitful and

multiply’ cannot be divorced from the contribution of P in the development of
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Leviticus 18:22 and 20:13. The redaction location of Leviticus 18:22 and 20:13 in the
context of dietary laws is also worth noting. The H redactor affirms priestly creation
theology and underpins Leviticus 18:22 by relating it to the dietary laws, such as in
Leviticus 11:27. In terms of the law in Leviticus 18:22 and 20:13, the rejection of a
man performing a receptive role which is proper to women indicates that the
boundary between male and female is transgressed. The issue in Leviticus 18:22 and
20:13 is gender confusion wherein the male adopts the female role. In rejecting
homosexuality, the argument of guarding against gender confusion parallels the
African thinking, in which gender roles are significant. The notion of value is
accorded to procreation in the said texts. This connection probably adds value to the
reason to forbid male-male intercourse on the basis of its association with the alien
gods; this might be the intention of the redactor. Violation of family order is detected

in the laws against homosexuality and bestiality in Leviticus 18:22-23.

5.4 Synthesis -MCSA discussions and dimensions from Africanisation

The spirit and the essence of the MCSA policy and mission imperative embrace the
acceptance of homosexuality. This acceptance is in harmony with the geographical
dimensions, implications of diversity and the constitution of the Republic of South
Africa. The socio-scientific dimensions of RSA at one level are in harmony with the
acceptance of homosexuality by the MCSA. The position of RSA-Xhosas with
regards to homosexuality is shaped by the culture, customs and beliefs that manifest
themselves within this ethnic race. Xhosas live in community with other ethnic races
in RSA enjoying freedom as regards independent social identity and cultural beliefs.
The constitution of RSA that enforces racial and ethnic sensitivity and therefore
diversity shapes RSA-Xhosa civilisation and the acceptance of homosexuality. The
constitution of RSA directs that the RSA-Xhosa acceptance of homosexuality should
not be characterised by discrimination and must be authentic. The provision that
‘everyone has the right to freedom of conscience, religion, thought, belief and
opinion’ in the Bill of Rights protects the churches’ discernment and positions. It also
guards the RSA-Xhosa position. The democratic dispensation implies the
accommodation of all people in RSA irrespective of social identity and orientation.

The socio-scientific dimension of RSA presents a directive, to accept homosexuality,
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to the MCSA. On the other hand, the rejection of homosexuality based on religious
beliefs is respected and affirmed by the constitution of RSA.

The MCSA believes that sexual intercourse is not only intended for procreation but
also for intimacy and that on this ground homosexuality is to be accepted. The fact
that the MCSA exists in the current context where there are alternatives and that
support structures for child development in an environment with homosexuals are in
place, supports the argument for the acceptance of homosexuality. From an RSA-
Xhosa perspective, the emphasis on legitimate relationships between males and
females allows for an environment for procreation, which, including the values of

child development, differs from the MCSA statements.

The purpose of sex according to the theory of natural law is procreation; therefore
sexual intentions, contrary to this purpose, are to be deemed unnatural and
unacceptable. Scientific studies express the following dimensions and voices:

* The ways in which the complex reality of human sexuality is understood and
described are constantly evolving.

* While the exact process whereby a person’s sexual orientation is formed is
unknown, the evidence suggests that a person’s sexual orientation is in place
relatively early in life.

* Sexual orientation is something over which people have little choice and that
people do not choose to be heterosexual or homosexual.

* Attempting to change a person’s sexual orientation is highly questionable.

* As with heterosexual practices, homosexual practice is not uniform and varieties
of homosexual expression exist.

Dimensions derived from these scientific studies do not concur with those of RSA-

Xhosa culture.

Readings from the Wesley Quadrilateral are variant. Engagement with Scripture
depicts arguments that reject homosexuality and those that accept it. The tradition of
the MCSA and the church universally indicates that the Church has moved from the
point of rejecting the discriminated and the outcast to that of accepting and embracing

them. The experiences of homosexuals who have experienced discrimination, offer
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grounds for the acceptance of homosexuality. In the Wesley quadrilateral there is no
substantive argument that supports the rejection of homosexuality, therefore the
acceptance of homosexuality embraces the acceptance of homosexuality from the
African point of view, more explicitly, in terms of the implications of geographical

dimensions, diversity and the constitution of the RSA.

From the perspective of Africanisation, the conclusion that homosexuality is new,
pagan and foreign in Africa (RSA) represents an unwillingness to accept the
legitimacy of homosexuality. The distortion of RSA-Xhosa culture by missionaries in
the advent of Christianity is problematic. It problematises the Western, shaded
hermeneutical approach to Scripture and ethical issues. The Wesley quadrilateral was
compiled by John Wesley, who is not an African. The outcome of the MCSA’s
approach based on the Wesley quadrilateral must be rejected based on the argument
of the missionaries’ distorted view of RSA-Xhosa culture. Therefore the acceptance
of homosexuality based on the quadrilateral is not credible on African soil and objects
to the dimension(s) of Africanisation and inculturation. In the survey conducted by
Nyarenchi, the majority of Africans in East Africa maintain that homosexuality is
immoral and shameful conduct. The rejection of homosexuality also emerges from the
perception that homosexuality is Western and that the missionaries, when settling in
Africa, intentionally attempted to change the lifestyle of people and in this way
affected the cultural life adversely. The rejection of homosexuality based on the fact
that Christianity and homosexuality came from the missionaries disturbs the MCSA.
Since it stems from England and was entrenched by missionaries the very principle of

the MCSA and her existence is called into question.

As an objective response to colonisation, which is deemed to be the vehicle to reject
RSA-Xhosas’ beliefs and practices. Feminist ideologies have not been embraced by
the RSA-Xhosa culture. Feminism, regarded as being Western and colonist in nature,
rejects homosexuality and also translates itself as rejecting RSA-Xhosas beliefs and

practices in the name of feminist activism.

The consideration of homosexuality as being unnatural, an illegitimate relationship
and a corruptor of the moral fibre of the African societies, embraces the rejection of

homosexuality, which is not consonant with the acceptance of homosexuality in the
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MCSA discussions. The position of the MCSA as reflected in the latest resolution on
homosexuality ignores the fact that there are irresponsible interpretations and
exegetical approaches to Scripture. Doors to a possible journey towards a
compromise, consensus and common understanding that is produced by responsible
interpretation of Scripture are closed. A concept of upholding sound morals and the
themes of holiness and consecration are not alluded to. RSA-Xhosa culture does not
subscribe to any ignorance regarding good morals. The MCSA’s convictions with
respect to holiness and Wesley’s emphasis on striving for perfection embrace the

pursuit to uphold sound morals in the community.

Reason, in the scientific age, embraces the realities that a homosexual orientation is
not chosen and that it is normal. Such an understanding conflicts with the African

view. A dialogue between faith and reason is therefore essential.

Based on the fact that it cannot be proven that homosexual persons do not have faith
in God, homosexuality is not to be associated with sinfulness nor classified as such.
The rejection of homosexuality and the ministry of homosexual persons contradict the
principle of inviting ‘all people’ to personal faith in Christ and His gospel and to
belong in the community of faith. The dependence of Christian ministry upon the
calling of God invalidates the rejection of ministry by homosexuals. Such rejection is
based on the appeal to maintain the tradition of the Church. Hence, the witness of the
Church is static and realities of the scientific age on the issue of homosexuality are
invalid. In this vein, the acceptance of homosexuality based on progressive
rationalisation is to be rejected. The documentation of the policy on membership
directs the MCSA to redress the rejection of homosexuality and the ministry of
homosexual persons. All people are eligible to be members of the MCSA.
Consideration of the concept of holiness and sinfulness links with the African concept
of good morals. The conflict of interest lies in the fact that in the MCSA it is not

proven that homosexuality is a sin and therefore there are no grounds to object to it.

The Same-Sex document prepared by DEWCOM which fosters the Wesley
Quadrilateral is commendable, yet poses problems. Three approaches to Scripture are
noted, which include reading the text literally; subjecting any biblical text to the wider

witness of Scripture as a whole; and seeing the Bible as a living document which is
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enlivened by the activity of the Holy Spirit, who interprets the text and leads the
Church to all truth. This tradition focuses on the position of the Church over the ages
and on the wider witness of the contemporary Church while the tradition of the
Church that embraced the concept of natural law, as discussed earlier, upheld the
emphasis on procreation is in agreement with the African tradition voice on natural,

orderliness and regard for procreation.

Allusions to child bearing in the lobola ritual, the involvement of families in this, the
Utsiki ritual, constitutes families in this, the Utsiki ritual, the female gender roles in
an RSA-Xhosa household, the significance of introducing a woman (bride) to the
man’s (groom’s) ancestors, marriage as one of the ways of proving and affirming the
manhood of an individual, the creation of a family or household and procreation,
ensuring the continued existence of the family and the family name through marriage,
and the understood role of ancestors in the marriage make it impossible to accept
homosexuality. Failure to produce children shames the couple and especially the

woman.

