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ABSTRACT 

 

Nepotism is described as an unjust, unethical, divisive and oppressive disparagement of the 

“other”, who is marginalized for kinship (family, tribal, ethnic, regional, or cultural), political 

(granting favours in a patron-client relationship to relatives, friends, benefactors, and privileged 

kinfolks), and similar prejudicial reasons. This study provokes further discussions by linking the 

historically established and provocative phenomenon of nepotism (cronyism, patronage, simony 

and favouritism) with corrupt leadership practices in the Nigerian church, Evangelical Church 

Winning All (ECWA), and the Nigerian society. Incongruences between the church’s professions 

and practices signpost a problem. The Church, a community of faith, lays claim to a unique 

understanding of God, worship, fellowship, the exercise of authority, and the concept of “God’s 

household”. It is, therefore, considerably more difficult to rationalize the use of nepotism to 

provide identity and meaning for Christians than for others in the wider Nigerian society. This 

study compares the characterizations, factors, and features of nepotism and corruption that occur 

in church and society. It also analyses how several years of maladministration advance nepotism 

and a vicious circle of corruption on church and society.  

 

In order to address this problem from a biblical perspective, the study employs a historical, 

contextual and multi-dimensional exegetical approach to Deuteronomy 16-18, and a communal 

and accountable interpretation of the text. The socio-historical, socio-economical, and religio-

cultural contexts ground the formulation of an analogical paradigm for the study. New Testament 

texts serve to continue the act of constant appropriation of Israel’s values for new and changing 

contexts. These stir the application of the text’s moral and social implications, ethical demands, 

and transformational potentials to apply to sacred and secular leadership in modern-day Nigerian 

situations. Furthermore, the study advocates that faith and non-faith communities opt for diligent, 

responsible and circumscribed leadership that obeys God’s word and exercise collective power 

strategies. This framework ensures social justice, corporate solidarity, social ethic, generosity to 

the economically weak, and the protection of the rights/entitlements of the vulnerable in a safe and 

secure society. 
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The blunt realities of nepotism and corruption, especially as it pertains to marginalization of people 

groups, in church and society are reasonably acknowledged. This study endeavours to provide a 

voice for many of the silenced and ignored interpretive contexts and interests of the 

disenfranchised. Thus, the study generates platforms for dialogues and for influencing the shared 

interests of persons and groups in each community. The study also demands justice and equity as 

normative ethics of obligations, on a sound biblical basis from Deuteronomy 16-18. Besides, 

ECWA hierarchy, may be motivated to inculcate new attitudes and actions towards people 

marginalized via nepotism; to become advocates for social justice, and to contribute to 

transforming church and society based on a covenant obligation towards Yahweh and towards 

brothers/sisters and fellow citizens.  
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OPSOMMING 

 

Nepotisme word beskryf as ‘n onregverdige, onetiese, verdelende en onderdrukkende minagting 

van die ‘ander, wat gemarginaliseer word ter wille van verwantskap (familie, stam, etnies, streeks 

of kultureel), polities (wat gunste verleen in ‘n beskermheer-kliënt-verhouding aan familielede, 

vriende, weldoeners en bevoorregte familielede) en sort 

gelyke nadelige redes. Hierdie studie lok verdere besprekings uit deur die histories gevestigde en 

uitdagende verskynsel van nepotisme (baantjies-vir-boeties, patronaatskap, simonie en 

begunstiging) te verbind met korrupte leierskapspraktyke in die Nigeriese kerk, Evangelical 

Church Winning All (ECWA) en die Nigeriese samelewing. Onreëlmatighede in die beroepe en 

praktyke van die Kerk is ‘n probleem. Die Kerk, ‘n geloofsgemeenskap, maak aanspraak op ‘n 

unieke begrip van God, aanbidding, gemeenskap, die uitoefening van gesag en die konsep van 

‘God se huishouding’. Dit is dus aansienlik moeiliker om die gebruik van nepotisme te 

rasionaliseer om identiteit en betekenis aan Christene te bied as vir ander in die breër Nigeriese 

samelewing. Hierdie studie vergelyk die karakteriserings, faktore en kenmerke van nepotisme en 

korrupsie wat in die kerk en die samelewing voorkom. Dit ontleed ook hoe etlike jare van 

wanadministrasie nepotisme en ‘n bose kringloop van korrupsie in die kerk en die samelewing 

bevorder het. 

 

Om hierdie probleem vanuit ‘n bybelse perspektief te beskou, gebruik die studie ‘n historiese, 

kontekstuele en multidimensionele eksegetiese benadering tot Deuteronomium 16-18, en ‘n 

kommunale en verantwoordbare interpretasie van die teks. Die sosio-historiese, sosio-ekonomiese 

en godsdiens-kulturele kontekste begrond die formulering van ‘n analogiese paradigma vir die 

studie. Nuwe-Testamentiese tekste dien om die voortgaande toeëiening van Israel se waardes vir 

nuwe en veranderende kontekste voort te sit. Hierdie toepassings stuur die verdere toepassing van 

die teks se morele en sosiale implikasies, etiese eise en transformasiepotensiaal op die kerklike en 

sekulêre leierskap in hedendaagse Nigeriese situasies. Verder bepleit die studie dat geloofs- en 

nie-geloofsgemeenskappe moet kies vir ywerige, verantwoordelike en omskrewe leierskapstyle 

wat God se woorde gehoorsaam en kollektiewe magstrategieë toepas. Hierdie raamwerk verseker 

sosiale geregtigheid, korporatiewe solidariteit, sosiale etiek, vrygewigheid vir ekonomies swakkes 

en die beskerming van die regte van die weerloses in ‘n veilige samelewing. 
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Die blatante realiteit van nepotisme en korrupsie die kerk en gemeenskap, veral in die mate waarin 

dit bydra tot die marginalisering van sekere mensegroep, word algemeen erken.  Hierdie studie 

poog om ‘n stem te bied vir baie van die stilgemaakte en geïgnoreerde interpretatiewe kontekste 

en belange van die veronregtes. Die studie genereer dus platforms vir dialoë en om die gedeelde 

belange van persone en groepe in elke gemeenskap te beïnvloed. Die studie eis ook geregtigheid 

en billikheid as normatiewe etiek van verpligtinge, gebaseer op die verantwoordelike bybelse basis 

van Deuteronomium 16-18. Boonop kan lesers gemotiveer word om nuwe houdings en optrede 

teenoor mense wat deur nepotisme gemarginaliseer word, in te skerp; om advokate te word vir 

sosiale geregtigheid en om by te dra tot die transformasie van kerk en samelewing gebaseer op 'n 

verbondsverpligting teenoor Jahwe en teenoor broers/susters en medeburgers. 
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Chapter One  

 

Introduction 

1.1 Background  

The background of nepotism and corrupt leadership practices in Nigeria are well documented.1 

Nepotistic and corrupt leadership is one of the main afflictions of Nigerians and Nigeria. That 

nepotism commonly occurs is demonstrated by the corrupt practice of unprofessional, unethical, 

and biased appointments of people to offices, without any reference to their skills and 

competencies, but solely on account of close degrees of kinship – family, tribal, ethnic, regional, 

or cultural ties. Nepotism is the favourable treatment of relatives, friends, and political benefactors. 

It is also about granting special privileges to kinsfolk (Nnanna, 2017:5). Though unprofessional, 

unethical, and biased appointments cause stress and dissatisfaction in organizations, they are, 

nevertheless, practiced to an extent that the present time may be referred to as the nepotistic Golden 

Age (Bellow, 2003:188-233). Nepotism is not only observable but it seems almost inescapable in 

all cultures and spheres, though the manifestations vary (Ponzo & Scoppa, 2010; Khatri & Tsang, 

2003; Joffe, 2004). Regrettably, these values seem to have infiltrated the church as well. Nouwen 

(2001:58), and Adenugba and Omolawal (2014:522-525) indicate that it is very easy for Christians 

in positions of authority to be corrupt. Therefore, this dissertation seeks to examine the impact that 

nepotism and corrupt leadership practices have had on the Evangelical Church Winning All 

(ECWA),2 in the last thirty years.    

                                                 
1 See, e.g., studies by Olatunji Alabi Oyeshile, 2000. Corruption and underdevelopment in Nigeria; Victor Dike, 

2008. Corruption in Nigeria: A new paradigm for effective control; Daniel Jordan Smith, 2010. Corruption, NGOs, 

and Nigeria; William Ehwarieme, 2011. Between the devil and the blue sea: the displacement of ethnicity by 

corruption in Nigeria’s electoral politics; S.B. Adewale, 2011. The crowding-out effects of corruption in Nigeria: 

An empirical study; M.M. Ogbeidi, 2012. Political leadership and corruption in Nigeria since 1960: A socio-

economic analysis; Ndubuisi Reginald Ejikeme, 2013. “Corruption in Nigeria: A manifestation of bad governance.” 

(A socioethical survey in the light of the social teachings of the Church; with particular reference to Gaudium et 

Spes and Populorum Progressio); F.A. Olukayode, 2013. Religious corruption: A dilemma of the Nigeria State; N. 

Alliyu, P. Kalejaye, and A. Ogunola, 2014. Nigeria’s cobweb of corruption and the path to underdevelopment; 

Daniel Jordan Smith, 2014. Corruption complaints, inequality and ethnic grievances in post-Biafra Nigeria; 

Ogebwere Bankole Ijewereme, 2015. Anatomy of corruption in Nigerian public sector: theoretical perspectives and 

some empirical explanations; Bamidele Oluwaseun, Azeez O. Olaniyan, and Bonnie Ayodele. "Seized by sleaze: the 

siege of corruption and a search for workable options in Nigeria.” 
2 The researcher is a member of ECWA that has an estimated membership of between six and eight million people. 

This makes ECWA one of the strong denominations of Protestant Christianity in Nigeria, and an appropriate social 

location for this dissertation. However, there are older and larger-sized denominations in the Protestant Christians’ 
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The reason nepotism is prevalent might be that it is typically one of the ways elites hold on to 

power and represent their people group. In Nigeria, including in the church, it seems many employ 

a social ontology based on nepotism3 to find uniqueness, strength, trust, meaning, acceptance, and 

value in life.  A case may be made that nepotism can be positive insofar as it instils trust and loyalty 

and is usually unavoidable.4 Some would even argue that nepotism is a major way of protecting 

one's people and maintaining family legacies; it is the traditional way of doing things to hold the 

community together, and a community employs this method to survive the political 

underhandedness that is typical of many nations in the modern world. Furthermore, nepotism may 

present as a major means by which the group preserves her identity especially as it concerns the 

issues of mineral and land rights.  

 

Such a case has actually been made by Bellow (2003) in, In praise of nepotism: a natural history.  

Bellow employs logic to explore the phenomenon of nepotism, perhaps, to a depth never reached 

before by a single author. First, he observes that nepotism is widely practiced even by the social 

groups that condemn its practices. Second, he passionately rejects an evaluation of nepotism as an 

                                                 
block in Nigeria. For example, the Church in Nigeria, Anglican Communion has between eighteen-twenty million 

members. There is the Roman Catholic Church, with an estimated membership of over twenty million followers. 

Besides, there are also millions of other Christians in different denominations, with different population sizes, that 

form the Christian community (both Protestant and Catholic) in Nigeria.   
3 Nepotism generally intertwines with cronyism, patronage, favouritism, ethnicity, and tribalism.  
4 See Jones (2012) who edited the book Nepotism in Organizations, which has several contributors. Chapter 1: 

Defining a psychology of nepotism is by Robert G. Jones; chapter 2: Nepotism and employment law is by Arthur 

Gutman; chapter 3: The nepotistic organization: what is this place and how do people make it? is by Paul 

Munchinsky; chapter 4: Nepotism and career choice, job search, and job choice is by Edwin A.J. van Hooft and 

Tracy Stout; chapter 5: Nepotism and organizational homogeneity: how the attraction-selection-attraction (SAS) 

process is accelerated by no merit-based decision making is by Marcus W. Dickson, Levi R.G. Nieminen and 

Benjamin J. Biermeier-Hanson; chapter 6: Nepotism and the commitment of relevant parties is by Thomas F. 

Becker; chapter 7: Nepotism practices and the work-family interface is by Aline Masuda and Michelle Visio; 

chapter 8: Nepotism and leadership is by Ketan H. Mhatre, Ronald E. Riggio and Heidi R. Riggio; chapter 9: The 

cultural boundary of managing nepotism is by Guillermo Wated and Juan I. Sanchez; chapter 10: A model of 

organizational nepotism is by Bridgette K. Mulder; and chapter 11: Toward a new understanding of nepotistic 

organizational behaviour is by Robert G. Jones. This work is regarded as the first to analyse the phenomenon of 

nepotism as it relates to I-O psychology, the discipline that deals with the science of human behaviour - analysing 

organization performance, motivation, job satisfaction, and occupational safety and health - by applying 

psychological theories and principles to organizations and individuals in their places of work. Nepotism in 

Organizations is a cogent and instructive work based on both scientific and philosophical arguments. The 

contributors demonstrate insights about modern theoretical perspectives in I-O psychology - justice, self-efficacy, 

social network, work–family border, the theory of reasoned action, stakeholder theory, and kin selection theory. 

They also assess nepotism from a nonaligned position, simply recognizing it as inevitable in many business today. 

Furthermore, they examine key issues in organizations- hiring, leadership, employment law, career search, culture. 

Lastly, the contributors provide insights for managing the “world” of work.  
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act with “deplorable-lack of public spirit”. Third, he astutely argues that nepotism is the “bedrock 

of social existence” and does not think that we, as human beings, can escape the vast reach of our 

connections and kinship in defining life’s opportunities (2003:12, 16, 81). Bellow distinguishes 

good nepotism from bad nepotism similar to the way positives differ from negatives. He therefore 

contends that it is possible, and sometimes happens, that a relative is the best qualified, most 

competent, and most trustworthy person for a particular job. He appeals to biology, history, and 

experience to explain how it may be beneficial to be nepotistic even when there is disapproval 

from society. He also introduces the idea of a “new nepotism” that has emerged because some 

offspring deliberately choose and excel in the same profession as their parents.5 He contrasts the 

new form of nepotism with “old nepotism” that is commonly seen when parents appoint deserving 

and, often, undeserving offspring to jobs or positions of authority.  

  

Furthermore, Ferguson (2017), in The square and the tower: networks, hierarchies and struggle 

for global power, discusses “networks” and “hierarchies” and argues that both of these play 

significant roles in the ways leaders promote followers. However, he advocates for the use of the 

network model and declares, “The alternative to networking is to fail”. Networks, which can be 

either formal or informal, refer to the creation of links, in an echo of the cliché, “where everything 

is connected”. Therefore, networks can be vast - international, while others are regional; some are 

ethereal, others underground (Ferguson, 2017:10). There are also various kinds - political, 

financial, social, educational, health care, and intelligence. There is much value in the use of the 

network model as explained by Ferguson. However, I intend to build on his work by discussing 

how an open leadership structure, that is not limited to degrees of kinship but rather encourages 

competence and integrity, can better utilize the network model.       

 

1.2 My Motivation/Concern  

My motivation comes from a 28-year liminal involvement in church governance where I have 

observed a gradual but deliberate institutionalization of nepotism and corruption in church 

leadership practices. This topic is important to me because the trends of nepotism and corruption 

                                                 
5 “New nepotism” applies to cases where successful careers of competent practitioners have been inspired and 

supported by successful and competent relatives in the same profession or business. It is possible and, therefore, 

acceptable that offspring may build fruitful and competent careers that are similar to careers of parents and close kin 

through the process of mentoring.  
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in wider society seem to influence the church. Almost automatically, it raises questions of fairness 

and competence, and justice and equity for those who are equal members of the household of faith 

but do not have close ties with church leaders. In such closed leadership structures,6 nepotism may 

also promote mediocrity over meritocracy. Inept church leaders would then become a bottleneck 

in God’s work (Cole, 2009: 21), undermining the church’s effectiveness, its witness, and its 

response to the spiritual and social needs of the Nigerian society.     

 

Furthermore, my concern is that nepotism might hinder leaders from honouring God, from 

reflecting true worship of God, and from earning the trust of, and investing trust in all followers to 

nurture an open leadership structure. One would expect that leadership in the church would act 

according to biblical guidelines when making decisions within a context of nepotism and 

corruption. The background to this study, therefore, prompts us to look for biblical paradigms that 

might influence church leadership within this context.  

  

1.3 Conceptualization of Nepotism and Corruption within the Context of Leadership 

To cover the scope of usage, to avoid ambiguity, and to preclude confusion that might arise because 

of the plethora of available definitions, the writer defines the terms leadership,7nepotism, 

corruption, and church that feature frequently in this study. 

  

1.3.1 Leadership: leadership is about formulating a vision for a group and influencing members, 

through the leaders' character and skills, to execute defined and shared objectives of the group. 

Leadership sets out to direct the organization in paths that make it cohesive and coherent, and so 

it must include plans for leadership succession. Leadership concerns include a process of social 

influences that incorporate management of personnel and resources. Leadership should not be 

limited to governance at the levels of organized states, structures, and groups but should be 

expanded to include any personal or group capacity that is exerted to influence the machinery of 

government even from behind the scenes (Bolden & Kirk, 2009; Ogbeidi, 2012:3; Nell & Nell, 

2014:41).     