Homosexuality is also rejected on the grounds of the ideology of manhood, which is
constructed through and / or by the rite of passage of Umeluko (male initiation), and
is central to the said argument. In religious circles, including the MCSA, the pursuit to
eliminate patriarchy rejects the convictions regarding this notion of manhood. The
Intonjana custom and the picture of the ideal woman contrasts with the image of a
female homosexual. This image renders it inconceivable to accept homosexuality in

the RSA-Xhosa culture.

The concept of ubuntu (humanity) which directs people to belong to each other
embraces homosexuality at one level, while it is also embraced by the clergy of the

MCSA.

Homosexuality is deemed by RSA-Xhosas to be immoral because it is culturally
unacceptable. The MCSA might regard this sentiment and include Africanisation in
what is deemed to be a normative tool in approaching societal issues. Readings
regarding RSA-Xhosa culture in principle do not find favour within the MCSA. The

MCSA views Scripture, not culture, as the supreme rule of faith and practice. The
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experiences of people in a cultural context are not a major consideration; hence the
rejection and / or acceptance of homosexuality from a RSA-Xhosa perspective are of
no concern to the MCSA. However, the author avers that African values, the
worldview and beliefs embedded in the RSA-Xhosa culture are essential to engaging
with the subject of homosexuality. Consequently, it is argued, culture should
constitute the normative basis for engaging with this issue. The identification of one’s
orientation is influenced by the cultural milieu which controls and limits worldview of

the people and their acceptance of homosexuality.

The honour and shame ideology contributes to the reaction and response to
homosexuality in the RSA context. Gender roles constructed by society are crucial in
this ideology in which homosexuality is deemed to be wrong and therefore rejected on
the basis that people assume responsibilities that are not designed for them such as the
absence of an individual as the head of the household according to gender allocation
of responsibility. Furthermore, the absence of procreation in Same-Sex relationships
and the notion that a man is superior to a woman also supports this argument. . The
honour and shame element in the RSA-Xhosa culture exhibits parallels with the

honour and shame theory that underlies ancient texts.

5.5 Final Conclusion

The issue of the cultural distance between the worlds of Leviticus 18:22 and 20:13
production and the 21* century in the South African (MCSA and Xhosa) context calls
into question both the MCSA discussions and the African dimensions. Acceptance
and / or rejection of homosexuality based in the interpretation of Scripture is not well
received in either of the mentioned groups. The relevancy of Leviticus 18:22 and

20:13 is called into question.

The rejection of homosexuality based on the understanding of procreation is
manifested in MCSA discussions, the African dimension and the historical context of
Leviticus 18:22 and 20:13 as depicted in the exegesis of these texts. This constitutes
common ground. The motifs of holiness and sound morals as well as the issue and / or

concern for family orderliness that underlie the rejection of homosexuality are evident
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in the exegesis of Leviticus 18:22 and 20:13, MCSA discussions and dimension of

Africanisation. Consensus is evident in this regard.

The honour and shame theory, as basis for the rejection of homosexuality, in the
exegesis of the texts (Lev 18:22 and 20:13) is also manifested in the RSA-Xhosa
culture. The enhancement of family life and relationships is shared in both the African
dimension and the exegesis of the texts in discussion, while an emphasis is placed on
gender roles and the maintenance of the distinction between them is also evident.
However, while there is no explicit allusion to these sentiments in the MCSA
discussions. The rejection of homosexuality is favoured by the shared sentiments as

mentioned above.

On the other hand acceptance of homosexuality finds common ground in the exegesis
of Leviticus 18:22 and 20:13, MCSA discussions and dimension of africanisation. An
argument for acceptance of homosexuality is evident in the MCSA policy, doctrines
and mission imperatives and in the pursuit of the celebration of diversity and unity.
By the same token acceptance of homosexuality is supported in the investigation of
the constitution, geography and diversity of South Africa. Elements of acceptance of
homosexuality are both evident in the MCSA discussion and the African dimensions.
Acceptance of homosexuality strongly objects to dimension (s) of africanisation and

inculturation, with explicit focus on the study of RSA-Xhosa ethnic group.

The understanding that there is no reference to homosexuality in Leviticus 18:22 and
20:13 displays injustice in Scripture in arguing for or against homosexuality. A lack
of reference to homosexuality as a sexual orientation in Leviticus 18:22 and 20:13
presents a major reluctance in accepting Scripture as normative in the discussion of

homosexuality.

Insights emerging from the scientific investigation and its projections in discussing
homosexuality are worth noting. Such insights present a need to revisit the tradition
and trajectory that manifests itself in the rejection of homosexuality with the issue of

transformation as a motif.
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In this research a journey towards a common and compromise position and / or
celebration of diversity is initiated and fostered. The dialogue is informative and the
differing views are taken into account. A discussion on homosexuality is a journey of
engaging ideological contestations. A responsible ethic in interpreting texts engages
contestations. Common ground and conflict contestations are tabulated. Areas of
consensus are shown in this research. Shared principles and ideologies are depicted.
Factors that trigger reluctance to journeying towards a common and compromise

position and / or celebration of diversity are tabulated.

Further intensive study on the binding agent of differing contestations should be
conducted. The binding agents in the dialogue are the question of transforming RSA
societies that discriminate homosexual persons. The issue of what is life affirming is
to be on the table when discussing homosexuality. The matter of being context-
oriented and relevant in discussing homosexuality is of importance. It is not a
question of what is right or wrong, nor of what is normative, or what comprises the
supreme rule of faith and practice, which places Scripture on the supreme level.
Situating Scripture on this level constitutes ignorance of the perception of the Bible as
consisting of ideological documents. The binding factor in the dialogue and
consultative approach also questions the implications of a person’s relation to God,
which sheds light on the journey toward a responsible praxis and approach to
Scripture and societal issues. The binding agency consists of noting differing
contestations. Such an agency embraces differing voices and asks questions regarding

relevancy and life affirming and transformative objectives in a particular context.

In this light of the above mentioned final conclusion the following hypothesis of the

study is proven:

Acceptance and / or rejection of homosexuality as a love relationship cannot be based

on Leviticus 18:22 and 20:13. There is _an inability to provide sound rationale to

reject homosexuality in the MCSA. Acceptance of homosexuality objects to dimension

(s) of Africanisation and inculturation, with explicit focus on RSA-Xhosa ethnic

group. A common_and _compromise position_and / or celebration of diversity are

possible when there is a dialogue between the findings stemming from the MCSA
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discussions, the exegesis of Leviticus 18:22 and 20:13 and the dimensions of

Africanisation and inculturation in discussing homosexuality.

136



e
=

“ UNIVERSITEIT VAN PRETORIA
’ UNIVERSITY OF PRETORIA
Que® VYUNIBESITHI YA PRETORIA

Bibliography

Adam, B D. 1985. Age, structure and sexuality: Reflections on the anthropological
evidence on homosexual relations. JH 11, 19-33.

Adamo, D T. 2001. Reading and interpreting the Bible in African indigenous
Churches. Eugene: Wipf and Stock.

Alistoun, R V. 2006. Scripture and Same Sex relations. Retrieved 12 April 2010, from
the World Wide Web: http://www.spirituality.org.za/filess DEWCOM/
SCRIPTURE%20AND% 20SAME%20SEX%20RELATIONS.pdf.

Anderson, B.W. 1988. The Living World of the Old Testament. Singapore: Longman.

Andrews, G. 2006. Holding hands is Not for Sissies. Retrieved 12 April 2010, from
the World Wide Web: http:/www.spirituality.org.za/filess DEWCOM
/HOLDING %20HANDS .pdf.

Antonio, E P. 1997. ‘No Longer a son’, in Germond, P and De Gruchy, S. (Eds)
Aliens in the household of God: homosexuality and Christian faith in South

Africa. Cape Town: Lutterworth Press.

Balch, D L. 2000. Homosexuality, science and the ‘plain sense’ of Scripture. Grand
Rapids, Mich: Eerdmans Publishers.

Balka, C and Rose, A. 1989. Twice blessed: on being lesbian, gay and Jewish.
Boston: Beacon Press.

Barth, H and Steck, O H. 1980. Exegese des Alten Testaments: Leitfaden der
Methodik. 9. Auflage. Neukirchen-VIuyn: Neukirchener Verlag.

Barton, J. 1984. Reading the Old Testament: Method in Biblical study. London:
Darton, Longman and Todd.

Baur, J 1994. 2000 Years of Christianity in Africa. Nairobi: Paulines Publications
Africa.

Beuken, W A M. 1986. De redactiekrische methode. VW 173-187.

Bibleworks 4. The Premier Biblical Exegesis and Research Program. Bigfork:
Hermeneutika.

Biggs, R D.1967. Ancient Mesopotamian Potency Incantations. C 2, SA.Z.G.A.

Boughton, L C. 1992. Biblical texts and homosexuality: A response to John Boswell.
ITQ 58, 141-153.

137



UNIVERSITY OF PRETORIA

s
=

" UNIVERSITEIT VAN PRETORIA
& YUNIBESITHI YA PRETORIA

Bradshaw, T. 2004. The way forward? Christian voices and homosexuality and the
church. Grand Rapids, Michigan: Eerdmans Publishers.

Braun, J. 2002. Music in Ancient Israel/Palestine: Archaeological, Written and
Comparative Sources, Transl. D. W. Stott. Grand Rapids, Michigan:
Eerdmans.

Bullough, V L. 1971. Attitudes towards Deviant Sex in Ancient Mesopotamia. JSR 7,
184-203.

Burgh, T W. 2004. “Who’s the man?” Sex and Gender in Iron Age Musical
Performance. Near Eastern Archaeology 67 (3), 128-136.

Caplan, P. 1987. The Cultural construction of sexuality. New York: Tavistock.

Carden, M. 1999. Homophobia and Rape in Sodom and Gibeah: A response to Ken
Stone. JSOT 82, 83-96.

Carrier, A S, 1889. Tiele on Babylonian-Assyrian Culture. OTS 8, 290-296.

Carrier, J] M. 1980. Homosexual behaviour in cross-cultural perspective, in Marmor J
(Ed), Homosexual behaviour: A modern reappraisal, 100-122. New York:
Basic Books.

Childs, B S. 1979. Introduction to the Old Testament as Scripture. London: SCM.

Coetze A. 2001. The Xhosa. Retrieved 12 April 2010, from the World Wide Web:
http://www.encounter.co.za/ article/126.html.

Cohen, M S. 1990. The biblical prohibition of homosexual intercourse. JH 19 (4), 3-
20.

Collins, R F. 1977. The Bible and sexuality. BTB 7, 149-165.

Combrink, H J B. 1988. Strukturalisme, is ‘n herwaardering nodig? NGTT 29, 129-
138.

De Young, J B. 1990. A critique of prohomosexual interpretations of the Old
Testament apocrypha and pseudepigrapha. BC, 147, 437-454.

De Young, J B. 1991. The contributions of the Septuagint to Biblical sanctions against
homosexuality. JETS 34, 157-177.

Dickson, C 2002. Response: Does the Hebrew Bible have anything to say about
homosexuality? OTE 15 (2), 350-367.

DEWCOM. 2003. Methodist discussion document on Same-Sex relationship and
Christianity. Cape Town: Methodist Publishing House.

Douglas, M. 1966. Purity and Danger An Analysis of the Concepts of Pollution and
Danger. London: Routledge & Kegan Paul.

138



e
=

" UNIVERSITEIT VAN PRETORIA
. UNIVERSITY OF PRETORIA
Que® VYUNIBESITHI YA PRETORIA

Douglas, M. 1999. Justice as the cornerstone: an interpretation of Leviticus 18-20. /
53 (4), 341-350.

Dover, K J. 1978. Greek Homosexuality. London: Gerald Duckworth.

Elliott, J H. 1993. What is Social-Scientific Criticism? Minneapolis: Fortress Press.

Ellis, J E. 2003. Philo’s View of Homosexuality Activity. PRS 30, 313-323.

Farlam, P. 1997. ‘Who are we for each other? Sexism, sexuality and womanist
theology’, in Germond, P and De Gruchy, S. Aliens in the household of God.:
homosexuality and Christian faith in South Africa. Cape Town: Lutterworth
Press.

Feldman, L H. 2000. Josephus’ Portrayal (Antiquities 5. 136-174) of the Benjaminite
affair of the concubines and its repercussions (Judges 19-21). JOR 90, 255-
292.

Fiedler, K 1996. Christianity and African Culture. New York: Library of Congress-in-
Publication Data.

Gagnon, R A J. 2001. The Bible and Homosexual Practice: Texts and Hermeneutics.
Nashville: Abingdon Press.

Gagnon, RAJ. 2005. The Old Testament and Homosexuality: a critical review of the
case made by Phyllis Bird. ZAW 117 (3), 367-394.

Gaiser, F J. 1990. Homosexuality and the Old Testament. WI¥ 10, 161-165.

Gehman, R J 1987. African traditional religion in Biblical perspective. Nairobi:
Kijabe Printing Press.

Germond, P and De Gruchy, S. 1997. Aliens in the household of God: homosexuality
and Christian faith in South Africa. Cape Town: Lutterworth Press.

Good, E M. 1967. Capital Punishment and Its Alternatives in Ancient Near Eastern
Law. SLR, 19, 947-977.

Gottwald, N K. 1987. The Hebrew Bible. A Socio-Literary Introduction. Philadephia:
Fortress Press.

Greenberg, DF. 1988. The Construction of Homosexuality. Chicago: University of
Chicago Press.

Handy, L K. 1995. The Appearance of Pantheon in Judah. T7TE 27-43.

Hartley, J E. 1992. Leviticus. (Word Biblical Commentary) Dallas: Word Books.

Hayes, J and Holladay, C. 2005. Biblical Exegesis. A Beginner’s Handbook. London:
SCM.

139



UNIVERSITY OF PRETORIA
YUNIBESITHI YA PRETORIA

e
&

“ UNIVERSITEIT VAN PRETORIA

et

Herdt, G. 1991a. Representation of homosexuality: An essay on cultural ontology and
historical comparison (Part 1). JHS 1, 481-504.

Herdt G. 1991b. Representation of homosexuality: An essay on cultural ontology and
historical comparison (Part 2). JHS 1, 603-632.

Hoffner, H A.1966.Symbols for masculinity and feminity. Their use in Ancient Near
Eastern Symphathetic magic rituals. JBL 85 (3), 326-334

Holladay, W. L. 1988. A concise Hebrew and Aramaic lexicon of the Old Testament.
Grand Rapids, Michigan: Eerdmans Publishers.

Houston, W J. 2002. The Bible and homosexual practice: texts and hermeneutics.
JSOT, Shefield: JSOT Press, 160-161.

Human, D J. 1999. Aspects of monotheism: A continued debate. OTE 12 (3), 491-
505.

Jafta, L, Maluleke, T & Mogashoa, H. 2001. Christianity and a changing South
Africa. Pretoria: University of South Africa.

Jenson, P P. 1992. Graduated Holiness JSOT Sup, Sheffield: JOST Press. 106, 61-85.

Jones, S L and Yarhouse, M A. 2000. Homosexuality: the use of scientific research in
the Church’s moral debate. Downers Grove: InterVarsity Press.

Kalu, A. 1999. Interpreting the biblical miracles with African traditional lenses.
Unpublished paper, Pretoria: Post-SNTS Conference.

Karecki, M 2000. Intercultural Christian communication. Pretoria: University of
South Africa.

Keel, 10. 1978. The Symbolism of the Biblical World. New Y ork: MacMillan.

Kraeling, E G. 1928. The real religion of Ancient Israel. JBL 47, 133-159.

Kretzschmar, L & Van Schalkwyk, A. 2000. Women, Society and Church. Pretoria:
University of South Africa.

Krier J E. 2010. Marriage. Retrieved 12 April 2010, from the World Wide Web:

http://en.wikipedia.org/wiki/ marriage.

Kruger, J S, Lubbe, G J A & Steyn, H C. 2002. The human search for meaning: A

multireligious introduction to the religions of humankind. Cape Town: Paarl
Print.

Labuschagne, C J. 1986. De Literairkritische methode, VW 102-127.

Loader, J A. 1986. De Structuuranalytische methoden, VW 127-140.

Luckenbill, D D. 1910. The early religion of Palestine. TBW 36, 368-379.

140



UNIVERSITY OF PRETORIA

s
=

" UNIVERSITEIT VAN PRETORIA
& YUNIBESITHI YA PRETORIA

Mackenzie, T. 2006. A Brief Survey and Theological Study of the Biblical Passages
relevant to Homosexuality, TPJT 36, 134-139.

Mabhlangu, E. 2006. Bible in Africa. Pretoria: Biblical Studies lecture, Unpublished
paper.

Malchow, B V. 2004. Scripture as a Norm of Moral Deliberation and its Application
to Homosexuality. CTM 31, 465-472.

Malina, B J and Neyrey, J H. 1991. “Honor and Shame in Luke-Acts: Pivotal values
of the Mediterranean World”, in Neyrey J H (Ed), The Social World of Luke-
Acts: Models for interpretation. Peabody: Hendrickson Publishers.

Malina, B J. 1993. The New Testament world: Insight from cultural anthropology.
Revised edition. Louisville: John Knox Press.

Martti, N. 1998. Homoeroticism in the Biblical World. Minneopolis: Fortress Press.