                                                 
6 Thomas (2003: 89) equates a closed leadership structure with a “closed-set” mentality. 
7 This thesis views leadership as necessary in all societies while nepotism and corruption are unnecessary. See 

Ogbeidi (2012:5) who writes, “When the political leadership class of a country espouses corruption, it becomes 

difficult for it to act positively to the benefit of the state and its citizens.” 
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1.3.2 Corruption: corruption can be a complex and elusive concept.8 Firstly, it can present in 

different forms and can affect a wide variety of activities and transactions.9 Secondly, an act 

regarded as morally corrupt may escape legal sanctions when the law is not adequately tailored 

to define and punish it as a crime.10 For this reason, it is possible to distinguish between “legal 

                                                 
8 Though Kolade (2001:79) provides an acceptable link between nepotism and corruption, the concepts remain 

complex. Kolade regards nepotism as "high-level" corruption when compared to theft, which is "low-level" 

corruption. He links nepotism to corruption in his explanation of "high-level" corruption- the abuse of a high office 

to acquire wealth illegally, secure client support, and exploit the system for securing unmerited advantage. He 

posits, “low-level” corruption occurs where distorted moral economy allows petty theft of property and employer's 

time, and cheating in a wide variety of transactions, to become the unchallenged norm. See also, Nnanna (2017:5) 

who declares, “Nepotism is the worst form of corruption. It is the mother of all corruption.”  
9 Hooker (2008:1-4) argues that corruption can only be understood within a given society because it undermines 

cultural systems. As such, different activities, practices, and behaviours that may be termed corrupt and 

dysfunctional in some societies may be prevalent in others and accepted as routines. Furthermore, cultures, either 

“rule-based” or “relationship-based” operate in different ways and indicate why ethically acceptable systems of 

getting things done also vary. Significantly, even when an activity, practice, or behaviour is termed corrupt and 

dysfunctional in two different societies it may be for very different reasons. See also Banuri and Eckael (2012) and 

Otaluka (2017).    
10 Studies show that even when a corrupt practice attracts legal sanctions because it can be described as a crime, 

some proponents make a case for corruption that is positive when “the results satisfy the greatest number of 

beneficiaries as opposed to the corruption that is negative since its results do not benefit the greatest number of 

beneficiaries” (Igbion, 2015:146). See Rothstein and Torsello (2013) with a similar research finding and their 

appraisal of certain corrupt practices that some respondents regard as “wrong but understandable”. See also Ryan 

(2013:984-989) who discusses “private vice and public good”. Ryan contrasts Jean-Jacques Rousseau's extreme 

position against corruption in Britain to David Hume’s unsystematic defense of corruption by providing the 

“ingredients for a delicacy of British balance”. Furthermore, Ovat and Bassey (2014:1681) write that some 

“economists support the view that corruption might promote growth since it has been observed that some countries 

like Indonesia, Thailand and other Southeast Asian countries often experience high growth rates despite the 

perceived high level of corruption. Studies in favour of this view say corruption ‘oils the mechanism’ or ‘greases the 

wheel’ of economic growth by removing government-imposed rigidities that impede investment and interfere with 

other economic decisions favourable to growth. Again, such studies point out that corruption can save time and 

allow economic decisions to be taken more quickly. Time has different values for different people depending on 

their level of income and ‘opportunity cost of their time’, thus those for whom time is most valuable will offer bribes 

to public officials to be allowed to ‘economize’ on time by ‘jumping in front of the line’. In this case, corruption 

brings about efficiency by saving time for those for whom time has the greatest value. There is also the view that 

corruption accelerates growth. Again, it is argued that corruption can be a useful political glue by allowing 

politicians to get funds that can be used to hold a country together which of course is a necessary condition for 

growth”. Another author, Ogungbemi (2007), exemplified that “if someone embezzles public funds and builds a 

cottage hospital for his/her community using such funds, it is positive corruption. The hospital does not only take 

care of the people’s health challenges but also gives employment to them”. Conversely, “if a person embezzles 

public funds and refuses to use part of the funds to help the people, it is negative corruption”. Igbion (2015:146-147) 

has, however, responded that “Ogungbemi's utilitarian argument does not only run counter to moral deontological-

ethical imperatives but also calls altruistic actions to question. The relevant questions to ask are “Should privileged 

people corrupt the system to provide social amenities for the citizens? Should such acts of corruption be 

recommended for all those in positions, even if it is argued that some good may come out of it? Should corruption 

become a duty for every person in human society? If it were so, how would that affect the moral repugnance 

associated with corruption in society? Does it not imply that the fight against corruption is futile if it is thought that 

it results in some good for human society? How do we measure the positive contributions corruption can make when 

the corrupt individual refuses to declare the total amount of what he/she corruptly acquired from the people? Is it 

possible to measure the influence such public good would have made if it had not been corrupted? Should we argue 

that by providing some good from corrupt proceeds that the corrupt person is altruistic, and should therefore be 

regarded as a philanthropist and praised? In either type – negative and positive – there is a gross violation of the 
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but unethical” corruption and “illegal and unethical” corruption.  The word corruption is viewed 

from an ethical angle to cover unethical behaviours that impair virtues and moral principles 

rather than from a legal angle.  

 

Corruption will also refer to all discretional decisions, which lead to incorrectly exercised 

authority in the context of a social group; these would include acts that circumvent 

appropriateness, threaten good governance, sustainable development, and fair management 

practices. As well, acts of improper use of public office to serve self-interests or the third-party 

interests fall into this category because they will promote dissatisfaction within the larger group. 

Corruption may involve money, time, or relationships so may be in the form of bribery, 

extortion, influence peddling, nepotism, favouritism, graft, cronyism, an expectation of an 

unmerited job, and personal or small group enrichment for power preservation purposes (Smith, 

2007; Ogbeidi, 2012:5; Ademu, 2013:313; Igbion, 2013; Alliyu & Ogunola, 2014:105-106; 

Ijewerem, 2015).  

  

1.3.3 Nepotism: this refers to “in-group bias”, or the “who you know, and are related to, not what 

you know” factor. Nepotism asks the question “Daddy’s got the cash and the connections-so why 

worry about competing on your own merits?” It also declares, “Leadership and appointments can 

be by rights”. These catchphrases dictate why nepotism is a controversial topic and a social habit, 

which opposes meritocracy and fair play. It is censured and practiced almost equally and remains 

pervasive in many societies. Chervenak and McCullough (2007:24) state that first, opposition to 

nepotism is largely intuitive and its ethical justifications are neither explicitly stated nor explored. 

Second, not all instances of nepotism are unethical. Others share the argument that some form of 

nepotism is necessary for every society.  

 

Moreover, it has been an important subject to Adam Bellow (2003) and Jaskiewicz, Uhlenbruck, 

Balkin and Reay (2013). Jaskiewicz, Uhlenbruck, Balkin and Reay (2013:121) disagree with 

literature that portray nepotism as generally problematic, so they developed a conceptual model to 

                                                 
rights of the general citizenry who should have had access to what the funds were budgeted for ab initio” (Igbion, 

2015:146-147).  
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examine why some family firms benefit from nepotism while others do not.11 In their research, 

they isolated two types of nepotism based on how systems choose nepots and so distinguish 

between “entitlement nepotism” and “reciprocal nepotism”. They propose the use of reciprocal 

nepotism because it facilitates tacit knowledge management that can lead to competitive 

advantage. Bellow (2003) similarly isolates different types of nepotism, distinguishing between 

“good nepotism” and “bad nepotism” as well as between “old nepotism” and “new nepotism”. 

Vanhanen’s work (2012:1, 201-211)12 notes that ethnic nepotism is an extended form of family 

nepotism that dictates why members of an ethnic group are genetically more closely related to 

each other than to outsiders. He presents ethnic nepotism as an evolved characteristic of human 

nature that is supposed to have evolutionary roots in our genome because it has been genetically 

rational to support relatives. Additionally, he claims that it is possible to measure ethnic nepotism 

and, because the rules of ethnic nepotism are engraved in our genes by evolution, it is hardly 

possible to eradicate this behaviour pattern from human nature.13  

                                                 
11See also Özkan and Bezirci (2011); Gagliarducci and Manacorda (2016); Keleş, Tasdemur, Cayiragasi and Guven 

(2017:59-64). 
12Vanhanen (2012) had set out to discover the common explanatory factor of ethnic interest conflicts and to explain 

the universality and persistence of ethnic interest conflicts in ethnically heterogeneous countries. He isolates “ethnic 

nepotism” and notes the two possible responses to ethnic interest conflicts: one, peaceful competition, and two, 

violent clashes, civil wars, ethnic cleansing, and genocide. Vanhanen spent 20 years researching this interesting 

problem that has existed since the beginning of human history and continues with increasing intensity in subsequent 

civilizations. He pursued the idea that the universality of ethnic conflict calls for us to seek the roots of our common 

human nature. He thus argues for the evolutionary roots of ethnic conflicts that can be traced to our evolved 

disposition to ethnic nepotism. In other words, to our disposition to favour and align with relatives in conflict 

situations. He explores the extent and measure to which ethnic nepotism (ethnic heterogeneity) can explain the great 

variation in the nature and extent of ethnic conflicts in the world. Importantly, Vanhanen recognizes his limitations 

by disclaiming a complete explanation for the variations in the extent of ethnic conflicts. Therefore, he focuses on 

the explanatory power of ethnic nepotism.  His hypothesis also counters the cultural explanations of ethnic conflicts, 

which are based on the assumptions that ethnic conflicts and violence are caused by particular cultural and 

environmental factors that vary from place to place and, therefore, there cannot be any common explanatory factor 

behind all ethnic conflicts. He concedes that various cultural, local, and accidental factors always affect the 

emergence and nature of particular ethnic conflicts, but argues that, to some extent; it is possible to trace the origin 

of all ethnic conflicts to the common underlying explanatory factor, ethnic nepotism, which is measured by ethnic 

heterogeneity (EH).  
13However, I do not agree with him that the cultural and environmental cause of conflicts is the main reason we are 

bound to the endless struggle for scarce resources. The Nigerian situation does not seem to reflect a struggle for 

scarce resources, but rather an insatiable and bewildering scramble for the abundant resources of the nation. Names 

of Umaru Dikko, Minister for Transportation (1979-1983); General Sani Abacha, erstwhile Nigerian military leader 

(1993-1998); and Mrs. Diezani Alison-Madueke, the 1st female President of OPEC, who also served as Minister for 

Transportation, Minister for Steel and Petroleum Minister (between 2010 and 2014) readily come to mind as 

examples of Nigerian despots and elites who stole public funds beyond what is conceivable. It is significant that no 

two-independent reports on their stolen loot have ever tallied (see Enweremadu 2013). This is proof that the problem 

remains uncharted and bewildering even to investigators. Though it is possible to claim that they use their loot to 

sponsor religious and ethnic programs, the main reason would likely be resource control at an unprecedented level 

of greed. I think that a Nigerian cliché “Money no de do person” (No matter how much wealth a person has he/she 

would still be greedy for more) better reflects the Nigerian situation.      
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The explanations by Bellow (2003) and Jaskiewicz, Uhlenbruck, Balkin and Reay (2013:121) 

help this study to focus on entitlement (negative/bad/old) nepotism which is a form of corruption 

and involves showing favouritism to relatives, friends, and/or partners in recruitment decisions in 

ways that ignore key elements and information regarding the skills of job applicants (Ponzo & 

Scoppa, 2010:1; Vanhanen, 2012:3). Nepotism is also a crime of privilege14 and even if it 

escapes legal sanction, it would not always pass a test of moral exoneration. It is also a mild 

aspect of discrimination and segregation. Nepotism can also become a trump card. Sometimes, a 

small-sized people group can use the nepotism card to lay a complaint of marginalization and a 

large-sized people group can use it to safeguard its undue advantages.  

 

In a related study, Marcello Perez-Alvarez and Holger Strulik (2018:1) evaluated how nepotism 

constitutes a barrier to the development of cognitive skills in school outcomes and ultimately on 

economic developments. The authors show how nepotism leads to favouring social ties over 

human capital endowments in recruitment practice in labour markets. Such nepotistic actions 

will then negatively affect investments in human capital and expectations of higher earnings in 

the future. This is because individuals who perceive the labour markets to be nepotistic will 

experience a weaker economic motive to invest in the market.   

 

1.3.4 Church:  In this study, “church” is in a general sense for the universal body of Christ, specific 

traditions, for denominations, and for local congregations. In each case, the context of the sentence 

specifies the use.  

 

1.4 Review of Existing Literature 

This review of existing literature discusses key concepts that are reflected in the title of this 

thesis. This theological-ethical study of the material in Deuteronomy 16-18 is to draw out moral 

and social implications of nepotism and corruption in the church, ECWA, and the Nigerian 

society. The literature focuses on four main topics: firstly, on the contentious topic of nepotism 

and corruption; secondly, the Nigerian situation; thirdly, on the use of the Old Testament in 

                                                 
14 Kolade (2001: 79) adopts a two-part definition of corruption that suits our idea of nepotism as a crime of 

privilege. First, Kolade notes the use of influential positions (in the public or private sector) and access to shared 

resources for private gain. Second, he notes lobbying officeholders for access to preferential or undue advantage.  
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contemporary ethical discussions; and fourthly, on the text of Deuteronomy 16-18. The 

following subsections are brief. They give attention to key ideas that indicate some trends in the 

fields of discussion. My approach in this study is to evaluate, critique, and uncover new areas in 

discussing nepotism and corruption in leadership. 

  

1.4.1 On Nepotism and Corruption 

Nepotism is a contentious subject especially when further linked with corrupt leadership actions 

that result from it. First, all cultures and people groups recognize an overriding moral obligation 

to family and clan. Second, different cultures and people groups view the moral obligations to 

one’s family and clan differently. Third, there are instances when a relative is the most qualified 

candidate and legitimately deserves an employment. Patten (1999:254-256) adds that:  

Even politicians wrestle with a moral obligation to provide for their families and clans from the  

benefits of the power they can wield. Each culture will have business ethics that exhibit different  

levels of tolerance to improprieties and corruption. Each culture retains a delicate balance between  

levels of what is considered a normal permissible condition for doing business. 

 

 

The difficulty in determining what each culture and people classify as “nepotism and corruption” 

has two implications. First, it becomes difficult to measure the weakening that nepotism and 

corruption cause on the cohesion of the society, the economy, governance, and the public life of 

the society. Second, it makes it problematic to formulate and implement anti-graft policies.  

 

1.4.2 On the Nigerian situation (Public Society)  

Explanations for nepotism and corrupt practices in Nigerian leadership and organizational 

structures are wide-ranging. Nepotism and corruption are present in many ways and are systemic; 

they permeate many facets of society especially the political, electoral, and educational sectors. 

However, astonishingly, they also infiltrate operations of faith-based NGOs,15 crime fighters, 

vigilantes, and journalists, advocates of justice, churches, and even church evangelistic crusades. 

Nigeria’s peculiar culture and pattern of nepotism and corruption have become acceptable so they 

                                                 
15

Choms (2009) and Smith (2010) focus on corruption in NGOs in Nigeria. Choms (2009) particularly investigated 

and analysed the perceptions of corruption in 3 development NGOs based in Jos, in northern Nigerian, where this 

researcher has lived and worked for more than 50 years. Chom’s study explored “Institutional adaptations to 

corruption; sources and conditions for corruption; their attitudinal similarities and differences; and their resource 

control strategies”. He employed a mixed method to collect data about the perceptions of corruption, based on ethnic 

and tribal loyalty, which leads to undeserved marginalization. His respondents were NGO workers, donors and 

leaders in recipient communities, NGO records and literature on the subject.   
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do not always receive public scrutiny and reproof. Some Nigerians praise certain levels of 

corruption. They also respect and approve of certain people who have circumvented the laws of 

the land (see section 1.3.2: corruption, especially footnote 10). Many writers analyzed the ills of 

nepotism and corruption in the life of the people, the society, and the economy. However, not 

much has resulted from the solutions proffered and the policies formulated to address these 

problems (Smith, 2007, 2010, 2014; Dike, 2008; Ehwarieme, 2011; Campbell, 2012; Ogbeidi, 

2012; Olukayode, 2013; Alliyu & Ogunola, 2014; Casimir, Izueke & Nweke, 2014; Umoukoro, 

2014; Ijewereme, 2015; Ojo, 2016; Macaulay & Eyo, 2018).   

 

Kolade (2001:79) agrees with World Bank and Transparency International that developing 

countries, especially in Africa, tend to be in the league of so-called “corrupt societies”. 

Nevertheless, the infiltration of, and the scale of nepotism and corruption in the church and faith-

based NGOs in Nigeria further reflect the muddled, conflict-riddled, and complex nature of 

religious leadership in Africa (Nell & Nell, 2014:41). Thus, Bolden and Kirk (2009) advise that 

“greater attention must be given to understanding the roles that culture and context play in 

constructing and enacting African styles of government so that meaningful contributions can be 

made towards leadership identities taking shape in the African context.” 

 

1.4.2.1 On the church, with a focus on ECWA16 

Recent negative trends in ECWA leadership practices prompted Bauta Motty17 (2016) to 

organize a two-day seminar to evaluate ECWA leadership in the past 20 years.18The inclinations 

                                                 
16 ECWA is the acronym for Evangelical Church Winning All (formerly Evangelical Church of West Africa). The 

denomination has approximately eight million members worldwide. It has its origins in the work, begun in 1893, by 

Mr. Rowland Gowans, Mr. Thomas Kent, and Mr. Rowland Bingham of the Sudan Interior Mission (SIM). ECWA 

was established as an independent church denomination in 1954. 
17 Motty was ECWA General Secretary (1994-1999), and provost of Jos ECWA Theological Seminary (2015-2017). 
18 He organized a conference and brought together a group of experienced ECWA leaders to speak on negative 

trends in ECWA leadership. They included Professor Samuel Waje Kunhiyop (Provost of JETS 1997-2007 and 

ECWA General Secretary 2011-2017), Professor Yusufu Turaki (ECWA General Secretary 1987-1994, and first 

indigenous provost of JETS 1983-1987), Professor Sunday Agang (provost of ECWA Theological Seminary Kagoro 

2012-2018 and current provost of JETS (2020 till date), Rev. Samuel Akeju (former head of ECWA discipleship 

unit), Associate Professor Bitrus Sarma (current provost of ECWA Theological Seminary Kagoro), Dr. Peter S. 

Abdu, Prof. Emily I. Alemika, Dr. Barje Maigadi, and Prof. Basil O. Nwosu. This researcher was the coordinating 

secretary of the conference. The papers presented included “An historical analysis of leadership in ECWA”, The 

place and roles of trustees in ECWA”, “Consequences of lack of morality and integrity in ECWA leadership”, 

“Mediocrity and merit: ethnicity, nepotism and godfatherism in ECWA”, and “Grave attractions and practices of 

emphasizing money matters over spirituality in ECWA”. Others are “The place and role of women in ECWA 

leadership and ministries”, “Increasing secularization of ECWA leadership”, “The choice of men versus the choice 

of God in ECWA” and “The quest for political position and balkanization of ECWA into unviable DCCs”. 
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to nepotism and corruption, established by the conference speakers, show how ECWA 

leadership19 has moved from a spiritual selection process to a tribalistic and nepotistic exercise.  

 

1.4.3 On the use of the Old Testament in contemporary ethical discussions  

This study maintains that it is possible to draw out moral and social implications in Deuteronomy 

16-18, an Old Testament text, for the church, ECWA, that serves as the social location of this 

dissertation. Barton (2014) and Mills (2001) have categorized morality and moral philosophy to 

discuss popular morality and the consequences of actions. Mills particularly draws out the variety 

of moral perspectives of Old Testament narratives in such a way that the Old Testament stories of 

Abraham, David, Esther, Ruth, Joseph, and Jonah stand out as relevant sources for Christian ethics. 

As well, Levinson (2008b) explicated how later writers relied on inner-biblical and post-biblical 

responses in the processes of using Old Testament texts for contemporary ethical discussions.  

  

Furthermore, Waltke and Yu (2007) employ the theme of the “breaking in of the kingdom of God” 

in the Old Testament to analyse the nature, character, and work of God as the basis for 

contemporary ethics. Similarly, Wright (2004) posits that the Old Testament approach to justice is 

important to contemporary ethics. He uses the themes of “the identity of God” and the “social 

dimensions of redemption” to explain ethics in economics, ecology, land, politics, legal systems, 

family, and personal lifestyle. Wright makes a passing reference to the material in Deuteronomy 

16-18. I am interested in the specific characterizations of the Judge, the Levite-priest, the king, and 

the prophet, which inform some basic forms of leadership in contemporary times. These serve the 

researcher as background to investigating Jonker’s (2018) review of the comparative paradigm 

                                                 
19 ECWA’s organogram has the General Church Council (GCC) as the highest body, which is served by ECWA 

Executive members: a president, a vice-president, a general secretary, an assistant general secretary, and a treasurer. 

As of 2017, there were an estimated 100 District Church Councils (DCCs) predominantly in Nigeria, but also in 

other parts of Africa, the United States of America, and the United Kingdom. A DCC must be composed of at least 7 

Local Church Councils (LCCs) and each LCC is made up of at least 7 local church congregations called Local 

Churches (LCs).  Each level of the denomination has leadership structures that are interdependent with other 

leadership levels. The structure in ECWA also recognizes ten (10) administrative zones (Patigi; Benue, Nassarawa, 

Niger, FCT; Kogi, Akure, Edo/Delta; Kaduna; Plateau; Gombe, Tangale-Waja, Adamawa and Taraba [North East 

1]; Bauchi, Borno, Yobe [North East 2]; North West; Kwara, South West; and South East) that have trustees who 

represent and oversee them (see The Bye-Laws of the Evangelical Church Winning All 2019). While explaining that 

the constitutional way of choosing all leaders and representatives, at whatever level, in ECWA is mainly through 

elections, Prof. Samuel Waje Kunhiyop (ECWA General Secretary 2011-2017), in his keynote address written as a 

foreword to Motty (2016:8), admits that the process of electing leaders and representative in ECWA is sometimes 

marred by personal, sectional, tribal and selfish interests. Observers and commentators who are more provocative 

would easily rephrase the sentence to read that personal, sectional, tribal, and selfish interests “often” or “almost 

always” mar ECWA elections at all levels. 
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identified by Knut Holter. Jonker used Holter’s comparative paradigm as the entry point to 

advancing an analogical hermeneutical approach to applying Old Testament texts to contemporary 

ethical discussions. He then emphasized the dynamics of appropriation of Old Testament texts 

based on continuities and discontinuities in ways that retain the life interest that drive modern-day 

interpretations. 