Massey, J. 2002. Formation of the Pentateuch. Soweto: Old Testament 1 lecture,
Unpublished Paper.

Mazrui, A A. 1980. The African condition: a political diagnosis. London: Heinemann.

Mbiti, J S. 1977. Christianity and African culture. J7S4 20, 26-40

McMullen, R J. 1990. Male Rape: Breaking Silence on the Last Taboo. London: Gay
Men’s Press.

Methodist Church of Southern Africa. 2006. 2006 Yearbook. Cape Town: Methodist
Publishing House.

Methodist Church of Southern Africa. 2008. Laws & Disciplines (11 " edition). Cape
Town: Methodist Publishing House.

Migrom, J. 1993. Does the Bible prohibit homosexuality? BR 9 (6), 11.

Mohrmann, D C. 2004. Making Sense of Sex: A Study of Leviticus 18. JSOT 29.1,
57-79.

Morgan D. 2006. Christian and same Sex relationships. An alternative view to the
Discussion Guide. Retrieved 12 April 2010, from the World Wide Web:
http://www.spirituality.org.za/files/ DEWCOM/christians%20and%20same-
sex%20relationships%20-%20conference %202003.pdf.

Mosothoane, E K. 1973. Communio Sanctoum in Africa. M 73, 89-95.

Mott, S C. 2000. The pertinence of Leviticus 18 and 20. CSA4 13 (6), 38.

Mugambi, J N K. 1994. African Christian Theology. Nairobi: Kenya litho Ltd.

Mugambi, J N K.1999. An approach to biblical hermeneutics. Unpublished paper,
Post SNTS Conference.

141



UNIVERSITY OF PRETORIA

s
=

“ UNIVERSITEIT VAN PRETORIA
& YUNIBESITHI YA PRETORIA

Murray, S O. 1992. Age-stratified homosexuality: Introduction, in Murray S O (Ed),
OH 3023.

Myburgh F. 2008. Undoing Closure. Retrieved 12 April 2010, from the World Wide
Web: http://www.spirituality.org.za/filessd DEWCOM/Undoing%20 disclosure

-pdf.
Myers, C D. 1992. What the Bible really says about homosexuality. 4 19, 47-56.

Nkomonde, S. 2006. African culture and Homosexual relationships. Retrieved 12
April 2010, from the World Wide Web: http://www.spirituality.org.za/files/
DEWCOM/AFRICAN%20SEXUALITY .pdf.

Nthamburi, Z and Waruta, D. 1997. Biblical hermeneutics in African instituted
Churches in Kinoti HW and Waliggo, JM (Ed). The Bible in African
Christianity. Nairobi: Acton Publishers.

Nyarenchi, M K N. 2004. 4 theological ethical assessment of homosexuality in the
East African context: “a Seventh- day Adventist perspective”. PhD
Dissertation. Pretoria: University of Pretoria.

Nyobole V. 2008. Southern African Methodism. Retrieved 12 April 2010, from the
World Wide Web: http://www.methodist.org.za/?q =history.

Nzimande P. 2009. Xhosa tribe and ancestors. Retrieved 12 April 2010, from the
World Wide Web: http://www.shamanicjourny .com/article/6148/Xhosa-

tribe-of-south-africa-bantu-ancestry.

Olyan, S M. 1994. “And with a Male You Shall Not Lie the Lying Down of a

Woman”: On the Meaning and Significance of Leviticus 18:22 and 20:13.
JHS 5 (2), 179-206.

Openshaw, V. 1997. ‘Gay indentity and the AIDS crisis’, in Germond, P and De
Gruchy, S. (Eds) Aliens in the household of God: homosexuality and
Christian faith in South Africa. Cape Town: Lutterworth Press.

Paton L B. 1914. Canaanite influence on the religion of Israel. 4JT 18, 205-224.

Pritchard, J B. 1975. The Ancient Near East, Vol. 2: A New Anthology of Texts and
Picture. Princeton: Princeton University.

Punt, J 2006. Using the Bible in post-apartheid South-Africa: Its influence and impact
amidst the gay debate. HTS 62 (3), 885-907.

Rashid, S. 1984. Mesopotamien. MGB 1 (2), 134-135.

Rind, B. 1998. Biased use of cross-Cultural and Historical Perspectives on Male

Homosexuality in Human Sexuality Textbooks. JSR 35, 397-407.
142



e
=

" UNIVERSITEIT VAN PRETORIA
. UNIVERSITY OF PRETORIA
Que® VYUNIBESITHI YA PRETORIA

Ringrose, K. 1993. Living in the Shadows: Eunuchs and Gender in Byzantium. Third
Sex, Third Gender, in G Herdt. New York: Zone. 85-109.

Robertson, J E. 2005. Same-sex cultures and sexualities: an anthropological reader.
Blackwell: Malden.

Sayler, G B. 2005. Beyond the biblical impasse: homosexuality through the lens of
theological anthropology. D, 44 (1), 81-89.

Schader, J. 2007. Literature: A theoretical outline. Pretoria: Hebrew lecture,
Unpublished Paper.

Schifrin, A C. 2005. Liturgical Texts, Ritual Power and God’s Glory: the
Deconstruction of a homosexual identity through the lens of a Doxological
Anthropology. D 44 (1), 90-94.

Schmitt, A. 1992. Different approaches to Male-male Sexuality/Eroticism from
Morocco to Usbekistan’, in Schimitt and Sofer (Eds), 1-24.

Schoonhoven, E J. 1989. The Bible in Africa. £ 25, 1-47.

Sedgwick, E K. 1985 Between Men: English Literature and Male Homosocial Desire.
New York: Columbia University Press.

Snyman, G. 2008. Homosexuality- to bear the marks of a heterosexual reading.
Pretoria: Lecture, Unpublished paper.

Sofer, J. 1992. ‘Testimonies from the Holy land: Israeli and Palestinian Men Talk
About their Sexual Encounters’, in Schmitt and Sofer (Eds) 105-119).
Stiebert, J] & Walsh, J T 2001. Does the Hebrew Bible have anything to say about

homosexuality? OTE 14 (1), 119-152.
Stinson K. 2010. Culture. Retrieved 12 April 2010, from the World Wide Web:

http://www.africanvoices.cp.za/ culture/circumcision.htm.

Stone, K. 1995. Gender and Homosexuality in Judges 19: Subject-Honor, Object-
Shame? JSOT 67, Sheffield: JSOT Press. 87-107.

Stone, K. 1996. Sex, honor and power in the Deuteronomistic history. California:
William Crarey International University Press.

Stone, K. 1998. The hermeneutics of abomination: On gay men, Canaanites and
Biblical interpretation. BTB 27, 36-41.

Stott, J R. 1985. Homosexual marriage: why same sex partnerships are not a Christian
option. CT 29 (17), 21-28.

Theron, P F. 1996. African traditional cultures and the Church. Pretoria: Institute for

Missiological and Ecumenical Research.

143



UNIVERSITY OF PRETORIA

s
=

" UNIVERSITEIT VAN PRETORIA
& YUNIBESITHI YA PRETORIA

Thiselton, A. 1980. The Two Horizons, New Testament Hermeneutics and
Philosophical Description with special reference to Heidegger, Bultmann,
Gadamer and Wittgenstein. Exeter: Paternoster Press.

Tienon, T. 1990. The right to difference: The common roots of African Theology and
African philosophy. AJET 9, 24-34.

Tracy, D. 1987. Plurality and Ambiguity: Hermeneutics, Religion, Hope. San
Francisco: Harper and Row.

Trumbach, R. 1977. London’s sodomites: Homosexual behaviour and Western culture
in the 18thy century. JSH 11, 1-33.

Trumbach, R. 1989. ‘The birth of the queen: Sodomy and the emergence of gender
equality in modern culture, 1660-1750’, in Duberman M B, Vicinus M and
Chauncey, Jr G (Eds), Hidden from history. New York: New American
Press.

Ukleja, P M. 1983. Homosexuality and the Old Testament. BS 140, 259-266.

Ukpong, J S. 1995. Rereading the Bible with African eyes: Inculturation and
hermeneutics. JTSA 83, 3-14.

Ukpong, J S. 1999. Developments in biblical interpretation in Modern Africa. M 27
(3), 313-3209.

Ukpong, J S. 2000. Developments in biblical interpretation in Africa. JTSA4 108, 3-18.

Van Eck, E. 1995. Galilee and Jerusalem in Mark’s story of Jesus: A narratological
and social scientific reading. PhD Dissertation. Pretoria: University of
Pretoria.

Van Seters, J. 1999. The Pentateuch. A social-Science commentary. Sheffield:
Sheffield Academic Press.

Via, D O and Gagnon, R A J. 2003. Homosexuality and the Bible: Two Views.
Minneapolis: Fortress Press.

Villa-Vicencio, C & De Gruchy, J. 1994. Doing ethics in context: South African
perspective. Cape Town and Johannesburg: David Philip.

Walsh, J. 2001. Leviticus 18: 22 and 0: 13: who is doing what to whom? JBL 120 (2),
201-209.

Weeks, J. 1987. ‘Identification Psychology’, in Caplan, P (Ed). The Cultural
construction of sexuality. New York: Tavistock.

Weeks, J. 1979. Movements of affirmation: sexual meanings and homosexual

identities. RHR 20, 164-179.
144



UNIVERSITY OF PRETORIA

s
=

“ UNIVERSITEIT VAN PRETORIA
& YUNIBESITHI YA PRETORIA

Weeks, J. 1988. Lest we forget. HT 38 (5), 56.

Wells, J B. 2004. Homosexuality and the Bible: two views. JSOT 28, Sheffield: JSOT
Press. 173-174.

Wenham, G J. 1990. The Old Testament attitude to homosexuality. £7 102, 359-363.

White, L J. 1995. Does the Bible speak about gays or Same-Sex orientation? A test
case in Biblical ethics: Part 1. BTB 25 (1), 14-23.

Wikan, U. 1977. Man Becomes Woman: Transsexualism in Oman as a Key to Gender
Roles, Man. NS 12, 304-19.

Williams, W L. 1996. Two-spirit persons: Gender nonconformity among native
American and native Hawaiian youth, in Savin-Williams R C and Cohen K
M (Eds), The lives of lesbians, gays and bisexuals, 416-435. New York:
Harcourt Brace.

Wink, W. 1999. Homosexuality and Christian faith: Questions of conscience for the
Churches. Minneapolis: Fortress Press.

Wold, D J. 1998. Out of order: Homosexuality in the Bible and the Ancient Near East.
Grand Rapids, Michigan: Baker.

Wright, D F. 1989. Homosexuality: the relevance of the Bible. £Q 61, 291-300.

Zenani N. 1992. Xhosa. Retrieved 12 April 2010, from the World Wide Web:

http://www.everyculture. com/wc/Rwanda-to-Syria/Xhosa.htm.

145



UNIVERSITEIT VAN PRETORIA
UNIVERSITY OF PRETORIA
YUNIBESITHI YA PRETORIA

&
e
<

NCo oLilL:

[EUILIOU/JUSWIdIR}S anda TT "Jomye x we |
asoding anada qQLTT ot Aq QAT [TeYS oY LNLT LD E0o
[esne) aoaa eLTT ‘soop uew & J1 yorym | NQL AL Z.Qﬂ
‘syjuowspnl AN pue e
puewIwo)) anda LTT | someys AN dooy arojeroy) [eys nox ¢ | LRAQLUA ZC-ER_C.. (NU-QQGQ.
[eUIIOU/JUSWIdIBIS anda 97T "pon) Mok yomye { we | | Neo WLl zﬁr, Neduk
puewwo)) anda §'TT | way) ur yyem 0 ‘saoueurpio AN dooy pue pxcubﬂﬁr B[N m_ﬁﬂc TLg
puswIwio)) anda vTT syjuowi3pn[ AJ\ 9AI0SqO [[BYS NOX ' %E-QB@? Efofol8
oAnRION anada €T "SQOUBUIPIO JIAY) UL J[eM NOA [[BYS JOU nnbnﬁrnﬂ ON Dﬁn_u
oATIESON ayad| 9e€ce ‘op Jou [[eys noA | REL OGN uame
osne[o QALIR[OY apada vCTT ‘nok Suiduriq we [ aroym | NAL N{. QTN NUCQ
‘eeue)d (O
OSNE[d dANR[OY anda €7 | 30 puey oy jo sSurop oy 03 Surpioooe pue | LCCUTQAL wed-aeal
[oMmp foia o -
noK a1oym 9d4£39 jo puey ay3 Jo s3utop rs.ncﬁu-nr_ ﬁx ”C.nsr
oAIESON anda 77T |9y 03 Surpioode op jou [eys nox ‘¢ | QAL NCd_GsCa NQL
[eUIIOU/JUSWIIBIS anda 127 “pony Mok yomye & we [, | Nl WLl zﬁr, Neduk
asoding an Yare W) 0} AeS pue NGl %ﬁﬁu
puewIwo)) a 184 ‘[oRIS] JO URIP[IYD oy 01 yeadg 7 | LEL mﬁ-ﬂ.n.r rBﬁZn_
Jouuew )
JO 20UUIS [BIQIAAPY I z Suikes | GNQL:
uowAIeIS I I SasoJ 01 ovods yomye A uoyp ‘1 | LLEL Ll mﬁ-ﬂ.&t
adAL ad/a/ | Lquny ysisuy MIIQIH

ST STONIAYT] JO SISA[BUY [BIJIBJUAS

I XIpudddy

4!



UNIVERSITEIT VAN PRETORIA
UNIVERSITY OF PRETORIA
YUNIBESITHI YA PRETORIA

&
e
<

puBWIIOd 9AB3IN anda 91°7°C | ssaupayeu ay) I9A0dUN JOU [[BYS NOX, ‘7] arﬁc wtrcuvmn.r_u ON Cmmr_
PUBIIO 9AT)BION ayada| 9s1ze "SSOUPAYEU Y] J9A0OUN JOU [[EYS NOA | OGN Cmm._t allw:
[eurtoN ayad| 9s1ze ‘10)SIS INOA ST 9US %EFMF LN
[eURuON aoaa| esree “Joypey 0K £q uonoSaq | TAGLU NTuk
‘19ysnep L
19290 aod ST'TT | Soym saoyrey ok jo ssoupaseu oyf ‘1 | ALLU TU-NQU NC.L
[RUTWON abad | avizce "SSOUPAYRU UMO INOA SI s1o 10] | Eu (T Llak Cewe
oATRION aopad | eviee {10A00UN J0U [[BYS NOA ssoupayeu 12y} | ON Cmﬁc alidl
‘19)y3nep s,1aysnep ok 10 L o
100[qo/102[qng anda $1°7°Z | 191y3nep s,uos oA Jo ssoupaseu oy "o | LU tu_tck N cu_tuk
oATE3oN ayada| o€1zz "I0A0OUN JOU [[eys NOA ssoupayeu J1oy) | ON Cmﬁc alial:
[eurto N ayadal qs€rzce ‘0I0UMIS[9 1O dWOY Je UI0q IOYIayMm an..uh.c T N Qrﬁh.c Lkd
‘Pyow mokyo | .
109[qo/TeuttoN anad | e<rg | @ysdnep ayp 1o ‘rayye) moA Jo 19ysnep ayy CU_NC.L NG Cu_NEik
100[q0 anda €1’ ‘101518 10K Jo ssoupayeu oyl ‘6 | TLLU %EEF
[euIto N abad| euree "ssoupayeu s 1oyrey ok sty | LY NCul Lo
oJIM S,JoJe} INOK L .
puewwo)) anda 217 | Jo ssoupayeu oy} 1oa00un jou [[eys nox ‘g | LLLU zBC-ZﬂrF ON gl
PUBLIIOD dATIETON adada| qiI1ze "SSOUPAYEU JOY JOA0OUN JOU [[Bys NOA | 4N Emn_c allus:
[eUTWON a)ada| ®©11rece ‘19yj0W INOA SI AYS Nelk LN
Joypowr
INOA JO ssoupadeu dy} Jo IdYjeJ INoA J L
puewiwio)) dAnEION anda 11°2°C | Jo ssoupayeu oy} 10A00un jou [jeys nox -/ | TLLU NEl Lallu welk QN Utal
[EUILIOU/JUDWDIR)S anda 01'2¢ YoMye X We | NC. .rtﬂr.w
asoding aoaa v6TT :SSQUPAYBU SIY J9A0OUN O} n.._mn__..c aliy
‘wIy 0} Uy JO Jeau SI oym . . L .
puewIwo)) anda 6'C'C | suoAue yoeoxdde [reys nok jo suoN 9 | N N NG_CL-QNL TALL ON adic