 

1.4.4 On the Text of Deuteronomy 16-18 

The resonating theme in the block (and in the different sections) of Deuteronomy 16:18-18:22 

concerns the circumscriptions of sacred and secular leadership offices. The text applies principles 

in other texts of the Torah to focus on Yahweh’s theological redefinitions for a counter-cultural 

leadership structure. Yahweh's preferred leadership structure rejects the prevailing models that 

emphasize leadership hierarchies, power, networks, and authority. The text also discusses the 

responsibilities and limitations of leaders. Moreover, it warns against corruption and promotes 

reliance on God's words, diligence, and humility in leadership. The text has also influenced the 

beliefs and practices of later Jewish traditions and modern civilizations. Besides, the text suggests 

a framework for accountable leadership and governance in a covenant community (Lohfink 1981; 

Tigay 1996; Brueggemann 2001; Levinson 2001; Dutcher-Walls 2002; McConville 2002; Biddle 

2003; Walton & Walton 2009; Work 2009; Oswald 2010; Block 2012, 2017).  

 

1.5 Hypothesis of the Study 

The text of Deuteronomy 16-18 has clear moral and social implications for leadership because it 

places ethical demands on both sacred and secular governments and provides guidelines for basic 

Old Testament leadership structures. When interpreted responsibly according to a sound 

hermeneutical model, these texts may be applied to modern forms of leadership structures as well, 

and one may therefore expect that they could also give guidance to ECWA in Nigeria, within the 

context of nepotism and corruption.    

 

1.6 Primary Research Question 

In the light both of what I have said about my personal experiences and observations, and of the 

materials that I have reviewed so far, I am asking: Could Deuteronomy 16-18 provide a biblical 

paradigm, with moral and social implications, for addressing leadership practices within the 

context of nepotism and corruption in ECWA? 
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1.6.1 Secondary Research Questions 

To address the primary research problem and to test the above hypothesis, the researcher will ask 

the following research questions: 

 What are the characteristics of the present-day Nigerian society in terms of nepotism and 

corruption? 

 What is the relationship between nepotism and corrupt leadership structures and practices 

within the church, ECWA, and in society? 

 What would be an adequate hermeneutical model for interpreting Old Testament texts for 

the moral-ethical benefit of ECWA? 

 How could Deuteronomy 16-18 serve as a biblical paradigm to address the problems in 

ECWA? 

 How will the text, context of origin, interpretation history, and theological-ethical 

interpretation of Deuteronomy 16-18 inform the moral-ethical position taken on account 

of these texts? 

 

1.7 Potential Value of the Study 

The study has potential value in the following areas:  

 

1.7.1 Scholarship: Many of the answers and solutions provided to nepotism and corruption in 

Nigeria have been social, political, psychological, and economic in nature but I bring a biblical-

ethical perspective to the ongoing discussions. Moreover, most of the published works on 

nepotism and corruption in Nigeria are in the fields of business, politics, health, and non-

governmental organizations, but very few deal with the issues in the church. Therefore, this 

study employs the theological-ethical implications of Deuteronomy 16-18 to address the topic of 

nepotism and corruption in the Nigerian church, particularly EWCA, a topic on which there is a 

paucity of literature.  

 

The study could also provide reliable data about nepotism and corruption in the Nigerian church, 

focusing on ECWA as a denomination. Usually, corruption indices in Nigeria lump all religious 

bodies together and show them as the least corrupt sector. First, I am distinguishing between the 
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church and other religious bodies. Second, I am focusing on the church, ECWA. Moreover, I 

would like to know if the rating of religious bodies as the least corrupt sector could be because 

the factors of evaluation usually employed emphasize diversion of funds that are not very 

common in the church. How would the church rate on the corruption index if we emphasize 

factors of nepotism, favouritism, and tribal discrimination?  

    

1.7.2 Dogmatic: I hope to contribute to the Christian understanding of God and His description 

of the nature of leadership. I also investigate God’s demands on church leadership structures to 

evaluate how they are to exercise authority. I expect this to influence ECWA’s approach to the 

identity of all believers as well as the experience of worship and fellowship in the body of Christ. 

Additionally, I will be contributing material that should challenge ECWA to find possible ways 

of holding church leaders accountable for governance. Though many have analysed the Old 

Testament notions of “justice” and “righteousness”, I will be re-examining these concepts as 

standards for addressing nepotism and corruption in ECWA. Furthermore, the study will provide 

an analogical paradigm for a comparative interpretation between the basic realities in 

Deuteronomy 16:18-18:22 and in ECWA. It will also formulate ethical guidelines for the 

modern-day context of the church by providing a voice for many of the interpretive interests of 

marginalized people groups ECWA.   

  

1.7.3 Church and Society: I intend to draw out the nature and principles of leadership in the text 

of Deuteronomy 16-18 that apply to both the judicial and civil authorities in the wider Nigerian 

context. I will also test the analogical paradigm and the ethical guidelines developed for ECWA 

in the wider Nigerian context. This process should also provide a voice for the interpretive 

interests of marginalized people groups in Nigerian societies. I hope to motivate ECWA to 

provide a model of leadership, that is worthy of emulation, as it engages the wider society in 

public discussions regarding critical issues that affect the nation. ECWA’s obvious leadership 

problems, unfortunately, have hindered her influence on national issues so far. I also propose to 

explain how the research may be relevant to the executive, legislative, and judicial arms in 

Nigeria, by recommending a path for reviewing the policies that affect justice and righteousness 

in the land.          
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1.8. Delimitation and Research Methodology 

First of all, it will be necessary to delimit the study in order to make it viable and manageable. I 

intend to analyse the issues of nepotism and corruption in Nigeria, focusing on the Evangelical 

Church Winning All (ECWA). I will focus on Deuteronomy 16-18, as this passage not only deals 

with leadership issues in Ancient Israelite society and religion but also because it plays an 

influential role in later Old Testament texts where it is often seen as a guideline and a measuring 

rod for religious leadership in Israel. 

 

The study’s methodology has two parts. The first, the church perspective, draws from Church 

history, missiology and practical theology to present and analyse the social and political 

dimensions of nepotism and corruption in ECWA, and the wider Nigerian society. The second, 

the Old Testament perspective, investigates how the laws concerning judicial and social 

administration in Deuteronomy 16:18-18:22 may be used and reapplied, in the context of the 

contemporary social situation of Nigeria, to help curtail the overwhelming social and political 

problem of nepotism and corruption.   

 

In the first part of the study, where I describe and characterize the situation in ECWA, I will mainly 

rely on documented literature studies about leadership in this church. I will use the methodology 

by Jurgens H. Hendriks, (2004), Studying congregations in Africa (SCiA) to analyse the broader 

outlines of the situation in ECWA. In chapter 3 of the book Hendriks analyses the basic typologies, 

models (Dulles’ Models of the Church, 1985), and systems (Armour & Browning's System-

sensitive leadership, 2000) that can explain church congregations in Africa. These analyses should 

help me to study and accurately describe the ECWA situation before I can provide more details 

that are specific to ECWA.  I hope to apply Hendriks’ line of thought to evaluate how ECWA has 

developed a distinct nature of community life based on the value of kinship and close relationships. 

In this regard, the methodology of an identity analysis (Hendriks, 2004:105-144) applies.  

 

I aim to use the diagnostic tools provided by Hendriks to describe the main problem of nepotism 

in ECWA so that other literature that relate to nepotism can support my arguments.  Firstly, as a 

faith tradition - within the topic of typologies - ECWA practices a modified form of 

Presbyterianism and has an organizational-structural perspective where the number of ministers, 

level of affluence, age, tradition, politics, economics, birth rates, and migration play important 
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factors in defining the character and culture of the denomination. The perspective that ECWA 

holds for organizational structures contributes to why it is resistant to change. A strong-resistance 

to change occurs even if it will lead to conflicts and eventual departures; the identity of ECWA 

will be further strengthened because only those who desired the change depart. Additionally, many 

of the local congregations are program-sized congregations that recruit additional seminary-trained 

pastors and lay leadership to complement the work of the main pastor. The congregations in 

ECWA design structures, cells of activities, and small groups to run well-defined and vibrant 

church arms and ministries. Such arms and ministries usually include men's, women's, and youth 

fellowships groups, discipleship groups, family life committees, and elders’ board. The program 

orientation of the congregations dictates why the senior pastor must utilize the managerial 

leadership style to equip lay leaders for productivity in their respective fellowship arms and 

ministries.  

 

Secondly, ECWA professes the practice of the "Proclamation" model, although there are some 

discernible aspects and teachings from both the "Institutional" and the "Body of Christ" models.20  

In functioning within a proclamation model, ECWA's core theology follows the pattern of the 

reformation that is in reaction to the dogma, the hierarchical, and the rigid authority of the Roman 

Catholic world. As such, ECWA places emphasis on reading the word of God with an ecclesiology 

centred upon Jesus Christ and the Bible as the primary witness about Him.  

 

Thirdly, and in line with its chosen typology and model, ECWA employs “system 2”. It is 

noteworthy that though, both system synergism and system conflicts occur, systems 2 and 3 have 

strong alliances. The key issue in system 2 is the personal safety that Africans seek as they 

respond to a world of unseen powers - fear of the wrath of the gods and the powers of nature. 

The organizational impulse, therefore, is to form family tribe-like groups that share a common or 

sacred safe place. This impulse seems to have infiltrated ECWA and it explains the phenomenon 

of tribalism and nepotism that is a characteristic of ECWA. In system 2, leadership is commonly 

                                                 
20 The preamble to the ECWA’s Constitution amended in 2019 reads “We, the members of Evangelical Church 

Wining All (herein referred to as ECWA’), having: a). accepted and surrendered ourselves to the Lordship of Jesus 

Christ; b) sincerely, firmly and solemnly resolved to be knitted and united together into a strong body of Christ, 

under a common bond of love, with a common goal of glorifying God; and c) committed ourselves to the holistic 

ministry of the inspired and infallible Word of God, by the enabling power of the Holy Spirit; hereby proclaim and 

give ourselves to the following constitution” (Constitution of the Evangelical Church Winning All (ECWA) as 

amended, 2019: 1).  
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invested in patriarchal father figures, elders, chiefs, and priests. Moreover, in ECWA, pastors, 

similar to the chieftains, play the mediating role between the church and God, the Most High, 

Divine, Heavenly, and Mysterious. Consequently, there is a profound respect for sacred objects 

and ceremonies, rituals, and symbols. Similarly, typical of African societies, leaders have great 

difficulty in either adapting to a multi-system church or defining a “system-sensitive 

leadership.”21 This failure also occurs in ECWA where leaders form cliques that circulate 

leadership positions among a few. ECWA leaders also regard any form of change as an implicit 

attack on the denominational heritage and tradition. Ultimately, when these leaders have to leave 

office, they introduce close associates, usually, offspring as successors.  

Furthermore, in his chapters 4-6, Hendriks uses four perspectives to do an ecological study and 

an identity analysis of the culture of congregations. In the section on interculturation,22 Hendriks 

develops the idea of ecclesiogenesis, 23which has not yet taken place in ECWA. Without an 

ecclesiogenesis, ECWA leadership and membership guard the existing structures with a 

misplaced form of loyalty. There is an unacknowledged fear of breaking away, either 

intellectually or theologically, from the status quo. As such, ECWA’s way of doing things has 

not changed much. Particularly, The Constitution and Bye-Laws of ECWA are well-regarded, 

and have sometimes, unwittingly, been placed on equal authority with the word of God.24 

 

In the second part of the study, I will first investigate what constitutes a responsible Old Testament 

hermeneutic for giving moral-ethical guidance in a contemporary context such as ECWA. I will 

                                                 
21 System-sensitive leadership is required because each system has its unique ways of organizing itself, responding 

to crises, restructuring relationships, family life, and roles; and discussing the image of God, a sense of time, sin, 

salvation, spirituality, fear, leadership, learning styles and characteristic activities (Hendriks 2004:56).     
22 The way of contextualizing theology, and accommodating and indigenizing the gospel into a particular culture. 
23 The re(birth) or reinvention of the church. 
24 Article iv of the Constitution of ECWA (as amended, 2019:9) states that ECWA is an: “(a) indivisible entity and 

shall be governed in accordance with biblical principles of love and unity, this Constitution and ECWA Bye-Laws; 

and (b) association of ECWA Churches all over the world governed by the laws of each nation and operating in line 

with ECWA Goal and Objectives, and ECWA Articles of faith and Practices.” This statement does not necessarily 

equate ECWA Constitution and Bye-Laws with the Word of God. However, some ECWA leaders and members 

have been observed to defer to these books rather than the Bible. This is the reason “Article 1: Supremacy of the 

Holy Bible (Scriptures)” was added in The Constitution of ECWA (as amended, 2019:1-2). It declares, “(1) No part 

of this Constitution shall contradict the teaching of the Scripture. (2) The provisions of the Constitution shall be 

interpreted solely under the authority of the Holy Bible. (3) If any ECWA policy, rule or regulation, either at 

General Church Council (GCC), District Church Council (DCC), Local Church Council (LCC), Local Church (LC), 

Department or Institutional Level, is inconsistent with the Holy Bible, this Constitution or ECWA Bye-Laws, that 

other policy, rule or regulation shall, to the extent of inconsistency, be null and void.” However, it is difficult to 

evaluate how much impact this addition has made to the ways things are done in ECWA.      
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then do a multidimensional exegetical study of Deuteronomy 16-18 to inform the hermeneutical 

approach chosen for the study. I will focus on the textual aspects, the context, and history of the 

origin of the texts, the history of interpretation of the texts (focusing on some other parts of the 

Old Testament, as well as the New Testament), and the theological-ethical interpretation of the 

texts. This exegetical process leads the study to its last part, the formulation of some moral-ethical 

guidelines for the leadership structures and practices in ECWA within the context of nepotism and 

corruption. 

 

 

1.10  Structure of the Research   

 

Introduction: 

Chapter 1 introduces the background and the motivation of the research, and characterizes 

leadership, corruption, and nepotism. It also provides the hypothesis, the primary research 

question (and the secondary questions), the potential value of the study, the delimitation, and the 

research methodology that drive the research. It then unveils the structures of the different 

chapters as they respond to the primary and secondary questions.  

 

PART I: A General Characterization of the Problem of Nepotism and Corruption in the Church, 

ECWA, and the Nigerian Society 

 

Chapter 2 constitutes Part I of the study. It focuses on a general characterization of nepotism and 

corruption in the church, ECWA, and the Nigerian society. It provides the contemporary social 

background for the textual analysis and application of Deuteronomy 16-18. It is a description of 

the Nigerian situation and the ECWA situation with evidence on relevant factors; an evaluation 

of the scale of the problem; and an assessment of the extent of the problems of nepotism and 

corruption as they affect the people, the leadership, and the social systems. It also considers the 

possibility that the dynamics of nepotism and corrupt practices in the Nigerian society may have 

infiltrated ECWA. It has two parts: a.) a general characterization of the problem of nepotism and 

corruption in the public society and b.) a general characterization of the problem of nepotism and 

corruption in the church, with focus on ECWA.  
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PART II: The Textual Analysis and the Theological-Ethical Interpretations of Deuteronomy 

16:18-18:22. 

 

Chapter 3 discusses Old Testament and contemporary ethics: in search of a responsible 

hermeneutical approach. It introduces the chapters that constitute the second part, the textual 

analysis and the theological-ethical interpretations of Deuteronomy 16-18. Chapter 3 is 

concerned with analysing issues of morality and ethics in Old Testament texts so they may 

provide moral-ethical guidance in a contemporary context such as in the Nigerian situation. It 

also aims to justify the choice of Deuteronomy 16:18-18:22, an Old Testament text, in 

addressing nepotism and corrupt practices in the church, ECWA.  

 

Chapter 4 concentrates on the textual and literary aspects of the exegetical analysis of 

Deuteronomy 16-18. It probes the text through its structural and rhetorical developments and 

through its literary elements before seeking for meaning outside of the text. The chapter sets out 

to discover clear and unquestionable statements, fixed starting points of references for the 

development of arguments, and the meaning in Deuteronomy 16:18-18:22 according to its own 

rules of language and literary composition. These are to accomplish the primary task of 

comprehending the grammar, semantics, composition, style, and imageries in the text, before 

moving to the secondary task of a historical understanding of the text.  

 

Chapter 5 discusses the context of origin, the history, and the history of interpretation of 

Deuteronomy 16:18-18:22. The objective is to understand how the text impacted (and impacts) 

people and societies with different compositions and of different civilizations. This could help 

this study deduce implications for contemporary communities of faith, especially ECWA.   

 

Chapter 6 is the last of four chapters that constitute the second part of this study- “the textual 

analysis and the theological-ethical interpretations of Deuteronomy 16-18”. It reflects on the 

processes used to derive ethical principles in the text. It formulates an analogical paradigm from 

the text that corresponds to an analogical paradigm in modern societies. Additionally, it 

highpoints the historical consciousness, interculturality, and contextual integrity of Deuteronomy 

16:18-18:22 to enable the adoption of the text's traditions in modern situations like the ECWA 
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situation. As an interrogation of an analogical paradigm in Deuteronomy 16:18-18:22, chapter 6 

grows out of chapters 3-5. It leads to and validates the biblical framework formulated for the 

moral-ethical evaluation ECWA in chapter 7.   

 

PART III: Formulating a Biblical Framework for the Moral-Ethical Evaluation of the church, 

ECWA, and the Nigerian Society 

 

Chapter 7 formulates a biblical framework for the moral-ethical evaluation of ECWA, and the 

wider Nigerian society via the analogical paradigm in chapter 6. The biblical framework makes 

transitions between theories/policies and practices/applications. It opens up liminal spaces of 

community to redress issues that lead to the marginalization of people groups within the church, 

ECWA. The chapter also expounds the communal analogical paradigm employed for the study. 

Then it discusses the socio-historical, socio-economic, and religio-cultural implications for 

leadership practices in the church, ECWA, and the Nigerian society. 

 

Conclusion: 

Chapter 8 provides a concise summary of research findings (with some concluding reflections) 

and some suggestions for further research on the subject of this study.   

 

1.10 Conclusion 

This introductory chapter pertains to the descriptive task of the research, so we provide a 

historical background of the study to be able to explain the motivation for the study. We also 

state the problem as a research question, describe the research methodology and give the 

limitations to the research. The next chapter is devoted to a general characterization of nepotism 

and corruption in ECWA, and the wider Nigerian society. It thus provides the contemporary 

social background for the textual analysis and application of Deuteronomy 16-18.  
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PART 1: General Characterization of the Problem of Nepotism and Corruption in the 

church, ECWA, and the Nigerian Society 

 

Chapter Two 

A Description of the Nigerian Situation 

2.1 Introduction 

This chapter employs a descriptive approach to provide the contemporary social background of 

this study. It will describe an understanding of nepotism and corruption in the context of 

leadership in Nigerian public society and in the church, ECWA. The chapter covers many 

features of nepotism and corruption in church and society. The chapter, a crucial part of the 

research, will not be exhaustive lest the study becomes too wide. It will provide the context for 

the study and set the scene for the textual analysis and application of Deuteronomy 16-18 that 

should guide in addressing the problem of nepotism and corruption in the church, ECWA, and 

the Nigerian society. The chapter considers the ways nepotism and corruption operate in 

providing identity, ethnic solidarity, access to resources, modes of representation, and a method 

of survival for people of common origins (descent and marriage), religion and culture in 

Nigerian societies. It will descriptively analyse the works of key scholars on the Nigerian 

contexts of nepotism and corruption in church and society. The chapter will also investigate the 

possible connections between nepotism and corrupt practices in the church, with a focus on 

ECWA, and the Nigerian society.  

 

The chapter employs an interdisciplinary approach to characterize nepotism and corruption in 

Nigerian public society and in the church, ECWA. The methodology relies on elements, 

terminologies and parameters in practical theology and the discipline of congregational studies. 

First, there is a contextualization of the Nigerian situation in the public society. This is done by 

providing a brief history of Nigeria; a general characterization of the problem nepotism and 

corruption; and discussions on factors of nepotism and corruption in Nigeria like British 

colonialism; tribalism: ethnic distrust; Christian versus Muslim constant striving for domination 

and resultant conflicts; and abuse of office for resource control. Second, there will be a 

contextualization of the church situation, with focus on ECWA. This is by providing a brief 

history of ECWA, discussions of factors of nepotism and corruption in the ECWA such as 
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ethnicity and tribalism; the institutionalization of ECWA; lack of spiritual maturity among 

ECWA leaders; abuse of offices for resource control. Lastly, there will be a characterization of 

the main presentations of the problem of nepotism and corruption in ECWA, which are in the 

form of leadership elections, the emergence of second-generation pastors, the lack of 

employment for pastors outside the home DCC and the lack of opportunities for women into 

positions of authority (leadership) in ECWA.  

 

Each subsection contributes to the objectives of this chapter. These include providing document 

evidence that nepotism and corrupt practices exist in the church, including ECWA; identifying 

the relevant factors that highlight rise in church and society; discussing the scale of the problem; 

and objectively assessing the extent of the problem on the people, the leadership and the social 

systems in the church, ECWA and in the Nigeria society.  

 

2.2. General Characterization of the Problem of Nepotism and Corruption in the Nigerian 

Society  

2.2.1 Brief History of Nigeria 

The geographical area now known as Nigeria, from as early as 11000 BC, was inhabited in parts 

by many25 established civilizations, historic empires and dominant cultures. These include the 

Nok kingdom, Aro kingdom, Igbo Ukwu, the Sokoto Caliphate, Songhai Empire, the Benin 

Empire, the Nri Kingdom, the Yoruba Kingdoms (Ife and Oyo), the Kanem-Borno Empire and 

the ilk (Sen, 2010:3-4; Falola and Heaton, 2008: xiii). Though these kingdoms developed some 

inter-ethnic relationships, primarily for the purpose of commerce, their respective worldviews, 

religions, ethics, politics and social customs remained essentially defined by geographical 

boundaries (Suberu 2001:19-26). Principally, “four major political systems were identifiable: the 

emirate system, monarchical system, semi-monarchical system and republican monarchism” 

                                                 
25 Siollun (2021:27) claims that hundreds of civilizations or kingdoms or pre-colonial societies existed for over a 

thousand years in the River Niger area prior to the coming of the British. However, he regards the cultural and 

political histories of the Kanem-Borno Empire, the seven Hausa States, Oyo Empire, Benin Empire, and the Sokoto 

Caliphate as the most important of this period for two reasons. First, they are the “precursors of Nigeria’s current 

primary ethnic groups”. Second, “the shifting balance of pre-colonial power within and between these kingdoms is 

also important for examining the seismic changes brought about by Britain’s arrival”.      
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(Agbu, 2016:10). These empires, however, proved susceptible to the foreign invasions by both 

Uthman Dan Fodio’s Islamic Jihadists and the British colonialists.26 In particular, European 

merchants, during the period of colonization, forced a capitalist coalition of these people groups: 

a forced unification that gives Nigeria the artificial and diverse viewpoints that complicate the 

near-impossible task of nurturing unanimity. It is reasonable to conclude that each people group 

has chosen ethnic allegiances over and above national allegiances and strives for leadership 

primarily to sponsor tribal supremacy.  

 

 

2.2.2.    General Characterization of the Problem of Nepotism and Corruption in Nigeria  

Literature that characterize nepotism and corruption in the wider Nigerian context are reviewed 

in terms of methodology explained by Hendriks (2004:105-143), chapter 5 of SCiA. The 

emphasis is on an apparent failure to define the concept of nationhood and the consequent rise of 

ethnicity and tribal loyalties within Nigeria. One way of explaining the variety of worldviews in 

Nigeria is to review the prevalent different identities (personalities) and cultures (ways of doing 

things).27 Clashing worldviews parallel the typical Nigerian social ontology (what each people 

group perceives as reality). These emerge as different mechanisms for coping with prevalent 

socio-political challenges in the nation and means of disunity. The chequered history of the 

development of Nigeria28will disclose the influence of conflicting worldviews and is crucial to 

                                                 
26 The Portuguese initiated the transatlantic slave trades in the 15th Century and the Dutch followed in the 16th 

Century, the French and the Britons became the dominant slaving powers in the 18th Century (Falola & Heaton 

2008:87; Sen 2010:3-4; Okpalike & Nwadialor 2015:5; Siollun, 2021:7). Siollun (2021: 9, 11-13) gives two reasons 

why the slave trade that was begun by the Portuguese in 1470 inadvertently made West Africa vulnerable, 

particularly, to the conquest by Britain. First, the fear of being captured and sold into slavery discouraged the people 

from venturing too far from home and this inhibited inter-community and inter-ethnic alliances and cooperation that 

would probably have forged a united coalition to oppose British invasion and rule. Second, slavery had drained the 

population of its able bodied adult population. “In the twenty years between 1680 and 1700, according to a 

conservative British estimate, Englishmen alone shipped at least 300,000 African slaves. In the 54 years between 

1676 and 1730, Benin shipped 730,000 slaves (42 percent of all slaves taken from the entire African continent 

during that time period).” Siollun also notes that though the British abolished slave trade in 1807, they retained an 

economic interests in West Africa.        
27 Identity refers to a people’s story that defines the “we” concept of the self and purpose. It addresses issues of 

ethnicity and tribes in the group, the self-image defined by the demography (age, sex, marital status, education, 

income, work, etc.), and the history of events and heritages (inherited identity, culture, belief system, traditions, 

shared activities, symbols and ritual) that lead to the formulation of a worldview (the total framework for evaluating 

good or bad values, attitudes, and methods and for interpreting life and meaning to life).  
28 The history of the development of Nigeria covers the nation’s geographic, economic, social, political, ideological 

and religious contexts, and the consequences of this process. 
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characterizing the problem of nepotism and corruption. The history of Nigeria’s development29 

amplifies the reason the nation is overwhelmed by a “development crisis”.30 This concept can 

also refer to the social, moral and ethical corruption of the post-colonial era. It specifically 

underscores three corrupt policies of the colonial era that have continued to bedevil Nigeria: the 

policy of separate development,31 the adoption of a “dual urban policy”32 and the incorporation 

of the Nigerian economy into the world capitalist economy.33 The British colonial system 

endorsed many aspects of the institutionalized and exploitative schemes of Europeans that 

influenced and replaced some older Nigerian values. The colonial economic structures of 

capitalism served as fertile grounds for the progression of nepotism and corruption that presently 

plague Nigeria.34 However, it is not logical to attribute all problems of nepotism and 

institutionalized corruption to the slave trade and British colonialism. Many Nigerian elites, in 

the more than six post-colonial decades, may have perpetrated more crimes on Nigeria than the 

slave traders and the colonialists did in the six colonial decades. However, the seed of Nigeria’s 

developmental crisis, that is now a recurrent phenomenon, was planted during the colonial period 

(Abdulrahman, 2004:294; Ochefu & Ogbogbo, 2005:77-78; Alumona, 2009:1; Todd, 2010:7; 

Okolo & Raymond, 2014:31; Olarewaju, 2015:1; Siollun, 2021:3).       

 

Nigeria, especially in the past half-century, has mirrored a complex, chaotic, distorted and 

discordant nation.  It is a people composed of very dissimilar ethnic groups, with each group 

claiming to suffer marginalization, each agitating for resource control and some readily taking up 

arms in inter-communal conflicts and insurgencies. All these are the expressions of people 

groups in a continuous, selfish and disorderly struggle for power, wealth, position and influence 

                                                 
29See Alliyu et al (2014:102-127). 
30Nigeria’s journey and development crisis “can be traced through different stages; ranging from being described as 

a primitive society, to becoming a slave society, then through the period of colonialism, to the era of decolonization 

and has now entered the period of neocolonialism” (Olarewaju, 2015:2). 
31The policy of separate development gave rise to unequal and uneven distribution of economic and social 

developments. 
32The adoption of a “dual urban policy” concretized the highly volatile value of ethnic segregations in Nigeria. 
33The incorporation of the Nigerian economy into the world capitalist economy subjected Nigeria’s economy to the 

instabilities of the world’s capitalist economy. 
34 Siollun (2021: 49) traces the origins of bribery and corruption that plague Nigeria in the 20th century to the ex 

gratia payments made by the British business men to local chiefs for permission to trade in their domains. It was 

originally called “comey” or “dash” (later called “commission” or “tipping”) and was regarded as the legitimate 

entitlements of the local chiefs. The payments were systematized and classified as either “gentleman’s dash” or 

“boy’s dash” depending on how much it was. Even when English law was transplanted to West African societies 

“legitimate trade payments that had existed for centuries were suddenly transformed into illegal financial 

transactions. Nigeria’s modern-day bribery is at least partially a descendant of this elaborate system of payments”.    
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(Lalude & Omitola, 2001; Salawu & Hassan, 2011). Furthermore, the portrayal of a chaotic 

Nigeria is observable in the constant juggling of national leadership positions between military 

juntas and democratic rulers.  

 

Using the above criteria, discussions about Nigeria’s civilian and military leaders point to the 

state of instability that results from too frequent changes of leadership. Statistics show that all 

civilian leaders (either appointed or democratically elected)  and military leaders between 1963 

and 2010, excluding 1999-2007, resigned, died in office, got deposed or were assassinated 

(Falola & Heaton, 2008: xvi-xviii; Eze & Nzegwu, 2010:63-64; Sen, 2010:7-8).35 Nigeria has 

turned out to be a country where leadership, more often than not, is determined by military 

coups, extensive rigging of elections and use of force to seize power and/or to retain power.36 In 

its history to date, Nigeria has suffered from the consequences of eleven military coups 

(attempted and successful Odeyemi 2014:1-2) and one major civil war (July 1967 to January 

1970 where an estimated 1 to 3 million people, in the former Eastern Region, died from war, 

starvation and diseases and more than 3 million became refugees). Nigeria endured a forced and 

unjust annulment of the 1993 presidential elections. This was arguably the only freely and fairly 

contested presidential elections in her history. Several labour strikes have crippled many public 

sectors, especially the health and educational sectors. The provocative reliance on unverifiable, 

ethnically, politically and religiously sensitive census figures37 have facilitated the rigging of 

                                                 
35Dr. Nnamdi Azikiwe (1963-1966) was deposed; Major General Johnson Aguyi Ironsi (Jan-July 1966) was 

assassinated; General Yakubu Gowon (1966-1975) was deposed; General Murtala Mohammed (1975-1976) was 

assassinated; General Olusegun Obasanjo (1979-1983) resigned; Alhaji Shehu Shagari (1979-1983) was deposed; 

Major General Muhammadu Buhari (1983-1985) was deposed; General Ibrahim Babangida (1985-1993) resigned; 

Chief Ernest Shonekan (August-November 1993) was deposed; General Sani Abacha (1993-1998) died in office; 

General Abdulsalami Abubakar (1998-1999) resigned; Alhaji Umar Musa Yar’Adua (2007-2010) died in office. 
36Nigeria became an independent Commonwealth country on October 1, 1960, a republic in 1963, and held her first, 

and only, parliamentary elections in 1964. The nation’s new leaders failed to uphold fair political practices, the 

nation became unstable and a military coup followed in 1966. In 1967, the Republic of Biafra was formed and the 

country battled in a 3-year Nigerian Civil War until 1970. The country became a democratic republic in 1979, and a 

new constitution was drafted, but the tenure of the 2nd republic did not last as the military seized power 4 years later. 

The third republic was formed in August 1993, but this too was dissolved in November of the same year by another 

military coup that ushered in a dictatorial regime that lasted until 1998. Eventually there was the creation of the 

fourth republic in 1999. Though it has lasted 20 years, the fourth republic has probably ushered in the most 

polarizing period in the history of the nation. The nation is experiencing large scale and wanton killings, extensive 

destruction of the social, cultural and ethnical balance of the nation, and a perceptible level of intolerance that has 

put the nation on the threshold of, possibly, the biggest crisis to come (Ogbeidi, 2012:6-11; Campbell, 2012:35-39). 
37Nigerian leaders consistently failed to conduct and/or update credible censuses in 1952, 1962-1963, 1991, 2006, 

2017, 2018, and 2019. There was an outright cancellation of the 1962/63 and the 1973 counts. Yet, each 

ethnic/religious group continues to “quote” figures that suit her political and religious agenda.    
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election results (Kurfi, 2005:101; Agbaje & Adejumobi, 2006: 27) which have led to several 

incidents of ethnic, religious and political insurrections. Nigeria presently records the fastest-

growing number of new militant groups.38 In just one year, between 2015 and 2016, eighteen 

(18) disaffected armed groups sprang up in Nigeria (Mayah, 2016:1). Nigeria’s multifaceted 

problems make it a “failing,” if not already a “failed” state. The fact that it has remained a 

cooperate entity, considering its pre-colonial, colonial and post-colonial history, is nothing short 

of a miracle (Mbao & Osinibi, 2014:168; Agbu, 2016:10; Todd, 2010:10). 

Nigeria, through her history of sectional tussles for national leadership, often ends up with inept, 

uneducated, biased and despotic leaders who serve as flag bearers of their respective cabals. 

Kolade (2001:82) observes that Nigerian leadership structures emphasize “vested interests” over 

“voter’s interest”. It then produces leaders who cannot address the problems of nepotism and 

corruption because of their loyalties to their sponsors. Cole (2009: 34) observes that an 

“institution” emerges from such cabals where inept leaders and despots discover identity and 

purpose. Cole (2009:34) adds that:  

Inside the institution they are important people, educated people, outside they are nothing, with no clout, no 

power, nothing impressive. It is dangerous when the institution becomes the leader’s source of identity and 

purpose. Soon the leader feels compelled to give his or her life to maintaining the institution. In essence the 

leader is a prisoner and cannot imagine life on the outside.  

 

Even when existing policies can adequately address the problems of the nation, 

maladministration facilitates the use of the policies to perpetuate further prejudice, partiality and 

discrimination. An example is the policy on federal character principle and/or quota system39that 

                                                 
38The militant groups in Nigeria, presently, include the Islamic State West Africa and the Movement for Unity and 

Jihad in West Africa – both offshoots of ISIS and Al-Qaida in Islamic Maghreb; the Boko Haram; Armed nomadic 

herdsmen; the resurrected and re-armed Movement for the Emancipation of the Niger Delta; the Niger Delta People’s 

Volunteer Force; the Niger Delta Liberation Front; Niger Delta Avengers; Biafra Avengers; Red Egbesu Water Lions; 

Asawana Deadly Force of the Niger Delta, the Adaka Boro Marine Commandos; the Utorogon Liberation Movement; 

Joint Niger Delta Liberation Force; and the Joint Revolutionary Council of the Joint Niger Delta Liberation Force; the 

Red Scorpion; the Ultimate Warriors of the Niger Delta; the Niger Delta Red Squad; Niger Delta Vigilante; the Niger 

Delta Greenland Justice Mandate; the Ijaw/Oduduwa Militant Movement (in Ogun and Lagos States) and the Agatu 

Warriors in Benue State (Mayah, 2016:1). 
39The quota system had been in use before Nigeria got her independence in 1960. It is comparable to the affirmative 

action program the United States of America introduced to redress the wrongs of racism and slavery, and was 

adapted in Nigeria to solve the problems of marginalization and disparity in socio-economic development and 

educational standards in different parts of the country. The federal character principle is a redefinition of the quota 

system and it became enshrined in Section 14 (3-4) of the 1999 Constitution. It seeks to address the issues of ethnic 

representation, promote national unity and equity, ensure a sense of national belonging and loyalty to the federation 

by regulating appointments to public service institutions. It sought to facilitate the staffing of the federal institutions 

to reflect the linguistic, the ethnic, the religious and the geographic diversity of Nigeria. The policy has both merits 

and demerits. Firstly, it has fostered the wide representation of different states and ethnic groups in federal 

establishments, and it has assisted in sustaining the unity of the country by reducing gaps in national development. 
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is long overdue for either a review, a replacement or complete removal. This policy was partly 

designed to try to bridge the gap in educational growth and development between the largely 

“uneducated” North and the largely “educated” West. It was also to sponsor the process of 

Nigeria’s true federalism.40 However, consistently, the policy promotes mediocrity over 

meritocracy. The main problem concerns unscrupulous Nigerian leaders and elites who use the 

policy as a potent instrument to validate nepotism and corruption. The purpose for creating the 

policy has been defeated and paradoxically, the leaders use the policy to destroy the logic of 

federalism, unity in diversity, equity and justice that it was originally designed to foster. 

Additionally, the organizing principle of inclusion embedded in the policy has become distorted 

and manipulated for graft, self-enrichment, extortion, influence peddling and other forms of 

nepotism and corruption (Agbu, 2016:15). A nation cannot pursue excellence by eliminating 

qualitative and healthy competition. The problem would have been more adequately addressed at 

the primary level of education by a redesigning of school curricula.  