Lyl



UNIVERSITEIT VAN PRETORIA
UNIVERSITY OF PRETORIA
YUNIBESITHI YA PRETORIA

&
e
<

[eurwiou ayad| 9ITTe “QAI[E ST JOUJO A} J[IYM it ﬁrt Tl
asoding ayada| ez SSOUpPAEU IO JOA0OUN O} n.umr.r ﬁmﬁrc alluL
‘I9)SIS 19 0} C L . .
puBWILIO) 9ANBSON anda 77T T | 1eAlI B Sk uBWIOM ©B 93} NOA [[BYS JON 'Q] | LNRQL NQ-NUUL ON udu
[eurwiou ayad| rPi1zee "SSQUPANIIM SI J] QL LN
[eurwou ayad | 21zzee "JOY 0} Dy JO Jeau a1e A9y ] Bwﬁc e
asodmg ayadal qi1zzee "SSOUPOYEU JO JoA0dUN 0) | ON REm, n._mn_rc aliuy
‘ysnep sgysnep |
PUBLUWOD 9ATBTIN anad | ez | 19y 1o 1ysnep s,uos 19y oye) nok [reys Jou | NUI_TU_TIL INU_CTU_TUL
‘19)ySnep 1oy pue UBWIOM B o o .
PUBLIWOD 9ATIBTON ana [7°CC | JO ssoupayeu oy 1oA0oun jou [eys no X /1 | LI NRQL LCUL oN Wlel
[eUIIOou apad| ®vozee sSoUpaYeu s,1oup01q no& st | LU N Lo
{9JIM S JIOUJ0Iq INOA L o
puBWILIOD 9ATIBSIN anda 07°C°C | 3o ssoupayeu oy 10A00uUnN Jou [[eys nox ‘91 | LLLU zgc-zcr_n QN Utal
PUBLITIOD JATIBTON ayad| 9e61zze "SSOUPAY LU 1Y JOA0JUN JOU [[EYS NOA | OGN Emm_r_ alluL:
[eurwou ayada| ©erzce 9JIM S,U0S InOK ST AYS %.&C Tek LN
ME[-UI-10)ySnep Inok L. .
puswIwo)) dANESON anda 61°7°C | Jo ssoupayeu oy} 10A00unN jou [eys no X "1 | LI nﬁc_.p. ON gl
[eUroN aodaal aqs81zce ‘June InoxA sI Ays Fn.ﬁ_n LILN:
puewwio) apaa| es1zce ‘oyim siy yoeoadde jou [[eys no x %n_ux.aﬁr ON udic
“19U301q S JdUjeJ INoA L .
puBWIWIO)) dATIEIIN anda R1°7°C | JO ssaupayeu oy} 10A0oun jou [[eys nox ‘1 | LLLL WL NC.L qN Utal
[BUTWION apad | ® L1z *IOYJOUI INOA 0} UDY JO 183U ST ays 10] | Cu (ANL welk LN
“19)SIS S, Jayjow oA L o o
puswIio)) dANEION anda L1°TT | 30 ssoupayeu oy} 10A00un jou [eys nox “¢1 | LI xEE-xQF QN Utal
[euIo N ayada| ©9rzce ‘19y1e] INOK 01 UDY JO Jeau st ays | ANL NCl LN

$191S1S S, Jo1Ie] INOA JO

81



UNIVERSITEIT VAN PRETORIA
UNIVERSITY OF PRETORIA
YUNIBESITHI YA PRETORIA

&
e
<

[esne) apad | pigze| sy jo juowysmund oY) JSIA [ 9I0JIAY) ﬂzmn_r. armc aﬁrt
[enuonbasuo)) a)ada| 21€zce ‘paqIyop SI pue[ ay} 104 "G Qe LNCd
QATIR[OY apad| qiI€zce oA 21050 10 Sunses we T yorgm | NAL-NG URGU QaEl.Ca:
renuanbosuo) ayadal ®©iI€ce ‘Pa[1Jop SIe SUONRU ) 39 [[e Aq 10} | & ﬂmﬁ-%ﬁt (QUNL LELa
‘sguryy aso o L.
puBWIWIOD 9AIIBION anda [€7C | JO Aue am SOAJOSINOA 9[Yap Jou o '+ NGO UQUNL TCO.Nal
[eurou aoaal| qoszze ‘uors1oAazad st if Cﬂﬁ LN
osoding ayada| ©occe ‘1L Y3IM S)eW 0) n._.rnmﬂ
aﬁﬁEMH\ﬁm I - e Do L
PUBLITOD dATBSON anda 0€'CC | ue o10Joq pueys uewom Aue [eys JoN | ANRL ON_UIGL GGl CTLAL
asodmg aoad | ®eret W m J1osIoK S[yap o) | GACINLLTL
PUBLIWO) dATIBTIN anda 62T ‘[ewitue Aue yum 1wt noK [[eys IoN ‘€7 ﬂn.mnu-ﬂﬂnut ﬁ.x-CGH anc_l
[eurwou apaa | ©scee "uorjeuIuoqe ue sI i Erumt LLN:
.Q.NEOB HE 1 1 o - .o T . L
pUBWIWO0 9ATIESON anda 8T'C'T | B Ui Se d[ewl B )Im oI Jou [[eys no X ‘g7 | WNU.ICL N URCT U@CT. Nl
[EUTIOU/J UM} ) anda LTTT qomyeg we | Nl WLl
“MUOO H Do e S . b o
puBIILIOD 9AIIBSON anda 97'C'C | M0k jo osweu oyy duejord nok qreys sou | LGN UGS NU_QQ xn_tr_h
“YOS[ON
01 a1y oy ySnoxy) ssed sjuepuSISIP L L o
PUBLITOD dAT}BSON anda G777 | Mok jo Aue 39] j0U [[EYS NOA puy ‘[Z keaLal ﬁ.xurﬁﬁ QLacd mﬂn__l
asodmg apadal ey "I )M J[OSINOA J[IJp 0) ﬁwﬁa n._& vat-mrs
nOuﬁMB w.HOQﬂwMOQ HSO\A SH:(/ HERS .o —. Coe oL
PUBLIWOD 9ATIBTIN ana v T | Alleured o1f jou [[eys noA IOA0AONA, "0T | LNG-NQU qlals n._.x-CEH .Bnnﬁ_u
SSQUpPAYRU IOy JOA0OUN L L.
PUBLIWOD 9ATBTIN aoad| ®eree| o) uewom e yoeoxdde jou qreys nok | ON udce QUGEL ALl
Aundur A1ewo)snd L
[eurou anda €T°CC | oY ur sI uewom B se Suo| se OS[y ‘6] | LNG-NRL TlLU QUNJL

4!



UNIVERSITEIT VAN PRETORIA
UNIVERSITY OF PRETORIA
YUNIBESITHI YA PRETORIA

&
e
<

[eUIWIOU/JUSWIdIRIS ana L€TT ‘POD) INOA Yamye & We | NI xn._r_rnﬂ
TwIay)
(reury) esoding aodad | 99¢77 | Aq SOA[esINOA J[IFop j0u op nok ey pue rﬁz UQeN: Tlg
oAIR[OY apaada | regge ‘N0 910J0q PONIIIOD d1oM Yorym | NAL TR mmnrn Q
swojsno d[qeurwioqe | . -
(reury) esoding anad | ®e9ge |9y jo Aue jrurwod jou op nok jeqy os | QEGW. QLU ﬂcﬂ_rc LuLacy
noog.NQMﬂu.Ho o=t Lon =t .
puemwoy) anda 9¢TC| AN deoy qreys  mok  arojerey] ¢ | LRTLIQ NU-CQRCLUL
*o[doad oY) Suowe woxy gyo | . . .
[enuanbasuo)) apad | eS¢z | mo aq qreys way) jrwuwod oym suosiad oy | LICLUL LICGRQLU LU gdlc aaa:
suoneurwoqe S o L
uonIpuo)) anda SETT | 9soy) Jo Aue S)uMiod IoAL0UM 10 ‘67 | GQ-NRQL QAL UCL LULITIU LNGL
oATIR[Y apada | o9vETe 0K 210Joq 210Mm TPIYM | NRAL n.._m.n.rﬂ a:
LINS N | ayad | pv€ze ‘Suoneu 91) N0 PANIWIOA 1 st | ENAL JNL NU_LELe
AHM Dﬁ@@ﬁ SO% H i . R e S L L
(reury) esoding apad | 9%€77 | udym os[e N0 NOK JIWOA pue] Y} 1S9 "ST rn_.zucn_rx oNcd Nuco chdanca N
(feuy) asodmg aoad| aveee “(po1Lyop st pue] oy sy pue | LIQEN LINCL:
oAIR[OY ayaal| eyszce ‘noK 210J0q a10m oym | N@AL ﬁm.n.rﬂ Q
‘auop aAey pue| Ay} u.an.a..r.-tvmr#- ) L,
192[qo/100[qng anda ¥€'C'C | JO uow o) suoneurwoqe asay) [[e 10 L7 | Qv NUI.QG_LULATU LNG Q¢
noA Suowe S[PMp oym Juens [
102[q0 apaa | eggzz| Aue 10 uoneu umo ok Jo Aue oo | LINILU LLEL LEL TULCCO:
‘suonjeuIwioqe | L . o L.
puBWIWIOD dATIESON anda €ege ooy jo Aue juwod jou qreys pue | LGN UIQL UCG LULATU LNGL
‘syuow3pnl A\ pue L
puewo) ana 7677 | somess Ay dooy rojoroy [reys nox ‘97 | LRGLED NUA NU_Ldd. (NU_CREA.
[enuanbosuo) ayaal| °iIsce "SjuB}IqRYUI S)1 INO SIWOA PUE[ A} pue e LNed Nu anrE.