                                                 
However, the flaws include non-compliance with the quota system in some states, the falsification of states of origin 

and unavailability of candidates to fill their quota in respective states of the federation. In addition, the system has 

not been able to harmonize its merit and its ecological approaches, and this has resulted in the promotion of 

mediocrity and incompetence from the base of the educational sector to the administrative sector. The reasons for 

enacting it have been defeated as the dominant and ruling classes distort the use of the policy for selfish ends. The 

principle can be, and has been flagrantly manipulated to enable unscrupulous leaders sponsor their candidates to 

high political positions and increase their influence. Thus, policies, programs, ascendancy to positions of power and 

influence, and the wealth and security of the nation are determined by a few individuals that re-cycle themselves or 

their relations and children into positions of power and authority in a patron–client relationship. Government 

businesses and activities became personalized, laws became personified and dissent and opposition to policies and 

powers then became suicidal. Invariably, the Nigerian state has become privatized. The federal character principle 

also found its way into the political arena and has created a situation where people are selected on quota basis 

without the benefit of open, free and fair elections. It is no wonder that the country has become saddled with 

incompetent and visionless individuals whose only goal is to use public office for primitive accumulation of wealth 

and resources for self-aggrandizement and the country is worse for it. Likewise, the policy is misused to undermine 

the admission processes into the federal universities to favour candidates from “catchment areas” and/or 

“disadvantaged states”. Admissions of ill-qualified candidates occur at the expense of better and more suitably 

qualified candidates who do not belong to the ethnic areas. Moreover, each federal and state university has a list of 

ethnic groups in its own “catchment areas” and “disadvantaged states” and the implementation of this policies result 

in sectionalized admissions that promote mediocrity rather than merit. This is especially detrimental to the 

educational and health sectors, and ultimately to the growth and development of the nation as it opens the paths for 

“academically weak” students to get “choice programs” like Medicine and Surgery, Law, Pharmacy etc. The nation 

charts her future with such “poor” graduates. The negative impact of these policies on employment into the federal 

parastatals, the military and the para-military organizations have also been devastating on the fabric and the 

economic structures of the nation (Eze, 2009; Wahhab, 2009:6-8; Akinwale & Abiodun, 2014:3). I believe that 

while seeking to correct the political imbalance in recruitment exercises the policy has compromised meritocracy 

and lowered the quality of Nigeria’s workforce. As such, it should either have been reviewed or discarded when it 

became an instrument to promote the very problems it was designed to address.             
40 See the National policy on education of 1981. 
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Nigeria also failed to address many of her problems, especially of nepotism and corruption, at 

the Sovereign National Conference41 that held from 17 March to the end of July 2014. It was 

later termed a National Conference, stripped of self-determining authority, and its decisions 

could not be binding on the nation even though an estimated 500 elites of most people groups in 

the country participated in the discussions. Abdullahi Taisu Abubakar (2014:1) wonders if the 

“exercise was worthwhile” and joins other analysts to question “the viability of some of the 

decisions and the feasibility of their implementation”.  He notes, “But while the president and the 

delegates revel at what they see as the success of the conference, critics dismiss it as a 

diversionary tactic and waste of resources” because “it neither meets the expectations of those 

who want a restructuring of the country, nor does it satisfy the yearnings of those who prefer 

reform of the existing system” (Abubakar, 2014:1).42  

The delegates arrived at more than 600 resolutions and presented a 10,335-page report that could 

have helped the nation on its path to recovery but which has been shelved. Though the 

representatives of the different people groups made accusations and counter-accusations of 

marginalization the good points of agreement reached at the conference remain valid. It is again, 

somewhat baffling and rather disturbing, that no regime has either published the findings and 

recommendations or considered implementing the decisions of the Nigerian people. This inaction 

further adds to the uncertainties of Nigerians about the intentions of the class of people who lead 

them (Ezeh, 2017:1).43  

 

                                                 
41 There are no records of the number of national conferences held by Nigerians but Cheri (2014:36) has noted that 

the first national conference was in 1958. Cheri (2014: 37-39) has also discussed the conditions necessitating 

national conferences under the subtopics “resource control,” “ethno-religious crises” and “power sharing” and the 

challenges facing the convocation of national conference under the subtopics “suspicion and mistrust,” “ethnic and 

regional bigotry” and “lack of political will”. 
42 Abubakar (2014) also quotes “Mohammed Haruna, the veteran columnist and former managing director of the 

New Nigerian Newspapers,” as saying, “virtually every constitutional conference in this country has come with a 

hidden agenda by its convener and virtually all of them have come to grief”. 
43 Ezeh (2017) writes, “We fail to act time and time again. Admittedly, some have failed due to the inherent 

difficulty of making constitutional amendments. Other times, the government has preferred to pass through the 

Senate and the House of Representatives rather than employ executive power. That being said, the biggest issue is 

that some recommendations are simply infeasible. In a nation where poverty prevails, civil society possesses no 

moral compass, and youth languish without jobs, the recommendations of the National Conference may have 

seemed so absurd to the average Nigerian that it failed to inspire the people” (Ezeh 2017:1). See also Onwudiwe 

(1999:66) who reports that the national conferences have had “little impact either on the national consciousness or 

on the process of transition to democracy”. 
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Besides, it is has been argued that the Nigeria nation is yet to properly articulate an appropriate 

approach to her governance. Cheri (2014:36) comments that: 

On the political aspects, Nigeria tries almost all types of government with innumerable failures at all times. 

The parliamentary system of the first republic, the presidential system of second and fourth republics, the 

civilian-military diarchy of the IBB era, unitary structure under Ironsi and various military administrations 

have all led to wanton systemic failure. Since 1946 Nigeria is struggling to design a fiscal federal structure 

acceptable to its people but succeeded in creating dissatisfaction and apathy.  

 

 

It also appears that Nigerians have never enjoyed corruption-free leadership (see further 

discussions in section 2.2.3.4: abuse of office for resource control, especially footnote 69 that 

references Ogbeidi, 2012: 6-7).    

 

2.2.3 Factors of Nepotism and Corruption in Nigeria 

Factors that accentuate nepotism and corruption in Nigeria include the following:  

 

2.2.3.1 British Colonialism 

The British colonialization of Nigeria, from 1900-1960, served further to prompt the present 

evils of nepotism and corruption by prejudicing the socio-political systems of people groups. The 

British, to begin with, carved out three administrative zones44 in the region now called Nigeria: 

the Colony of Lagos, the Southern Protectorate and the Northern Protectorate. The Colony of 

Lagos was then merged with the Southern Nigerian Protectorate in 1906 before the 

amalgamation of Southern and Northern Protectorates followed in 1914 (Suberu 2001:19). The 

amalgamation of the Southern and the Northern Protectorates had been an artificial “marriage of 

inconvenience” (Bennis, 2013:14; Odeyemi, 2014:8) because it was an attempt to merge two 

historical forces that have irreconcilable orientations and practices related to religious, political, 

economic and social concerns. Siollun (2021: 319) terms the amalgamation of 1 January 1914 as 

                                                 
44 Siollun (2021: 145) notes that “By the late 1800s Britain had sustained almost fifty years of administrative 

presence in the River Niger area. Yet it had not created a country or a consolidated colony. Instead, there were three 

different territories under British jurisdiction in the same area, each of which was administered by a different 

authority and independent of others. The Royal Niger Company’s territories were run by a trading company that was 

answerable to a board of directors in London. The Colony of Lagos had been controlled by the Colonial Office since 

1861 and was ruled by governors residing in Sierra Leone (until 1874) or the Gold Coast (1874-86) until Lagos was 

granted its own governor. The Niger Coast Protectorate was administered through consuls appointed by the Foreign 

Office and had its headquarters in Calabar. The Niger Coast Protectorate had been known as the Oil Rivers 

Protectorate from June 1885 until it was renamed on 13 may 1893. Each of the three territories had ill-defined 

boarders and different rules of administration, and did not cooperate with one another.”        
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“The mistake of 1914” and records that the process had begun 16 years earlier with the 

recommendation of the Niger Committee. The merger failed and has become the precursor to 

many problems in Nigeria. It was a haphazard lumping together of miscellaneous people groups, 

done as a British colonial fancy and purely for British administrative and economic purposes. It 

was also a botched attempt to construct a national identity for the diverse people groups. The 

different religious, political, economic and social concerns of each people group forged ethnic 

solidarities that defied and keep defying national patriotism. Nigeria has never really been a 

united country, except by defined geographical boundaries (Okpalike & Nwadialor, 2015:4).  

Odeyemi (2014:7) further argues that:  

The British Government was prejudicially aware also that the resultant nation would be a bed of 

nails for strange bedfellows with the full awareness that the fundamental differences in values and 

sensibilities will certainly ever pitch the people against one another. What however mattered to 

Britain then was the sustenance and even the furtherance of her unrivalled international prestige, 

power and colonial expediency, and not, though importantly, the consequences of the eventual clash 

of sensibilities and values (and may be of civilizations) of peoples whose immediate past generations 

had earlier been forcibly bundled and fettered unto slave ships to farm European plantations in the 

Americas. 

 

The colonialists introduced a “divide and rule” policy45 and an indirect rule policy that 

essentially imposed larger and dominant ethnic groups on smaller groups. The indirect rule was a 

“system whereby the native chiefs or traditional authorities were used by the colonial 

government to rule their people. They are regarded as integral of the machinery government 

recognized by the government and by law” (Deji, 2013:88). This system employed existing 

organized and respected officers, offices and institutions, as long as they were subordinated and 

pledged allegiances to Britain. Okolo and Raymond (2014:32) write that the local officers “held 

power in trust for the colonial authorities. Government became an antagonistic platform for 

forcefully extracting obedience from the people…The result was the evolution of a latently 

corrupt system, devoid of accountability, and which pitched citizens against themselves and 

against the ruling class.”46  

 

                                                 
45 Dibua (2006:58) reports that the British colonialists pitted ethnic groups against each other. They also encouraged 

the different ethnic groups to subservient loyalty to Britain but disloyalty to their compatriots. This proved useful for 

British economic and administrative purposes.  
46 Okolo and Raymond (2014:32) further write, “The history of police and military formations in several parts of the 

world can be traced to the need to protect citizens and ensure territorial integrity. Conversely, in the case of Africa, 

the police and military were established primarily to crush civilian opposition to colonial rule. Police engagement 

with the populace was founded on the need to enforce hateful and debilitating colonial laws, including forced 

taxation, segregation, and quelling of anti-colonial uprisings.” 
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Lord Frederick Lugard (High Commissioner from 1900 to 1919), who first applied the indirect 

rule policy in 1914, had a plan that was economically viable and was going to be more 

acceptable and effective than the process of introducing non-indigenes and “foreign” rulers into 

the different communities.47 Besides, Britain would have needed a large number of British 

colonial personnel to implement a system of direct rule in Nigeria. First, Britain simply did not 

have enough personnel48 to send to Nigeria for this purpose. Second, the heat, humidity and the 

mosquitoes was costing Britain many lives. Third, the indirect rule kept the colonizers at a safe 

distance from the people they ruled (Siollun, 2021: 281-282, 292-293).  

 

The divide and rule and the indirect rule policies resulted in an uneven religious and socio-

political development of ethnic groups, the development of social structures of inequality, the 

denial of political and economic participation of some ethnic groups, the creation of new ethnic 

hierarchy and differential treatment of ethnic groups, a stratified inequality and the indirect 

continuity of colonial injustice in post-colonial societies (Dankofa, 2008; Abdulrahman, 2014). 

These will be antecedents to the rise of ethnic “consciousness,” ethnic self-determination and 

resultant ethnic distrust that continue to trouble Nigeria. These rules also greatly impact on 

Christianity and Islam, the two major religions in Nigeria (see 2.2.3.3: constant struggle between 

Christians and Muslims for domination and the resultant conflicts for more discussions on the 

impact of the British indirect rule in Nigeria).  

 Primarily, Nigerians were “primitives” and were obligated to accept Britons and other European 

nationals as a superior race. This was the main justification for the colonialization of Nigerians 

(Falola & Heaton, 2008: xvi-xvii; Turaki,49 2010:118-119, 120). The task of bringing civilization 

to Africa was also deemed the “Whiteman’s burden” (Deji, 2013:87). It was also the rationale for 

the Britons to decide to provide “good administration” for the inferior people groups of Nigeria. 

Turaki writes, “Lugard strongly justified British occupation of Northern Nigeria on the grounds 

that it provided wealth for Britain and civilized the peoples of Africa” (2010:119). The 

                                                 
47 Deji (2013: 89) has discussed why and how the British indirect rule in Nigeria was “highly successful” in 

Northern Nigeria “since it was the existing system” among the Hausa-Fulani “prior to the advent of the colonial 

master”. Meanwhile the indirect rule “met with a little success” in Western Nigeria (Yorubaland) but it was a “total 

failure” in Ibo land (see also Falola & Heaton, 2008:113-117 and Siollun, 2021: 283-297).  
48

 Siollun (2021:281-282) writes that “By 1925 there were only 200 British administrators in Nigeria for a 

population estimated at 20 million, or one administrator for every 100,000 Nigerians.” 
49 Turaki (2010:118-119) also cites Gossett (1965:310-338). 
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assumptions on British superiority also shaped their view of religion, charter, customs, and the 

appearances of each people group. 

Secondarily, and the cause of a bigger problem, was that the British superiority theory was used 

to validate classifying the different Nigerian people groups into either superior or inferior social 

classes. It probably would have been a better Nigeria if the British had ranked all Nigerian 

people groups as second-class citizens. However, classifying some as lower than their 

compatriots’ boded evil for the emerging nation. This is the reason the different ethnic groups 

were subjected to different colonial policies applied according to the superficial rankings. This 

was essentially the brain-child of Lord Lugard who subscribed to the racial theories of 

Darwinism which teach that racial superiority or inferiority was supposed to be determined by 

colour, brain or cranium size, intelligence, physical or biological factors, level of culture or 

civilization and even religion. Lugard strictly classified Nigerians into three groups: the primitive 

tribes, the advanced communities, and the Europeanized Africans. He ranked the pure Negroids 

as primitives and the Muslim Fulani as advanced tribes (Turaki, 1993:31; 2001:2-3; Ochefu & 

Ogbogbo, 2006:17).   

 

2.2.3.2 Tribalism: Ethnic Distrust 

Tribalism focuses on ethnic loyalty to one’s own group and reflexive distrust for other people 

groups. This remains foremost as we examine the prevalence of nepotism and corruption in 

Nigeria. The problem of ethnic distrust is so pronounced that classifying Nigeria as a united 

entity often provokes debates. The level of acrimony among the more than 500 different 

tribes50must be taken into account in a country where each tribe has different and dominant 

social structures, languages, norms, cultures and values. The Yorubas, the Igbos and the 

Hausa/Fulanis51who are the three most populous tribes in Nigeria, try to overshadow other 

heterogeneous people groups in their respective geographical regions. However, in essence and 

practices there are not many commonalities among the various tribes grouped with them. All 

other groups often vehemently resist being overshadowed. Other populous groups in the 

                                                 
50There is no consensus on the number of tribes, ethnic groups or languages in Nigeria. The often-cited numbers are 

between 371 and 521 tribes/ethnic groups and/or languages of which 9 may now be extinct.  
51 The Fulanis, in the early 1800s, had succeeded in the overthrow of the Hausa states and they began a new 

“emirate system” (government under Muslim rulers). The Hausa-Fulani grouping came about by assimilation 

through intermarriage, language, culture, Islamic religion, and the Islamic Government (Turaki, 2010).  
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Northern section like the Ebiras, the Kanuris, the Nupes and the Tivs, and the Igalas have very 

distinct origins as well as cultural and traditional characteristics from the dominant Hausa-Fulani 

tribes. Also, note that the populous groups in the Southern region like the Ibos, the Edos, the 

Esans, the Urhobbos, the Ibibios, and the Ijaws have distinct origins, as well as cultural and 

traditional characteristics from the dominant Yoruba tribes (Adeosun, 2011). 

 

Ethnic distrust has continued to promote nepotism and corruption because it has never been 

properly managed. In cyclical manner nepotism and corruption, exacerbate ethnic distrust to 

undermine genuine efforts at attaining federalism. Additionally, ethnic distrust among these 

people groups seems to have heightened in recent history because of escalation in cultural 

revivalism, ethnic pride in indigenous languages, roots and identity, and the spate of violent 

tribal-evangelism. These factors have further combined to redefine how each Nigerian reacts to 

the label of either a Yoruba, Igbo or Hausa/Fulani person.  

 

Ethnic distrust predominates when elders and councils, who determine the basic social unit of 

each group and provide the framework for kinship, desire to maintain representation in Nigerian 

politics. Such ethnic distrusts had raised tensions, even on the eve of independence,52 when some 

other populous ethnic groups demanded separate statuses. These groups include the Yoruba 

districts of Ilorin and Kabba, the Middle Belt states and Borno kingdom in the Northern region; 

Rivers and Calabar-Ogoja-Rivers (COR state) in the Eastern region; and the Benin kingdom in 

the Western region. They distrusted the integration process, and instead chose to cooperate and 

work for further partitioning and the creation of new regions in the first republic. Though the 

demands were ignored before Nigeria’s independence, the Midwestern region (the bequest of the 

Benin kingdom) was later carved out of the old Western region because of the demands (Turaki, 

1993:20; Stokke, 1970:27-29). 

 

 

                                                 
52 At independence, in 1960, Nigeria had three regions: Northern Region, Western Region, and the 

Eastern Region. In 1963 the Mid-Western Region was carved out of the Western Region, to make the fourth. Since 

then 12 states (in 1967), 19 states (in 1970), 21 states (in 1989) and 36 states (in 1991) have been created from these 

regions. However, the demands for more state creation remain unending in the quest for ethnic self-determination.  
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2.2.3.3 Constant struggle between Christians and Muslims for Domination and the Resultant 

Conflicts 

 

Using the criteria set out in the discussion of British colonialism, the greatest polarization in 

Nigeria is religious. Religion also constitutes a major factor of nepotism and corruption in 

Nigeria. Ethnic and political differences become more volatile once religious coloration is 

infused. This may be why, since 2001, the bloodiest riots have been religious and usually 

between Christians53 and Muslims.54 On many occasions, a political or ethnic problem starts 

locally but when redefined on religious lines it becomes generalized. Nigerian Christians and 

Muslims appear to be immersed in an unremitting striving to dominate the other. However, the 

two different religions employ different methods of propagating themselves. While Christians 

are taught to propagate by preaching the salvation that is found in Christ and celebrate diversity 

of cultures (they even translate the Bible into indigenous languages), the Muslims are taught to 

propagate based on the principle of subjecting people of other religions to the will of Allah (they 

emphasize uniformity in religion, language, cultures and values).  

 

The instigation, though not necessarily the cause, of Christian-Muslim conflicts is a legacy of 

British colonialism. The British, who created and amalgamated the Northern and Southern 

Protectorates in Nigeria, applied Lord Lugard’s indirect rule and divide and rule policies to 

subdue systematically all local resistances. The policies were also used to impose Islam over 

Christianity, particularly, in northern Nigeria (see details on the operations of the indirect rule 

and the divide and rule policies in colonial Nigeria in section 2.2.3.1: British Colonialism).  

 

                                                 
53 Siollun (2021:253) documents that the first Christian presence in Nigeria dates back to the 15 th century when 

Portuguese traders introduced Christianity to the Benin. Christian missionaries, however, only became interested in 

coming to West Africa following descriptions by British traders and explorers that the inhabitants were heathens, 

drunkards, robbers, murderers, cannibals, savages, and worshippers of devils. The goals of the Christian 

missionaries were two-fold. First, they came to save lost African souls. Second, they came on humanitarian grounds 

to abolish slavery, human sacrifices, and twin immolation.     
54 Siollun (2021:252) similarly documents that the first Islamic presence in Africa was around 615 AD when sixteen 

Muslims (twelve men and four women) fled Mecca to escape persecution and entered through Abyssinia (ancient 

Ethiopia). From there, Islam infiltrated Nigeria when traders and migrants entered Kanem-Borno Empire (modern-

day Borno area) in the 11th and 12th centuries and Hausaland (to the west of Borno) in the 14th century. He notes that 

“Africa was the first place in the world to practice Islam outside the Arabian Peninsula.” 
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Lugard decided that Islam and its structures of governance would be more suitable for serving 

British colonial purposes in the imminent post-colonial period. Therefore, Lugard promoted the 

existing Islamic leadership structures of the Sokoto Caliphate above all other leadership 

structures of Nigerian people groups. He had rightly judged that indirect rule would function 

more adequately through the Caliphate’s vision of a state united by culture and religion (Gaiya in 

Cooper et al, 2018:121).  In effect, Muslims became district heads of non-Muslim groups in 

Northern Nigeria.  

 

Lord Lugard’s trump card was to rank the Hausa-Fulani Muslim communities as “advanced 

communities”. He also described the Hausa-Fulanis to the manufacturers in Europe as civilized, 

industrious and highly receptive to European goods because he desired to preserve and utilize 

their leaders as native rulers and institutions. Actually, many British administrators, in their 

casual typecasting of native ethnic groups, rated the Fulanis as “a superior and more intelligent 

race of Africans and born rulers” (Siollun, 2021:283). Furthermore, as incentives to the Muslims 

Lugard carefully avoided provoking their leaders and did not exert his influence to stop 

completely the slave trades that was the Sokoto Caliphate’s highest income earner (Turaki, 

2017:4-5; Siollun, 2021: 283-284).  

 

One other primary method Lugard used to endorse Islam was to classify ethnic groups in the 

Northern Protectorate into Muslim groups and non-Muslim groups. This paved the way for 

unequal treatments of other groups and conferred privileged treatment on Hausa-Fulani Muslims. 