1 uodn Aynbrur

0S1



UNIVERSITEIT VAN PRETORIA
UNIVERSITY OF PRETORIA
YUNIBESITHI YA PRETORIA

&
e
<

YOO

asneo Jerodwa aosaa e ' | 01 SJUBPUSOSIP SIY JO owos SIAIS oy uoym | LILILN WCE_.. QHFnr n.._ﬂn.__l
‘uewt fe e o oL
oY) WO} SAAD Iy} IpIy Aem Aue ul "Z.C-annwmﬂ munrtxrg- L
[euonIpuo)) anda ¢’ 17 | pinoys puep oy jo opdoad o Jr puy ¢ | ANQ LOGA LG 0T LNCd
(reury) osoding acaag | merrg -owreu A[oy AN suejoid pue rn_DnJm wc-.&u mrsr
(feuyy) osoding aoaada| werre Aremoues Ay a1gep o | QAL QAN NU_ AL
YOS[ON 0} SIUBPURISIP | L.
resne) aoadad | rerrz|swy jo owos USAIS sey oy asneddq | Co QULIL cal n_ﬂm_l
(jeuyy) osoding aaal erre “a1doad sy woxy g0 wiy no [ pue | LICCU. NUL GdlT ael
(reury) asoding ana I'T'e ‘wew ey jsureSe ooey AN 10 [[IM ], "¢ | LNCe wul Nu_Gt. mxrB LILILN
.mogowm QHMB i 1o PN L L o
puewIwIo)) agaa 1'0°['Z | wiy suois [[eys puel ay3 jo 9rdoad oy, NG dzee encl
puBwIo)) anda 21T ‘peap 03 nd 2q Afoans [reys oy | QLU LQU AT
UYROW | .
102[q0 aogada q' 17 | 01 syuepusdsop Sy jo Aue soalS oym | NRL £l ULt n_ﬂm_..
1090(q0 anda qQ1e ‘[9®IST UI [[oMP Oy SIdFuenS o} JO 10 kel DB el ﬂrBﬁxn_
10390 aona e1T ‘[RIS] JO UAIPIIYD oY JO 10A0U A | MR N CELL (RLNG
uﬁumHmH '%o H 1. I S -
pueurto)) ao 1'Z | uaIp[yo a3 01 Aes [reys nok ‘uredy ‘g WNG.C LNG WUNCUL
Jouuew .
JO 90U2IUDS [BIGIOAPY I 4 ‘Suikes | ENQL:
1UOWIdIRIS I I ‘SosoN 01 oyjods yomuye g uay], ‘1 | LLEL Ll mﬁ-ﬂ.&t
adAy ad/a/1 | nqunN ysisuy MAIQIH

(0T SNONIAJ'] JO SISA[EUY [BONICIUAS

IS1



UNIVERSITEIT VAN PRETORIA
UNIVERSITY OF PRETORIA
YUNIBESITHI YA PRETORIA

&
e
<

‘QfIm S,uBWl JAjoue

NG NAL XL NU_NAU N

12[q0 and 8'1°C | ynm AI)npe s)uwod oym uew Y7, ‘[
[enuanbosuo) aopaa qQLTT ‘wry uodn 2q [1eYS poo[q STH NC.L (NG ﬂ_n._n._ LGl cL:
[enuanbosuo) aoaa eLTT qeap 03 Ind aq Ajauns [reys | QLU O
oqonrsyy | WIS 0
100[qO aonda L' 1°T | 10 Joyjey SIy SISIND OYM JUOAIIAD 10 "6 | Qu-N@ N NQL rﬂ_mdn_ NU_NCl
[esne) aonda 91T oK so1y1oues oym yomye A we | | Ne WLl QN_F.BWDH
”EOSH E.HOIH.HOQ o=t - - . L
puewIwo)) ana G'1°Z | pue ‘saymess AN doay [reys nok puy ‘g | LQQLUA ZC-E&Cr QUL NUQ
[esned aopaa X7 "pon) MoKk yomye { we [ 10J | E. Nl Ll zﬁtrnﬂ
A\Aﬁoa DQ EEP S G P H .
puewIwIo)) anda $'1°C | pue ‘0I0J0I0U) SOA[SSINOA 9)BIASUO)) /L rCCﬂ_FBEﬂ (Lauag n_r.grﬂ
[B1QIOA aoaa 7€' 1C -a1doad sty woy jyo wiy no pue | LLCCW NUL Gdie aciL:
[eIQIO A anada qQe1e uosiad 1ey) jsurede ooey KA 198 [[IM | oL NU_GE. TIGM LILLN
osoding aoaa BEIT ‘wayy yIm Jpaswiry aymnsoid oy n.._wnE NoLLg
‘syds Jer[rurey pue swnipaw rv.nn_-r_rranrﬂ L,
100[q0 anda ¢z |or sumy oym wosid oy puy -9 | LLEGM NQL WGIL NGQ_LNCU
aogaad | AqziIe ordoad sy wouy Gdlo aaa
[e1qI9 A apaada | arqzre YOO[OIN UM ATjO[Jey JIUwod 0} n._wnrc NI Dﬂn__l
Eﬂs I L - . - - 1
[enuanbasuo) apaad | mqg e | yum seappswoyy oymnsord oym [ pue | ANJ QG-LIGE NULWL
[enuonbasuo) aoaad | waie g0 wry o [im [ pue | LLCLWC NUL
{ATrauey sy jsure§e pue uew rMQBmECr . )
[enuanbosuo) aoadd | rqg1e | ey isurede ooey AN 108 iim T uoyy ¢ | LAGKL Nl NU_GL TN@ LLIN
(feuy) ssodmg aoda| q9Tie “wry [y J0u op Aot pue | GEGU. LG NUL:

(49!



UNIVERSITEIT VAN PRETORIA
UNIVERSITY OF PRETORIA
YUNIBESITHI YA PRETORIA

noA

10(qng apad | 97I'1°z | Suowe ssoupayolm ou d9q Aewl 19y} Jey rmzuctrt QL ncrnnﬂ
n%@ﬁﬁﬁ @qm L .. P HEINN
puewwo)) agad | qzrrz|oy yoq ey ypm pauing 2q [reys Aoyl | ENQ LQLGL NUL Leail
[eUION adaal ezrre "SSQUPINOIM SI 31 Gl LN
h.HOSHOE - —- S P S B S <L
[euonIpuo)) ana Z1'T°C | 39y pue uewiom ® soluew uewW B JI, 1 | WN@ NRQL du NU-NQL INU-NCL
[eUION aaal oi1rre ‘way uodn aq [[eys poojq 1oy, | L&LQ co:
[eUIWION axaa| qIrre ‘yreap 01 1nd 2q A[ons reys Aoy, | CAU QI
uoneunwoqe |
[euonIpuo) aoad | ®EII 17 |Uue popruwiod oAey woyl Jo yoq | WLATL QL @LQ
ng‘ﬁaog w H—Hﬁg z.gc e - i1 .o
[euonIpuo)) anda I1°1°C | So11 9y se orewr & yym s3] uewr & J] ¢ | AN@ NQL JQET WU_LCL CRCT.
[eUTON axaa| o20117ze ‘woy uodn aq [[eys poojq 1oy, | LT T
[eUroN ayaal qorie "UOISIOAIdd pop IO 9ARY Ay T, Eﬂ.n_ agr
[euonipuo)) aoad| ®eor1z| ‘yesp orindoq Ajpans [feys woy) Jo ypoq | G LEUL @GO
nadﬁ T - o - o - L
[euonIpuoy aonda 01'1°C | -ul-10)y3nep sy yuim sorf uew e gy -zl | AN NQL JQAET NU_QGUL
[enuanbosuo) aosaa Q6172 ‘woy) uodn aq [[eys poo[q 1Ay, | LEWLE Ta:
[enuanbasuo) anada e 17| "yreap 01 1nd oq A[oIns [[eys woy) Jo yroq | CLU_kCUL @t
‘ssoupayeu N
sJoyje] SIY PaloAoOUn  Sey 9JIM "a.rE wuu.nrr FT S
[eUOnIpuoy) aonda 6°1°C | SJouiel siy ym saip oym uew dyL, 11 | IN@ RQAL QCT NUNQU NCl
‘reap 03 Ind 9q AJoans I,
[enuanbasuo)) anada Q'8 1°Z | JeyYs ‘sserdynpe oY) pue Iaioynpe ay) | CLU_kCI Enzr LLENGU:
pmsJnoqusu [ L
RINH BN asaa e 1T | sy ym Aynpe spwwod oym 9y | NQL NP NU-NQU Lalk