Differential treatments, especially in Northern Nigeria, resulted not simply in a class system but 

also a racial one with a fairly complicated and well-defined hierarchy. The primary step was to 

classify non-Muslim groups as infidels, people without religion, pagans or “arna” (Hausa 

language) who were conferred a minority status that still prevails in post-colonial Nigeria 

(Turaki, 2017: 4-5, 11-14). The Hausa-Fulani Muslims unsurprisingly developed the mind-set 

that leadership in Nigeria was their “birthright.” The elevation of Hausa-Fulani ethnic group and 

Islamic religion in the colonial era continues to have grave consequences for the relationship 

between Muslims and non-Muslim groups in post-colonial Nigerian politics (Todd, 2010; Bunza 

& Shehu, 2018:31). 
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The start of British colonial rule in Nigeria coincided with at least four major 19th century 

missionary activities in Africa, chiefly in Nigeria. One of these was by the Church Missionary 

Society (CMS) belonging to the Church of England. CMS missionaries first arrived in Badagry, 

on the outskirts of Lagos, in 1842. They spread to the nearby town of Abeokuta in 1846 and to 

Onitsha in 1857. Another was by Presbyterian missionaries who went to Calabar and to the far 

south-eastern parts of what later became Southern Nigeria (Siollun, 2021: 253). There was also 

the 1893 pioneering work of SIM missionaries to the Hausas in northern Nigeria (see particulars 

in section 2.3.1: brief history of ECWA). Records show that the Sudan Pioneer Mission, renamed 

Sudan United Mission, also began in 1904.  Consequently, the respective history and goals of the 

two very distinct movements might be confused as shared. The commonality, however, is only in 

the happenstance of timing. The goals and methods of the colonial empire-builders and those of 

the Christian missions were so widely divergent they may well have occurred at very different 

centuries. On the one hand, the colonialists set out to establish political and secular rule under 

British government. On the other hand, the Christian missionary movements set out to establish 

the reign of Christ. The conflict of interests and the difficulties between missions and colonial 

authorities would ultimately have adverse implications for the future of Christianity in Nigeria. 

This is especially so in the independent, Muslim-dominated governments in Northern Nigeria 

(Crampton 1975 reissued with an update by Gaiya, 2004:34; Turaki, 2010:111; Gaiya in Cooper 

et al, 2018:122). 

Lord Lugard’s rejection of Christian missionary structures was logical. It was obvious that the 

British colonialists could not form a confederacy with the Christian missions who had moral and 

ethical arguments against the British capitalist agenda of exploiting resources, providing a 

market for British trades and compromisingly refusing effectively to stop the slave trades. 

Moreover, British colonialists and Christian missions had different approaches and beliefs about 

Nigeria. While the former saw opportunities to exploit Nigeria, the latter saw opportunities to 

preach the gospel of Christ and develop Nigeria through investments, especially education that 

became the bedrock of Nigeria’s development (Okpalike & Nwadialor, 2015:11). By mid-1960s 

the Christian missions had built many more schools and hospitals than the governments of 
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Nigeria55 because these institutions also served for “pre-evangelism” in the propagation of the 

gospel. Conversely, the government’s school projects were limited because it was not ready to 

rival Islam and made policies designed not to offend Muslims. By 1914 the Muslims had “at 

least 25,000 Koranic schools” (Siollun, 2021:266), and as at 1932, they had “about 37,431 

Quranic schools” (Turaki 2017: 123) and over two hundred thousand pupils who were taught to 

recite the Koran from memory and to read and write in Arabic.  

The British found a suitable collaborator in the Hausa-Fulani Muslims who readily accepted 

political and economic powers as indispensable because Islamic ideology incorporated ethnicity, 

religion, and politics into a single unit. Muslims would keep promoting Britain’s interests in 

Nigeria’s resources even after independence. Evidently, the British colonialists had chosen 

wisely as Muslim leaders, over the years, have taken-over and systematically destroyed many 

Christian social structures of propagating the gospel.56 Though Lugard knew Christianity was the 

dominant religion in the Southern Protectorate, he openly sponsored and protected Islamic rule in 

the nation by limiting the activities of Christian missions to only non-Muslim groups in the 

North (Todd, 2010:27; Turaki, 2010:131-132, 2017:5; Daniel-Kalio, 2018: 248, 257-260).   

Cooper et al (2018:10-11) note that “SIM had the approval of the government to move into 

Muslim territories to render medical services as long as they did not proselytize Muslims, as Dr. 

Walter Miller of the Church Missionary Society did in the city of Zaria.” Furthermore, the 

conversion of non-Muslim groups to Christianity did not revise their minority status, and this 

was transferred to Christianity, at least in Northern Nigeria. This great divide continues to create 

hostilities between Muslim and Christians until the present day. It is the reason Muslims still 

                                                 
55 Siollun (2021: 267) accepts that “Missionaries had virtual monopoly on education as the establishment of schools 

in Nigeria for nearly a hundred years. Until 1898 all Western education in Nigeria was controlled by Christian 

missionaries, and as late as 1942 missionaries controlled 99 percent of all schools in the country”. 
56Ajah (2016) has discussed how opinions remain divided on the necessity of the takeover of all mission schools by 

the tiers of government in Nigeria in the mid-1970s. While Fagbumi (2005:1-7) and Efobi (2011:6) discuss the 

takeover as a necessary step to combat the problem of tribalism, Fagbulu (2013) said it was because the government 

could provide funding the founding mission agencies lacked, and Imam (2012:187-189) argues it was to make 

education a government intervention rather than a private enterprise. However, this researcher contends that the 

three tiers of government (federal, state and local) could have invested in owning schools to rival the mission 

agencies rather than hijack the schools that had commendably served in the process of nation building. As such, the 

researcher agrees with others, like The Guardian (2013:15) and ThisDay Newspaper (2012), who observe that the 

takeover facilitated the total collapse of public schools that is now evident in Nigeria. This is because successive 

governments failed to provide the moral and ethical perspectives, similar to that of the mission agencies, for the 

proper management of the schools. Imam (2012:189) later notes that successive governments, especially at the state 

levels, failed to provide the funding and staffing necessary to run the hijacked schools.        

Stellenbosch University https://scholar.sun.ac.za



38 

 

regard the spread of Christianity in the Northern regions as a threat to Islam. Therefore, they 

refuse to recognize Christian rights and privileges as much as politically possible (Turaki, 

1999:45, 2001:2-3; Todd, 2010:25-27, 53-64).  

In fact, Muslims surmise that Christian movements to the non-Muslim groups in Northern 

Nigeria deprived Islam of its rights to Islamize these groups. Muslims have irrevocably drawn 

battle lines to regain these areas.57An open declaration was made by the Premier of then 

Northern Region, Sir Ahmadu Bello, who said Nigeria was a gift from Allah to Muslims and 

enjoined all Muslims to hold on to leadership power in Nigeria as a birthright. The Parrot 

Newspaper of 12th of October 1960 quotes him to have said, “The new nation called Nigeria 

should be an estate of our great grandfather, Othman Dan Fodio. We must ruthlessly prevent a 

change of power. We must use the minorities of the north as willing tools and the south as 

conquered territories; and never allow them to rule over us or have control of their future!”  

In compliance with Sir Ahmadu Bello’s directives, the traditional Hausa-Fulani ruling class and 

their successors continue to ensure strategically that Islamic values and perspectives dominate 

Nigeria. They encourage polygamy and disdain family planning programmes. Thus, many 

Muslims politicians have large sized families and are also able to mobilize large numbers of 

Muslim voters to get them to/return them to power. Besides, political deviousness by all past 

Muslim civilian and military rulers fostered Islamophobia, mutual distrust and ethno-phobia, 

which are the greatest threats to the corporate existence of Nigeria. Islamic ideology does not 

accept existing in a secular state and each Muslim civilian and military ruler has taken steps to 

move Nigeria towards, at the least, a multi-religious state or, at best, an Islamic state. The blatant 

steps taken by Muslim civilian and military leaders in Nigeria often defy Nigerian laws. Generals 

Ibrahim Babangida (1985-1993), Sani Abacha (1993-1998) and Muhamadu Buhari (1983-1985; 

2015- till present), in particular, have incited religious unease in the nation. Firstly, by enshrining 

Islamic terms in the constitution of Nigeria. Secondly, by registering Nigeria with the 

Organization of Islamic Countries (OIC).  

                                                 
57In northern Nigeria, immediately after independence, “pagan” groups accounted for 80% or more, Muslim groups 

accounted for more than 15% and Christians were the least in number. Missionary activities have greatly changed 

these figures, and though accurate figures are next to impossible to gather, the Christian Muslim ratio will be about 

1:1 while the “pagan” group counts have shrunk drastically to less than 5%.  However, it is pertinent to note that 

Christianity and Islam employ very different methods in the battle for pagan lands (Turaki, 2017). 
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The enthusiastic Muslim approach to assuming and retaining political power is in sharp contrast 

to the lethargic approach of Christians and followers of African Traditional Religions. On the 

one hand, most Christians have a poor understanding of the theology of governance and are 

usually disinterested in politics. Some others are mere stooges to Muslim sponsors and 

godfathers, while independent Christian politicians end up compromising integrity for political 

rewards. Some, who choose to resist the corrupt “political machinery” become frustrated or 

eventually succumb to the dictates of the system. On the other hand, followers of African 

Traditional Religions, who are in relatively small pockets of illiterate groups, become outsiders 

because they do not have the wider connections and worldview needed for political success 

(Todd, 2010:9). Hendriks’ (2004:86-86) discussion on demography may also help to grasp better 

the import of this aspect of domination. Muslims from the core north have thus produced more 

civilian and military leaders58 (eleven59) at the national level than the rest of the geo-political 

zones put together (eight60). In recent times, the fact that democratic parties61regularly cede the 

presidency to Northern Muslims in alternate terms to all other geo-political zones illustrates 

Muslim domination of Nigerian politics. This is a remnant of the British colonial legacy of 

classifying Nigerians as either Muslims or non-Muslims. Interruptions to the Muslim political 

dominance seem to occur only when the unity of the Nigeria is seriously threatened.62 In 

particular, the three longest regimes of Southern Christian leaders63 were contingent on 

preventing other possible civil wars.  

                                                 
58This study also recognizes all indigenous rulers, either appointed or democratically elected, who have served either 

as Prime Minister, Governor-General, President, or Head of State as civilian leaders.   
59Sir Abubakar Tafawa Balewa (thrice; Oct. 1, 1960 – Nov. 16, 1960, Nov. 16, 1960 – Oct. 1, 1963 and Oct.1 1963 

– Jan. 16, 1966), General Murtala Mohammed (July 29, 1975 - Feb. 13, 1976), Alhaji Umar Shehu Shagari (Oct. 1, 

1979 – Dec. 31, 1983), General Muhammadu Buhari (twice; Dec. 31, 1983 – Aug. 27, 1985 and May 29, 2015- 

date), General Ibrahim Babangida (Aug. 27, 1985 – Aug. 26, 1993), General Sani Abacha (Nov. 17, 1993 –  June 8, 

1998), General Abdulsalami Abubakar (June 9, 1998 – May 29, 1999) and Alhaji Shehu Yar’Adua (May 29, 2007 – 

May 5, 2010).   
60Dr. Nnamdi Azikiwe (twice; Nov. 16, 1960 -  Oct. 1, 1963 and Oct. 1, 1963 – Jan. 16, 1966), Major General 

Johnson Aguyi-Ironsi (Jan. 16, 1966 – July 29, 1966), General Yakubu Gowon (Aug. 1, 1966 – July 29, 1975), 

General Olusegun Obasanjo (twice; Feb. 13, 1966 – Oct. 1, 1979 and May 29, 1999 – May 29, 2007), Chief Ernest 

Shonekan (Aug. 27, 1993 – Nov. 17, 1993) and Dr. Goodluck Ebele Jonathan (May 6, 2010 – May 29, 2015).  
61 Adekeye (2017:23) agrees with Aniche that the People’s Democratic party of Nigeria (PDP), which presented 

Nigeria’s democratic presidents between 1999 and 2015, was fraught with issues of “indiscriminate imposition of 

candidates by powerful members of the party, substitution of candidates who have won the primary election with 

others who did not and disrupting internal rules and regulations…” 
62Examples include the reigns of General Obasanjo (1999-2007) which was to avert a war after the annulment of the 

June 1993 elections and the interim government headed by Chief Ernest Shonekan (August 26, to November 17, 

1993) after the death of General Sani Abacha. 
63General Yakubu Gowon (1966-1975), General Olusegun Obasanjo (1976-1979; 1999-2007), and President 

Goodluck Ebele Jonathan (2010-2015) 
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2.2.3.4 Abuse of Office for Resource Control 

“Is Nigeria’s discovery of oil a blessing or a curse?” Commercial quantities of crude oil were 

first discovered in Oloibiri (present-day Bayelsa state) in 1956.64 Then in the 1970s, world oil 

prices skyrocketed from $3 per barrel to more than $12 per barrel and Nigeria enjoyed 

unprecedented wealth in an oil boom. The boom was ineptly mismanaged by the Gowon-led 

administration so it inhibited the growth of the agricultural industry which was formerly the main 

income earner of the Nigerian economy.65The portents for Nigeria’s economic failure began to 

surface: the federal government increased workers’ wages.66 Nigeria, a food producing country 

began to export food. Then there was a massive population growth, but education and economic 

development became stunted. Nigerian youths who were seeking white-collared, high-paying 

jobs in the cities began a mass urban migration. The new workers’ wages instigated a mad-rush 

for instant wealth in the cities.67Significantly, this was also the period that corruption became a 

national phenomenon, especially among the politicians and government officials (Falola & 

Heaton, 2008:11, 183,185; Ogbeidi, 2012:6).  

 

Another problem is that Nigeria’s political leadership and corruption seem to be interwoven.68 

Michael M. Ogbeidi in a well-researched study exposes the connection between political 

                                                 
64Nigeria is presently the world’s seventh or eighth largest producer of oil as more discoveries were made in Akwa 

Ibom, Delta, Rivers, Ondo, Lagos, Edo, Imo and Abia states. 
65According to Falola and Heaton (2008: 3) Nigeria’s agricultural landscape yielded a broad spectrum of agricultural 

goods. Food crops include yams, cassava, bananas, plantains, rice, maize, millet, citrus fruits, groundnuts, cocoa, 

and palm produce (oil, kernels, and wine). These products are for domestic consumption and for export. Cocoa 

production in the southwest, palm oil production in the southeast, and groundnut production in the north provided 

the basis of the ‘‘cash crop’’ economy of the colonial era, during which the production of these items was 

exponentially increased for the sole purpose of exportation. Non-food products are also abundant in Nigeria. Cotton, 

rubber, and timber, in particular, have been important products, used both in domestic manufacturing and as export 

commodities over the years. Animal husbandry has also been a major occupation throughout Nigeria. In the 

savannahs of the north, in particular, cattle rearing has been an important aspect of the economy, providing beef and 

milk as well as hides. Goats, guinea fowl, snails, and eggs have been major protein sources and items of trade as 

well. In coastal communities, fishing has been a major economic activity. Agriculture remains the main activity of 

the rural population; however, the contribution of agriculture as a percentage of GDP has declined since the 

expansion of the oil economy in the 1970s. A recent report by Cheri (2014:36) depicts the results of years of 

mismanagement on Nigeria’s agricultural sector. He explains, Nigeria “is the world’s major producer of cassava and 

importer of starch, one of the largest producers of crude oil that cannot refine its oil and imports PMS, a country that 

produces tomatoes above national demand but also imports tomato paste. Worst still, the few infant industries are 

collapsing by the day due to unfavourable economic conditions leading to unemployment, crime and terrorism.”  
66In 1975, the Public Service Review Commission, headed by Chief Jerome Udoji, made recommendations on civil 

service training, personnel policies and pay for the civil service that enabled some civil servants to envision owning 

new cars, motorcycles or business investments. It resulted into inflation when the private sector that did not directly 

gain from its implementation raised the prices of goods, commodities and services.  
67This researcher witnessed the urban migrations that occurred during this period. 
68 See Campbell 2012:32. 
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leadership and corruption. He provides data of corruption in the Nigerian political class since 

1960, and evaluates the consequences on the socio-economic development of Nigeria.69 Hope 

(2017:126) further narrows the problem, emphasizing that the prolonged military rule, from 

1966–1979 and 1983–1999, played critical roles in the prevailing culture of corruption in the 

                                                 
69 Ogbeidi (2012:6-7) explains that leadership and corruption are inextricable in Nigeria. He declares that corruption 

has always been a common denominator of Nigerian political leadership. It appears that no regime has showed any 

interests for the wellbeing of the Nigerian state. He opines that not one government has done better than the other in 

“terms of corruption ratings”. Rather, “the political leadership class has succeeded in entrenching corruption by 

providing a fertile ground and an environment conducive for the phenomenon to thrive incurably at the expense of 

national socio-economic, cultural and political development.” Ogbeidi adds, “The origin of corruption in Nigeria 

predates the colonial era, yet our interest is post-colonial. The First Republic, led by Sir Abubakar Tafawa Balewa 

and Nnamdi Azikwe, was marked by widespread corruption. Government officials looted public funds with 

impunity. This situation provided the pretext for a group of young middle-rank army officers to sack the Nigerian 

First Republic politicians from power through a coup d’état on 15th January 1966. The General Aguyi Thomas 

Ironsi military government that replaced the sacked civilian regime had zeal to punish the wrong doers but the 

Gowon coup of July 1966 put an end to this plans. Then the new set of rulers embarked on white elephant projects, 

which served as a means of looting public funds. By 1974, the oil boom turned the office holders of this regime into 

the most accomplished looters yet. Thus, in July 1975, the Gowon administration was toppled by General Murtala 

Mohammed through a coup d’état, but he was assassinated after only six months in office. He was succeeded by his 

Chief of Staff, General Olusegun Obasanjo, who did not show the same zeal, as his erstwhile boss, but he ensured 

that the reins of government transferred to civilians in October 1979. The Second Republic, under President Shehu 

Shagari, witnessed a resurgence of corruption. The President did nothing to stop the looting of public funds by 

elected officials. However, on 31st December 1983, General Muhammadu Buhari led a popular coup that again 

rescued the economy from the grip of corrupt politicians, the coup was carried out with the aim of halting corruption 

and restoring discipline, integrity and dignity to public life. However, the new Buhari regime scarcely showed 

respect for human rights in its bid to entrench discipline and sanity in public life, and it was toppled by General 

Ibrahim Babangida in a bloodless in-house coup on 27th August 1985. The next thirteen years saw no serious 

attempt to stop corruption. If anything, corruption reached an alarming rate and became institutionalized during 

Babangida’s regime. Leaders found guilty by tribunals under the Murtala Mohammed and Mohammadu Buhari 

regimes found their way back to public life and recovered their seized properties. Public outcry forced General 

Babangida to reluctantly hand the reins of government to a non-elected military-civilian Interim National 

Government on 26th August 1993 which was later ousted from power by the military under the leadership of 

General Sani Abacha on 17th November 1993. Abacha’s regime only furthered the deep-seated corrupt practices, 

which already characterized public life since the inception of the Babangida regime. The extent of Abacha’s venality 

seemed to have surpassed that of other notorious African rulers, such as Mobutu Sese Seko of Zaire (now called the 

Democratic Republic of Congo). It was estimated that the embezzlement of public funds and corruption proceeds of 

General Abacha and his family amounted to USD 4 billion (International Centre for Asset Recovery, 2009). The 

dictator, General Sani Abacha, died suddenly from a heart attack in June 1998. He was replaced by General 

Abdulsalami Abubakar, who subsequently handed over the reins of government to a democratically elected civilian 

government in May 1999 after having spent eleven months in power, but did not do much to fight corruption. The 

Fourth Republic commenced with the election of General Olusegun Obasanjo as the President of Nigeria in 1999, an 

era in the history of the country when corruption was practically institutionalized as the foundation and essence of 

governance. The question now is how did the relationship between leadership and corruption during all of the 

regimes mentioned above differ from each other. The answer to this is not farfetched. Without mincing words, it is 

not out of place to argue that a careful analysis of all the regimes reveals that leadership and corruption are 

positively correlated. This argument is because virtually all the leaders came to power with the sole purpose of 

enriching themselves and their cronies rather than offering selfless services to the nation and its people. However, 

the magnitude of corruption during the era of the various civilian and military regimes cannot always be determined 

with precision because the trend, ways and means of illegal self-enrichment were not similar. Again, the military 

often come to power accusing the ousted military/civilian regime of corruption and incompetence. The end result 

was that Nigeria became a chessboard in the hands of the military class with various military individuals, at different 

times, attempting to seize power primarily to enrich themselves.” 
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country. He also agrees with Agbiboa that the military leaders were “driven by personal gain and 

hobbled by cronyism, as the military elites, aided by civilian minions, unabashedly looted state 

property, diverted state funds into their private accounts, and awarded questionable contracts to 

companies owned by them and their cronies”. Rather than mitigate the problems in Nigeria, the 

leaders have been more concerned with control of power and have worsened the problems. 