13



UNIVERSITEIT VAN PRETORIA
UNIVERSITY OF PRETORIA
YUNIBESITHI YA PRETORIA

&
e
<

“I9)STS S, IdIe]
InoK JO JOU IJISIS SJOYIOW INOA JO

oN UtéL
Lollu NULU Nelk DNulg NGl

oATESON anda LT°'1°Z | ssaupayeu ayj IoA0duUnN JOU [[eys NOX "]
.OMQOOQ HE R oS Y - 1
[enuanbasuo)) agad | 9911z | ey woy jJo nd 9q [reys way) Jo yog | LICLUL QLT adie faa:
"POO[q 1Y JO MO[J Y} PISA0OUN mc-ﬂn_rpr FQLH_ . .
[esne) apad | ®©9r 1| seq ays pue ‘mo[j 1oy posodxa sey oy ZC-Q&FE LaLl LW taul
‘ssaupayeu 5 DL
IO SIDAOOUN  pUB  SSAUWOIS  JOY Eﬁr ZC-arF.F L.
[euonipuoy asda 91'['C | Suunp uewom & yIm soi uew e gy, g | kN NQAL.QCT NUNQL LI
[enuonbasuo) aoada| osrie [N sty 1eaq [reys OH | ALCL (AN
[esne) ayad | PpsSI 17| ssoupaveu so)sis sy paroaooun sey o | LU NUUL .mm_E
oidodnog [
Jenuanbosuo)) aoad | 9SI° 1 | Jo 1ysis oy ur Jjo nd oq [reys Aoy puy | LQLUL QAL Tl QQQ
[eUWON aoad| qsrie ‘Sury payorm e sty | UQL LILN
nmmoqvoxmq DLl o Sl L I .l oo & Sl
[euonIpuo)) apad | ®©Sr g | sy seds oys pue ssoupdyeu Joy soos pue | LLNL WU TLILL (LON-ULN NU_aLidL
‘10)ySnep sJoypow sy Jo IyInep Zr nC-Zﬂr T L
[euonIpUO) ada |  srrT| ssoue suy aosis siy soye wew e g /1 | AN NRL.U NUINUUL EUINCL
[eUTON aoada| ovIne ‘ot uodn st poojq nay, | LELLT T
puewIwIo)) adadal avrinre ‘yreap 03 Ind aq Ajans [reys Aoy, | QLU WL
puBWIwo)) agad | evIr 1| Crewrue ay) pue ueswom Y [[1Y [[eys noA Z.DE L %E-Q%.&E RS
AHM SHMB WOHNE ﬂv:@ m.rknat"l oo - & L Do L
[euonIpuo)) anda y1°1°C | Tewrue Aue soyoeordde uewiom e JT,'97 | LN@QL NQG udlc NGQ-Qq_CLAlL
puewio)) aoaal qe€rre ‘Teuue oy 11y [jeys nok pue | LNJ_DTLCOL Gl
[enuanbasuo) ayaal e<rre ‘ipeap 03 Ind 9q Afoms qreys oy | QLU LI
[euonIpuo)) anda €I'1e ‘[ewTUR UR 1M sojew uew € JT ST | (NG RAL Eil anﬁr Tolau

129!



UNIVERSITEIT VAN PRETORIA
UNIVERSITY OF PRETORIA
YUNIBESITHI YA PRETORIA

&
e
<

[eUrON ayaal qzzie . Aouoy pue i yim Suimopj puef e Z.DE Ned iCu En._n :lnB
[esne)) apaad | regeie ‘ssassod 01 No& 01 11 9AIS [[im ] pue | LNCe Nl ﬂﬂ w) ﬁrQC
puewwo)) ayaal| eeie ‘pue] 110y JLIdYUI [[eYs NOA,, | NUQ WLk NU_NLUT
[BIQIOA anda e ‘no£ 03 pres oAeY | INg '$T ﬂx@r ﬁﬂﬂ
[esne)) aopaad | we'rgre "WIAY) JOYqe [ 9I0JoIdY) pue ndd o
[enuanbasuo)) aoaada | reigre ‘s3ury asoy [[e oo Koy 10y | Ge %C-mm-%m_r_ msﬁ
INHA BN ayada| ®iIzciIee ‘noK 210J0q 1Mo Sunseo we [ yorym | NARL-NC. ﬂ&ﬁb {fafu!
woneu @0 [
pueswIwo)) anda [T'1°C | SeIgeys dy) ul [ea jou [[eys nok puy "¢z | LGN UGCL HE&C Lo
“JNO NOA JIWOA JOU ABW [[9MP “ﬂn.rxp chﬂ “B..QE pm.ﬂ.ﬂc rmr“ .
(reury) esoding apaad | reoz1°z | 0 nok Suidurq we | 21oym pue] oy} jey) R,.Z-Cﬂ_rz Nuca uncd NQL NC.
puewIwIo)) acaal eozize ‘woyy wuoyrad pue | LAQWLG Z.DU
‘sjuowdpnl A\ [[e pue soymels .
purwILIO)) ada| 0z1|AW 1 dooy oiopmw [eys nog -z | LAALUE NU-CG-UdU. INU.CQ-UREa
[eyuanbasuo) aoaa| 6l'1e 'SSOIPIIYD q [1eys Aoy | ALLed ik
'ssoupasyeu |
192[q0 adad | 9qel'1'z|ssyolq sy pawaooun  sey 9 | AL NUL Eel
[euRuoON aoaa| verne ‘Sunp ueajoun ue st r | Ll LLN
[euonIpuo)) aonda 61'1°C “9JIM S,10Y101q SIY Saxe) UBW B JT, 17 | LNC@R NRQL Ju NU_NQU NLLL
[enuanbasuo) a)aa| o8I'1¢e $SO[PIIY0 a1p [reys Ao | Lol Gk
[enuonbasuo) aoaal 9srie ws iy aeaq [reys Aoy | LAND (@N
[esne) ayaal esrire *SSOUPAYRU §,9[0UN SIY pa1oAooun sey oy | LU LLL .ﬁt
[euonIpuo)) ana SI'1°C ‘OJIM S,9[0UN SIY IIM SII] UBW © JT, "0z | LN@ WAL RET %C-icr
Jenuanbasuo)) axada| qLIIe 13 110y 1eaq [reys Aoy | ALET (ANG:
[esne) ayada| e LI1e “UIy JO IeaU SIY 19A00uN pinom jeyy 10y | Gu NUI_@ANLL LT L

Sl



UNIVERSITEIT VAN PRETORIA
UNIVERSITY OF PRETORIA
YUNIBESITHI YA PRETORIA

&
e
<

NUT LELo g

[enuanbasuo) asada| 98CIT w way) uodn oq [eys poo[q 1YL
Tenuanbasuo) ayaa| asziIe "SOU0)S [JIA WY} dUOIS [[BYS A3} Tnel e
[enuanbosuo) ayaa| esTie ‘reap 03 1nd oq Ajaans qreys | CULU WL CIL
‘syraids rerjrure) sey oym 1o zr WLl L.
[esne) anda Q7' 1°C | ‘wnrpauwr & ST oym uewom e Jo uewWl v /7 | ANG@ WL-NRLU Gl TUTQ NLCT
.OQME O@ OH L - . SN . L - . P .
[esne)) /[e1qIo A anpad | qLz1e | ‘sopdoad oy woyy nok pajeredas aaey pue | LINTLG NUCQ alLada QLU Qu
[esne) aoad| LTIt “‘Ajoy wre yomyex 110§ | G dLL@ NCo LU
puBUILIo)) aoda| LTIt O] 0 K]0y 2q [feys nok puy ‘97 | Ll &u dLpa
.qmuﬁogs —- S . D L. Lo T e
YN RN | doad| ©9r1¢|se nok woy pojeredes oaey | yorgm | NRL-LCTLOW. QQQ QQAN:
‘punoisg a3 uo
sdoa1o jey Suryy SulAlf Jo puny Aue Aq 10 | s s LA
‘p1q £q 10 1SBIQ AQ 9[qRUTIOqE mnnm" W.NSF r.M.Ar.ﬂ.N.s" rwar.uﬁr L .
oAESON anda 97 1°'C | SeA[esIOA ayew jou [eys nok pue rm.zuc.sn_mﬁ NU(GRQU.CO Tt nﬂarr
102[q0 aonda ST1C ‘UBS[O puUB SPIIQ UBS[OUN USIMIOq ﬁr_.-man LqcN ﬁ&tr
‘ueg[oun pue S[EWIUE UBI[O UdIMIOq "n._.ﬂnﬂ.z"c... T,
puewuio)) anda pT1°C | ysSunsip  a103019y3  [[eYs  NOA "¢7 | LLCLOWA cl.heldn LQLLL
10390 apada | eegrz!| -serdoad oy woi nok pajeredas sey oym .v.a.&r-nn_m.n,ucr Nuco el bada:
JUOUINE)S adal| €It ‘pon 1ok yomye g we | Néu LK NGCT

9¢1