Nigerian leadership has been a furious and crude scramble for control of the nation’s vast 

resources at personal, tribal and religious levels. J. O. Odeyemi 2014 explains how “the politics 

of allocation may become the vulturous politics of enrichment to the group(s) with the upper 

hand in the interplay of power politics”. The failure to define a national identity precipitates 

nepotism and corruption in the search for maintenance of power. Since then, the politics of 

corruption and mismanagement of resources have lured many into getting government 

employment or political appointments to “get a share of the national cake”.70 In the end, the 

public sector became very well paid through cut-throat competition, while the private sector 

continues to wane because of bad government policies. 

The chequered history of Nigeria predisposes it to this problem of corruption in leadership. 

Nigeria’s description as a “satellite or dependent neo-colonial economy, with a low level of 

social and political integration and therefore the absence of inter-ethnic trust, national society 

and leadership and uneven development between the constituent territorial units” (Abdulrahman, 

2004:96), potentially perpetuated nepotism and corruption as the means of securing personal and 

group interests. A plurality of loyalties makes Nigerian leaders use position, power and authority 

to place kin, friends and supporters in key government offices to build a clique of loyalists. Such 

appointments are usually fraught with problems of productivity because of incompetence and a 

poor attitude to work. Leaders also place individual interests over common good of the populace; 

misappropriating and embezzling public funds and properties. This can be evident from lop-

sided appointments and elections of kinsmen into enviable positions, creation of new states and 

                                                 
70 Ogundiya (2009:283) writes, “The struggle over resources otherwise known as the “national cake” in the Nigerian 

society has taken a debilitating dimension permitting all forms of corruption. Every political issue connects to who 

gets what, when and how. The idea that the “national cake” is meant to be shared rather than baked, by the various 

ethnic groups that constitute Nigerian federation provides a fertile ground for the kleptomaniac elites who are 

obsessed with siphoning the public fund.” See also Choms (2009:149-150) who analysed the socio-cultural and 

political life of Nigerians. Choms records that some Nigerians may detest embezzlement and corruption at the level 

of private life (family and tribe) but not at the level of civic and public life (national). Such people easily rationalize 

their appointments to public offices as opportunities for their kinsmen to benefit from the state resources, popularly 

known as “national cake”.    
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discrimination in the approval of significant developmental projects and infrastructures like 

roads, hospitals, and universities for their respective ethnic groups (Todd, 2010:9; Akinwale & 

Abiodun, 2014:7; Akanji, 2015:12). Meanwhile people groups with more justifiable requests for 

such infrastructures have had to lobby, often in futility, for them.  

 

2.3 General Characterization of the Problem of Nepotism and Corruption in the Church in 

Nigeria, with the focus on ECWA 

 

There is a paucity of materials on nepotism and corruption in the church in Nigeria. The sensitive 

nature of the subject restrains many Nigerian Christians from commenting on the subject; 

probably because of the sacred nature of the Church of Christ. However, there is an implied 

admission that nepotism and corruption exist in the church. It is, therefore, safe to assume that 

many Christians would also have suffered denial of their rights and other abuses due to nepotism 

and corruption in the church but have left vengeance to God. 

Pius IV and the fall of the Carafa: Nepotism and papal authority in counter-reformation Rome 

(Miles Pattenden, 2003); and Simony in the established church, or, some of the scandals of 

patronage system in the church of England, (Society for Liberation of Religion from state 

patronage control, 1886) are not about the church in Nigeria, yet they have chronicled the history 

and consequences of nepotism and corruption in the Church of Christ with an emphasis on a 

similar aura of silence that envelops the churches in Nigeria over the matter. 

Yusufu Turaki’s Tribal gods of Africa: Ethnicity, racism, tribalism and the gospel of Christ 

(1997), Barje Maigadi’s Divisive ethnicity in the Church in Africa (2006), Caleb Danjuma 

Dami’s dissertation, “An examination of the theology of the cross in Ephesians 2:11-22 and its 

implication on ‘tribalism’ for church life in Nigeria” (2015); and Bauta Motty’s Leadership in 

ECWA: An appraisal of ECWA leadership principles and practice (2016) have analysed the 

historical, social, cultural, spiritual, religious, economic and political dimensions of the problem 

of ethnicity in the church in Nigeria. Specifically, Turaki and Motty approached the problem 

more from leadership, and moral and ethical perspectives; Maigadi approached the problem 

more from symptomatic and missiology perspectives; while Dami has approached the problem 

more from a biblical and theological perspective. Dami reviewed Maigadi’s work on ECWA and 
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Yakubu Bot Gyang’s work71on the Church of Christ in Nigeria (COCIN) to conclude that ethnic 

preferential treatments exist in the Church in Nigeria.  

The focus of this current research is how nepotism manifests in ECWA and precipitates corrupt 

practices. The studies above were with the lenses of tribalism and cognate terms like ethnicity, 

ethnocentrism, stereotype, discrimination, prejudice and racism, but not constructively on the 

term nepotism and its cognates like cronyism, patronage, simony and favoritism. This comment, 

however, neither diminishes their respective values to the ground-breaking discussions, nor 

reduces their significance for the current approach to the problem. It mainly identifies a gap 

which this current research addresses. 

Another specific contribution of this dissertation to the ongoing discussions is in the area of 

providing theological-ethical perspectives of biblical and even-handed leadership through an 

exegetical study of Deuteronomy 16-18. No other writer has done this. Though Dami examined 

the text of Ephesians 2:11-22, he employed a historical-theological interpretation method on his 

chosen text. He neither interacted with the Greek texts of the passage nor did he do word studies 

in the passage. Moreover, his focus in Ephesians 2:11-22 was on the theology of the cross.         

The phenomenon of nepotism and corruption in ECWA, is also discussed from the fact that some 

political leaders who are nepotistic in the wider Nigerian context profess to be Christians and 

attend churches. Such people would not be expected “supernaturally” to switch to become non-

discriminatory and impartial in the immediate context of the church. The argument is that there is 

evidence of nepotism and corruption in ECWA, because Nigerian churches and societies impact 

and so mirror each other. However, the Church is to mirror Christ and should not be impacted by 

the society. Rather the society should begin to mirror the church that impacts it.    

 

 

 

 

                                                 
71Yakubu Bot Gyang (UJ/TC/MTh/02210/2006), Church growth and ethnic power struggle: A case study of the 

church of Christ in Nigeria (COCIN) (MTh thesis; Theological College of Northern Nigeria/University of Jos, 

November 2008). Please note that the Church of Christ in Northern Nigeria changed its name to the Church of 

Christ in Nations in 2012.   
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2.3.1 Brief History of ECWA 

Turaki, Todd, and Cooper et al are perhaps the foremost writers on the history of ECWA/SIM.72 

Turaki (1999) successfully documented a hundred-year history of ECWA/SIM, from 1893-1993, 

by going through ECWA archives and piecing together a sequential chronicle of the origins and 

developments of ECWA. Turaki, according to Todd (2010), did thorough reflection on the 

circuitous history of ECWA within the context of the difficult relationships with the colonial 

administrators and the Hausa-Fulani aristocracy. This is why Todd was able to use the data 

provided by Turaki to advance a historical study on ECWA. Todd focused on explaining the 

underlying theological and cultural issues foundational to understanding the current ECWA 

attitudes towards Islam. Cooper et al (2018) have also contributed significantly to discussions on 

“African Christianity” and “African Social Transformation” from the 19th Century pioneering 

work of SIM, its partnerships with other foreign mission agencies and its indigenous successor 

organizations. They trace the origins of SIM through its foundation as “the burden of the Sudan” 

from Toronto, Canada and analyse the religious trails of SIM mission to the Hausas in Northern 

Nigeria, and the impact of SIM mission and educational system in South Sudan and Sudan-

Ethiopian borderlands. Additionally, they discuss SIM’s trailblazing youth ministry in Ethiopia, 

the history and challenges to missions in the Evangelical Church of the Republic of Niger, as 

well as SIM medical missions in East Africa and Niger in the histories of newly emerging 

diseases. The work also has sections on the history of resourcing and training pastors in Ghana 

and an explanation on the climate of news broadcasting in the media ministry of Radio ELWA.  

            

Turaki, Todd, and Cooper et al held that ECWA is a product and beneficiary of the 19th century 

American/Canada-led Presbyterian and Baptist missionary focus on the interior of Africa. This 

was in the form of missionary activities to a largely undefined region73“bounded on the North by 

the Great Sahara and Egypt; on the South by Uganda, the Congo Free State and French Congo, 

the district of German Cameroons, Nigeria, and the smaller western colonies of Sierra Leone, 

French Guinea, and the Sene-Gambia” (Turaki, 1999:28). The history of ECWA can then be 

                                                 
72 See also African Missions (2010) on the history of the SUM in Nigeria, the Cameroons, Chad, Sudan and other 

African territories. The book also connects the history of African missions with the history of education in Africa. 
73 Wendy James, writing the forward to Cooper et al (2018: xvii), says, “in its geographical sense, this region 

stretched eastwards through the Sahara Desert to the southern fringes of the Ethiopians highlands. Apart from the 

Ethiopian Orthodox church in the highlands proper, and a scattering of Roman Catholic missions elsewhere, this belt 

was relatively open to new mission activities.” 
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traced through the periods of European expansionism and colonials, the age of discovery 

(explorers), the age of mercantilism (merchants and traders), the age of missions (missionaries) 

and the age of empire-building (colonialists). One main turning point in the history of ECWA 

was in 1893 when the pioneers of SIM, Mr. Rowland Gowans, Mr. Thomas Kent, and Mr. 

Rowland Bingham first trusted God to come to the Sudan. Another turning point was the 1907 

merger with the Sudan United Missions (SUM) to form the Sudan Interior-United Missions. 

Other mergers followed with the Church of the Brethren Mission (CBM) and the Mennonites and 

the great successes of the missions that resulted in the planting of many churches all over 

Nigeria.  Eventually, there was the need for an indigenization process and succession which was 

established at the conference in Egbe (15th - 20 May 1954) and marked the beginning of ECWA. 

At some point Evangelical Church of West Africa (ECWA) was amended to “The Association of 

Evangelical Churches of West Africa” to accommodate any other autonomous SIM related 

churches that may desire to join. It registered with the Federal Government of Nigeria on 11th of 

June 1954. Nevertheless, ECWA was never an association and has always been a denomination.  

With the removal of the designation of an association, the name reverted to Evangelical Church 

of West Africa. ECWA now stands for Evangelical Church Winning All (still ECWA) to reflect 

its outreach to nations in other regions of Africa, Europe and the United States of America 

(Turaki, 1999:11, 18, 28, 537-538; Todd, 2010:15; Bunza & Shehu, 2018:29-33). 

 

 

2.3.2 Factors of Nepotism and Corruption in ECWA 

The factors that promote nepotism and corruption in ECWA include the following:   

 

2.3.2.1 Ethnicity and Tribalism 

ECWA inherited all the SIM missionary structures and churches through the indigenization 

process of 1954. Many of these structures still remain in almost in every part of Nigeria (Gaiya 

in Cooper, 2018:125). After the indigenization process the locations of SIM structures and 

churches in different cities, states, and regions began to determine their respective ownership; 

giving them ethnic and tribal identities. It appears the people groups involved in the 

indigenization process failed to grasp the ministry philosophy of SIM. Rather each people group 

took ethnic and tribal views of ownership of the structures and churches and further fuelled the 

rise of divisive ethnicity in the denomination. ECWA’s failure to grasp the ministry philosophy 
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of SIM has been attributed, in parts, to a gospel that was obscured by western cultures. Maigadi 

(2006:11-14) infers that though there are historical, cultural, political and spiritual factors that 

contribute to divisive ethnicity in ECWA, two factors appear to be prominent. First, the gospel 

which ECWA inherited from SIM was obscured by western cultures and so is incapable of 

minimizing divisive ethnicity. Second, concerns the institutionalization of ECWA which this 

writer traces to the indigenization process.  

Maigadi reports further that divisive ethnicity has risen in ECWA. He recollects the stern 

warnings to ECWA that came in the 1990s on the rise, methods and impact of divisive ethnicity. 

These admonitions were by four well respected ECWA leaders: Rev. Dr. Panya Baba,74 Rev. 

Victor Musa,75 Rev. Gordian Okezie76 and Rev. Onesimus Sule.77Maigadi also cites that, in 

1977, Professor Kore calculated that ethnic loyalty in ECWA was about 62%. However by 2006, 

the ethnic loyalty level had risen to 96%. We also note that ECWA, from its early years, has had 

a very fruitful Evangelical Missionary Society (EMS) unit that has recorded extensive church 

growth through cross-cultural evangelism, church planting among the unreached, and 

disciplining and training members to produce other disciples. ECWA has spread and is presently 

one of the few evangelical churches with a recognized national coverage. Yet, this increasing 

national coverage lacks adequate hermeneutics of the spiritual, social and ethical dimensions of 

the church. The gospel preached in ECWA still remains obscured and the deep rooted problem of 

divisive ethnicity is enhanced by the increase in national coverage. Furthermore, ECWA lacks a 

biblical theology of a believer’s identity in Christ and this promotes nepotism.   

Recent surveys claim that ECWA has an estimated six to eight million members in more than six 

thousand local church congregations (LCs) that are in several hundred Local Church Councils 

(LCCs), which form over ninety District Church Councils (DCCs). ECWA leadership and 

administration had been founded on the principles of a “weak centre” and “strong and 

autonomous” districts and units78 and gave autonomous status and the authority for self-

governance to each District Church Council. Thus, DCC leadership structures and offices have 

                                                 
74 Rev. Dr. Panya Baba was EMS Director (1970-1998) and ECWA President (1988-1994). 
75 Rev. Dr. Victor Musa was ECWA President (1994-2000). 
76 Rev. Gordian Okezie was ECWA Prayer Coordinator (1997-2000) and ECWA Asst. Gen. Sec. (2000-2006). 
77 Rev. Onesimus Sule was Pastor, ECWA Seminary Church, Jos (1985-1989) and ECWA Prayer Coordinator      

    (1988-1994).   
78 Dombong (2017:20-25) is worth reading if one desires to understand both the structural framework of ECWA, 

from 1893 until present date, and ECWA’s hierarchy of leadership structure.  

Stellenbosch University https://scholar.sun.ac.za



48 

 

ethnic colorations and decided biases. ECWA focused on the well-being of the different ethnic-

oriented DCCs and lost sight of the missional character bequeathed to it by SIM. The failure to 

analyse how demography, cultural worlds, and theology of inculturation reflect the societal 

impact of a congregation makes one wonder if ECWA knew what it meant for a church to be 

missional (see Hendriks 2004:69, 94, 105-143).  Over the years, leaders at ECWA headquarters’ 

level have tried to centralize ECWA administration and gain financial control but always meet 

strong resistances from the DCCs and units. 79 Unquestionably, “the fear of centralization of 

power at the ECWA headquarters has remained quite strong among different units of ECWA” 

(Turaki, 1999:554, 560). See also Maigadi’s “Mediocrity vs merit: Ethnicity, nepotism and god-

fatherism in ECWA” in Motty 2016:79-94) that addresses this issue.  

 

2.3.2.2 The Institutionalization of ECWA 

Because of ECWA’s SIM roots as an interdenominational missionary activity, it began as a non-

institutionalized mission movement. With the indigenization process came the institutionalization 

of a church denomination. Turaki “An historical analysis of leadership in ECWA” (in Motty, 

2016:35) explains how the indigenization principles adopted by SIM were “Venn's tripartite 

principles of self-governing, self-supporting, and self-propagating and Fuller's position four that 

was concerned with how to change bicultural tensions into dynamic missionary outreach” (See 

also Turaki, 1999:484). However, successive ECWA leaders have either ignored or misapplied 

these principles and are partly responsible for the problems of nepotism and corruption in ECWA. 

 

H. Jurgens Hendriks (2004) 80presents broad outlines that aptly analyze ECWA’s community 

life, based on the value of kinship and close relationships. Firstly, he explains the typology of a 

modified form of Presbyterianism that ECWA adopted (see section 1.8: delimitation and 

research methodology). Secondly, he describes the “Proclamation” model that ECWA also 

                                                 
79Eventually, the DCCs and units would succumb to ECWA headquarters’ desire for financial control but some 

administrative control yet resides at the DCC and unit levels. Financial control was ceded to the headquarters 

through the ECWA 25% formula. The Constitution and Bye-Laws of the Evangelical Church Winning All. 2010. 

Review. pp. 146-149 provides that all funds - offerings, donations, tithes, thanksgiving and everything that comes to 

the church at the LC level are taxed 25% that must be remitted to ECWA headquarters. The only funds exempted 

from the 25% policy are the yearly funds raised on respective Founder’s Day collection, Bingham University 

collection, Convention collection, DCC Day collection and the two EMS collections.          
80Hendriks (2004:44-66) analyzes the basic typologies, models (Dulles’ Models of the Church, 1985) and systems 

(Armour and Browning’s System-sensitive leadership, 2000) that can explain church congregations in Africa. 
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practices and the “Body of Christ” models (see section 1.8: delimitation and research 

methodology). Thirdly, he discusses System 2 that closely “characterize the typology and model 

that ECWA had chosen”.  

 

ECWA inherited SIM’s missionary approach to ministry but adopted a structural approach to 

ministry, Presbyterianism, 81after the indigenization process of 1954 (section 2.3.1: brief history 

of ECWA). The different tribes that dominated in each local church congregation began to 

redefine ownership of the local congregations and failed in the process of authentic inculturation 

(way of contextualizing theology through accommodation and indigenization of the gospel into a 

particular culture such that there is a Christian expression of culture) and organizational ecology 

(networking power, political power, economic power, connection power and symbolic power). 

This resulted into a mismanagement of the vital interaction between the sacred and social 

features of congregations. It presents a failure to define relationships with their environments at 

the macro, the meso and micro levels (the global and local settings) and their ecology 

(interdependent interactions of elements of co-existence) (Hendriks, 2004:72-73, 69-103).  

Church congregations of ECWA exhibit closed-structures that experience growth by birth rates 

and intra/inter-DCC transfers, more often than by evangelism. A well-known slogan is “Mune 

ECWA.” This is Hausa for “We are ECWA”, indicating that the speaker can probably trace 

his/her ECWA family roots to (or as close as possible to) the time of the succession conference 

in Egbe (1954). Some others may make similar or other possessive declarations because a 

member of their families donated the first ECWA “house of worship” in a particular land or 

locality. The failure of inculturation, arguably, will be more evident in the rural churches than in 

the urban churches because of the ratio of indigenes to non-indigenes in the composition of each 

local congregation. It may also explain why the different people groups who dominate in each 

local congregation sometimes use the church to promote sub-group goals.  

As a type, ECWA’s organizational-structural perspective does not develop mega-churches or 

even the corporate-sized congregations. Mainly, the family-sized and the pastoral-sized 

congregations thrive even though there are very few program-sized congregations (see Hendriks, 

                                                 
81 See Korosi (2007:5). 
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2004:37-43). Moreover, there is a process of church planting favored by ECWA where 

economically viable congregations or “mother-churches” plant prayer-houses or “daughter-

churches” for members who live within a locality. In this way, ECWA churches usually maintain 

pastoral-sized congregations. This may explain why the local churches continually maintain the 

immediate contexts of rigid political, social and economic structures. Dominant ethnic groups 

impose a tradition on local congregations that lead to marginalization of minority groups via 

nepotism. This may also account for the influence of elders of a dominant tribal group in the 

church since their authorities reflect the authorities among the tribe. Though the local church 

vests authority in the local pastor; he is “Baba nmu”, the equivalent of “father”, but oftentimes, 

the elders wield higher authorities.  

ECWA’s proclamation model (see Hendriks, 2004:46-48) is the reason why missions to 

unreached people groups thrive at all levels of the church. The local churches continually 

complement the successes of EMS (see section 2.3.2.1: ethnicity and tribalism) through defining 

and engaging in missionary activities like crusades, visits to campuses, hospitals and prisons, and 

paying the salaries of EMS missionaries in different parts of the world. Moreover, some of these 

missionary activities are done at fellowship levels - men, women and youth.  Furthermore, 

ECWA seminaries and Bible colleges encourage students’ Gospel Ministries that have 

successfully planted thousands of churches across borders. There are also church congregations, 

like ECWA Seminary Church Jos, that have well developed programs for both long-term and 

short-term mission trips to “daughter-churches” within and outside Nigeria. Yet the system 2 that 

ECWA employs keeps fostering tribe-like group loyalties among congregations (see section 

2.3.2.1: ethnicity and tribalism). System 2 may also explain why in ECWA some cultural values 

of each society sometimes parallel the word of God (see Hendriks, 2004:58-59). In proclaiming 

the word, the emphasis is usually on family life in a communal framework that is preferred 

above individualism. Additionally, there appears to be a failure to develop system-sensitive 

leadership, a leadership style that promotes open relationship, good communication and free flow 

of information, and the headship of Christ in the congregation’s vision, mission, planning, 

leadership and community development (see Hendriks, 2004:145-174). ECWA structures, thus, 

become more resistant to change and further entrenched in System 2.  
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ECWA’s ecology focuses on its institution more than its missional character. Though, ECWA, 

through her schools and hospitals has missionary activities that address education and health 

issues like HIV/AIDS and addictions. But, there are many current social issues that ECWA is yet 

to address adequately and theologically. Topics like child trafficking, gambling, separation and 

divorce, widowhood and widower-hood remain comparatively undiscussed. For example, close 

to a decade ago, ECWA set up a committee to consider an official position for the church on 

remarriage for any member whose spouse abandons the marriage and where there is substantial 

evidence that there is no hope for reconciliation. The process was truncated and the report of the 

committee was shelved when rumors circulated that ECWA leaders were about to approve 

polygamy. The issue is abandoned and many persons still wait for the church to decide their 

respective fates in their broken marriages.82  Ultimately, ECWA seems to be “invisible” rather 

than “visible” in the communities, especially as her networking powers are also very poor. 

 

ECWA’s culture is determined and further contributes to the problem of nepotism and corruption 

in the denomination. ECWA has a method of funding of the various levels, which reflects the 

process of institutionalization and the need for resource control (see section 2.3.2.1: ethnicity and 

tribalism). For example, the centralized pastors’ salaries is a product of the Presbyterian system 

of government. Additionally, a policy prohibits any church agency or unit to operate a separate 

bank account.83 All these make the staffers at the headquarters’ offices extremely powerful and 

all headquarters’ employees very well paid so the system is susceptible to corruption and 

nepotism. Additionally, there are well-established programs like the Founder’s Day, the EMS 

collections, and Congregational Business Fellowships, patterns to liturgy, and the rituals of 

baptism and communion, as well as the processes in marriages and funerals that keep defining 

ECWA’s way of doing things differently from other church denominations and congregations.  

 

                                                 
82 The recommendations of the Committee, contained in a 138-page “Report of the ECWA theological commission” 

that was submitted on the 16th of September 2013 is yet to be implemented. See more details about the committee 

report in section 2.3.3.4: Lack of opportunities for women into positions of authority (leadership) in ECWA.   
83 The current EE is proposing a policy, the “Sweeping Account”, that will guarantee financial control.  The policy 

on stipulates that ECWA LCs (the congregational and lowest level of administration) will deposit all weekly 

incomes into a central account that will be operated by ECWA headquarter (the highest level of administration). 

From the sweeping account, funds will be disbursed at ratios that have been specified for the GCC, DCCs, LCCs 

and LCs in a top-to-bottom order. 
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Significantly, ECWAs’ relationships and communications follow the pattern of African 

churches, just as Hendriks (2014: 147-148) has described. ECWA relationships and 

communications are person-oriented rather than time-oriented, event-oriented and not time-

oriented, holistic and not analytic in thinking, crisis thinking rather than non-crisis thinking, 

creative rather than analytical in thinking, communal rather than individualistic and closed in 

culture rather than open. Following the discussions set out above, Hendriks (2014) suitably 

provides broad outlines with which this researcher may characterize ECWA’s problems of 

nepotism and corruption.        

Turaki (in Motty, 2016:11-78) confirms Hendriks’ analysis and declares that ECWA is now at a 

crossroad. ECWA has deviated from its historical roots, chosen an organizational structure that 

has become confusing84and easily activates nepotism and corruption, and leaders have 

continuously abused the system.85 Maigadi too has identified the problem of abuses in the system 

and organizational principles of ECWA. He lists six factors that underwrite the problem: 

“spiritual poverty or immaturity; the principle of ethnic representation; cultural differences; 

consolidated salary scale; loss of vison; and a democratic principle” (2006:13-14).  Maigadi 

emphasized the issue of loss of vision and used this to point to ECWA’s nonconformities to the 

missionary and spiritual vision of SIM. This develops from, and combines with the loss of 

ministry focus. Together they become the lens for the secularization of ECWA structures of 

leadership. Sunday Bobai Agang (in Motty, 2016:181-200) refers to this aspect of the problem of 

nepotism and corruption as the “Increasing Secularization of ECWA Leadership” and has tried to 

address it.86       

                                                 
84 Turaki (2016:52) discloses that “The understanding, application, and interpretation of this model became 

problematic and plagued ECWA for many decades and is prevalent and ongoing. In some districts, certain church 

leaders acted and behaved as if they were bishops or imitated the style of the powerful SIM District Superintendents. 

This type of leadership style led to the coining of the popular ECWA cliché, ‘There is no Chief in ECWA’. In some 

districts, certain church leaders acted and behaved in the manner of the Congregationalists or independents. Decisions 

and policies of the District Councils or the General Assembly were not to be binding at some points and times. With 

this understanding, some local congregations, Local Church Councils or District Church Councils acted as 

autonomous bodies, but within ECWA. For many decades, the degree of autonomy of each of these bodies within 

ECWA posed a complicated administrative problem for ECWA.” 
85 Turaki (2016: 51-52) notes that ECWA chose the Presbyterian Model, “which centralizes power in a Council or 

Assembly. SIM adopted a modified form of this Church polity and incorporated some aspects of the Congregational 

Model. Power, decision-making, and policy making were entrusted to the Council or Assembly. The Biblical basis for 

this model is from Acts 15, the Jerusalem Council.” 
86 Cole (2009:22-24) has analysed the characteristics of “spiritually plateaued leadership” and “poor leadership” that 

may help this study to better present a loss of ministry vision. He writes that spiritually plateaued leadership “avoids 

relationship of personal accountability; rarely applies the truth of God’s words to him-or herself personally; replaces 
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2.3.2.3 Lack of spiritual maturity among some ECWA leaders 

Another factor of nepotism and corruption in ECWA is the lack of spiritual maturity among 

some ECWA leaders. Spiritual maturity is used here in context of New Testament teachings to 

denote a Christian nature that is becoming more like Christ (Col. 1:28, 3:12-14).  After a person 

accepts the salvation that is in Christ, he/she is expected to begin a life-long process of 

reordering own lifestyle and life goals to become more conformed in the image of Christ (2 Peter 

1:3-10 cf. Rom. 8:29). The Christian “walk” is described as being filled by the Holy Spirit and 

being controlled by the Holy Spirit (Gal. 5:16, 22-23). It is the expected result of spiritual 

maturity. This factor also has a link to the problem of ethnicity and tribalism as discussed above.  

 

Regrettably, carnal and immature Christians can easily rise to positions of leadership in their 

respective DCCs, and then proceed to leadership positions in the headquarters in ECWA. 

Leadership of DCCs are taken as “birthrights” of the dominant ethnic group along with the 

properties and holdings. It is on record that members in Katsina DCC even went to court over the 

church’s movable and immovable holdings (Maigadi, 2006:11). The way ECWA mostly works 

almost always guarantees that only indigenes become leaders at the DCC levels because almost 

all leadership positions are by popular votes. Thus, only on few occasions have foreigners 

become leaders, and usually when a DCC is newly created. As soon as the DCC builds up its 

indigenous work force, the foreigners are voted out of office.  

Each DCC structure reinforces to avoid losing seats to foreigners. The rhetorical question during 

elections is “would we be allowed to lead in any other DCC?” Much of the earlier discussions on 

the leadership scramble in the Nigerian political scene (see section 2.2.2.2 tribalism: ethnic 

distrust, 2.2.2.4: abuse of office for resource control) are duplicated in ECWA at GCC, DCC, 

LCC and LC levels. Moreover, campaigns of calumny, use of money to buy votes and inter-

ethnic/DCC lobbying and trade-offs are now common.87 There are also unconfirmed reports 

                                                 
his or her joy, peace, and love with envy and resentment; frequently looks for greener pastures in other places; finds 

fault in others more than in self; burned-out from lot of busyness that has often substituted for simple intimacy with 

Christ; compromises on ethical principles once held dear; stays within safe areas of expertise rather than branching 

out to new learning endeavours; and unable to acknowledge the wisdom of others”. Cole also notes that “poor 

leadership needs to control all ministry; needs to filter God’s voice; promotes upper-class Christianity; emphasizes 

knowledge at the expense of obedience; sees church as a worship service more than a service of worship; and is 

lured by fame and fortune.”            
87 For more discussions on problems of leadership in ECWA, see Kunhiypo (2004), Akanet (2007), Gaiya, (2010), 

Danbaba (2016), SIM report (2016) and Dombong (2017).  
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about members employing diabolic means to win elections into new leadership positions, to 

retain incumbent leadership positions or to dominate decision making processes. A case in point 

involves the investigation committee report on the leadership crisis in Kano DCC that reads, 

“The DCC chairman has been publicly accused of using diabolical means to ensure that his will 

always prevails with the council” (2019:10).      

 

2.3.2.4 Abuse of Office for Resource Control 

Abuse of office for control of resources in ECWA is a fall-out of the same problem in the wider 

society as discussed in section 2.2.3.4: abuse of office for resource control. See also Hendriks’ 

(2004:175-195) analysis of the profile and assets of a congregation in connection with the basic 

administration of human, material and relational capacities and resources. The main difference 

would be that ECWA resources do not compare with the abundance in Nigeria. This makes the 

scramble for the resources in ECWA even more frenetic. When the headquarters’ leaders 

successfully got financial control of the church through the financial policy introduced in early 

1990 (see section 2.3.3.1: ethnicity and tribalism), it made the EE positions very lucrative, 

attractive and powerful. This is what Samuel Akeju confronted in “The grave attraction and 

penalties for emphasizing money matters over spirituality” (in Motty, 2016:117-156).  Note that 

abuse of office for resource control also manifest at DCC, LCC and LC levels in ECWA.  

The scramble for resource control is also seen in two other ways. First, the manner of 

establishing ECWA DCCs, similar to the much-politicized manner of creation of states in 

Nigeria. DCCs are proliferating to increase each ethnic group’s voting base. Basil Nwosu (in 

Motty, 2016:223-230) addressed this trend in “Quest for political positions and balkanization of 

ECWA into unviable DCCs”. Second, the manner each geo-political zone lobbies and schemes 

to have one ethnic representation in each EE team so as to get the juiciest appointments and be 

awarded the choicest developmental projects in each regime. The three-yearly election into the 

EE is increasingly highlights levels of nepotism and corruption similar to the Nigerian political 

scene. This has also led to ECWA witnessing the rise of a cabal of kingmakers, akin to the 

mafias of nations and organizations, who manipulate elections to suit their economic, ethnic and 

other selfish goals.          

Stellenbosch University https://scholar.sun.ac.za



55 

 

A social ontology ingrains nepotism in the way many Nigerians think and live. It is actually a 

social ontology for almost everyone in Nigeria (Martini 2014:2-3). It may appear, though, that 

the political competition in the South is much less intense compared to the cutthroat political 

competition in the North. It is then not too surprising to see the trend whereby members of the 

church from the North of Nigeria easily dominate leadership using the similar methods of 

nepotism and corruption88 adopted from the wider society. Ayandele (1996:66) explicates that:  

A Nigerian from conception was profoundly encultured by his ethnic traditions… Hence, the  

life of the individual was moulded by this worldview. It thus means that the diversity of culture  

that God gave humans as a gift can be very readily used to gain advantage over others in the  

form of clannish conformity.  

 

This is the reason Maigadi (2006:6) insists that each Christian in Nigeria has to answer the 

question “What are my relations as an African Christian to Africa’s past?” As of now, the 

different Nigerian people groups have taken it a notch further. Each group is learning to “fight 

dirty” in the political circles just to survive and co-exist with their very politically underhanded 

Muslim neighbours. This is definitely impacting leadership in ECWA.  

 

 

Characterization of Nepotism and Corruption in ECWA 

The main presentation of nepotism and corruption in ECWA includes the following: 

 

2.3.3.1 Leadership Elections  

As discussed earlier, almost all leadership positions in ECWA are by popular votes. This promotes 

nepotism and corruption in ECWA. Kunhiyop,89 in his “Keynote address” in Motty (2016:7-8), admits 

that ECWA elections are sometimes marred by personal, sectional, tribal and selfish interests and 

commonly lead to the election of poor or average leaders. He also acknowledges that “political and 

ethnic pressure spoils the practice” of appointments into leadership positions in ECWA. Furthermore, 

Kunhiyop agrees that the zonal representation formulae have become detrimental to elections in ECWA.  

It also appears that ECWA has failed, first, to address the significance of leadership change from an 

understanding of the phases of transition-stability, discontinuity, disembedding, transition, and re-

                                                 
88 See Uslaner (2017) who argues that corruption is deeply rooted in the underlying social, historical, educational, 

economic, political structures and the state capacity of a country.   
89 Rev. Prof. Samuel Waje Kunhiyop was ECWA General Secretary from 2011-2017. 
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formation. Second, ECWA seems to have failed to grasp the importance of organizational life cycles and 

leadership activities while strategizing for leadership transitions (see Hendriks, 2004: 197-210).  

 

Maigadi (2006: 8-14) analysed some major turning points in ECWA GCC and DCC elections from the 

late 1990s to the early 2000s that illustrate the two points made by Hendricks (2004:197-210). Maigadi 

referenced examples that establish a definite model shift form the usual way of selecting ECWA leaders. 

This consensus and prayer-based method gave way to the ethnic-based method that reflects a new found 

depth of divisive ethnicity and institutionalization of nepotism in ECWA. He then surmised that the 

paradigm shift resulted from a loss of a spiritual focus in ECWA and its leadership. Maigadi particularly 

noted the comment of a DCC chairman who retorted that “the Bible is irrelevant when it comes to 

elections” (2006:10). 

  

Kunhiyop (in Motty, 2016:6-7) has also recognized the failure of many ECWA leaders to theologically 

and administratively strategize for leadership succession. He laments the obvious neglect of the 

principles that would facilitate organizational life cycles and transition-stability in ECWA. Furthermore, 

he writes that even the traditional institutions, where leadership is either by inheritance or by rotation, 

have to prepare for leadership succession because it is inevitable. He cautions that “Leaders do not live 

forever, they become sick, their tenure terminates or they might die.” Kunhiyop (in Motty, 2016: 6-7), 

therefore, advises that “ECWA, as an organization, must also ensure that there is good leadership 

transition in order that progress can be assured”. Kunhiyop went further to provide ten points that he 

believes will address “what it will take to ensure smooth leadership transition”, especially in ECWA.       

 

Turaki’s (1999: 560, 565) archival compilation appear to validate Maigadi’s analysis of the model shift 

in the selection of ECWA leaders. Turaki, unlike Maigadi, did not interpret the turning points like 

Maigadi. However, the records he presented show that the ECWA elections at the GCC level preceding 

the dates mentioned by Maigadi were conducted with spiritual maturity and never introduced rancour. In 

fact, Turaki announces that there were instances where elections results were unanimous because 

ECWA leaders exhibited spiritual maturity. Turaki (1999) exemplifies that: 

In the ninth General Church Election from 10th to 12th February 1962, there were no elections yet 

officers emerged. In the twenty-ninth GCC, Jos April 27th - 30th 1982. Mr. Bala Angbazo, the  

treasurer, resigned his post as he was appointed the Aren Eggon, First Class Chief of Eggon and in 

a straw vote, Mr. Malo Garba picked up a “yes” paper and was declared Treasurer.  At the thirty- 

second GCC, Jos, 22nd- to 26th April, 1985 all the officials were returned unopposed, similar to the 

thirty-third that held in Jos on 1st May, 1987. 
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ECWA elections since then have often been fraught with varying degrees of nepotism and 

corruption. This, unfortunately, is not abating. There are now several leadership-election crises at 

GCC, DCC, LCC, and LC levels on issues of nepotism and corruption, it will be impossible to 

keep count. A recent “protracted leadership crisis”90 which has lasted over three years in Kano 

DCC illustrates how far nepotism and corruption have engulfed ECWA. The investigation 

committee’s recommendations 91(see addendum) have far-reaching implications beyond the 

immediate context of Kano DCC.  

 

2.3.3.2 Emergence of Pastors and Leaders Chosen by Men but not by God 

The emergence of pastors and leaders, chosen by men rather than by God, is another plague in ECWA. 

The process of leadership elections explained earlier (section 2.3.3.1: leadership elections) partly 

accounts for this phenomenon. The degeneration of moral leadership in ECWA may be explained as 

taking the “Barabbas route” where a succession of ECWA leaders have continually rejected the kenotic 

transformation model of Christ for the ideological model of Barabbas. Jurgens H. Hendriks addresses 

this problem in “Who do you want: Barabbas or Jesus? Power and empowerment in theological 

education” (2015:427-446). Hendriks employs the hermeneutical lens of leadership to recount the 

popular story wherein the chief priest persuaded the crowd to prefer the person of Jesus Barabbas to the 

person of Jesus Christ (Matthew 27:20-26).  

 

                                                 
90Report of Kano District Church Council Crisis submitted by the Investigation Committee to ECWA Executive on 

June 26, 2019:1 
91According to the report, the five-man committee comprising Rev. Garba Idi (chairman), Rev. Dr. Reuben Turbi, 

PhD, Rev. Ishaku Yaro, Rev. Samuel Akeju (members) and Mrs. Deborah Danasa (secretary), was set up on May 

16, 2019 and inaugurated on Thursday 23rd May, 2019 by the ECWA General Secretary, Rev. Yunusa S. Nmadu 

Jnr, FIPS, MNM. The report is a 200-page document that includes all the minutes of the meetings held by the 

committee, and written documents received in evidence from individuals and groups to corroborate the information 

gathered from discussions and interviews. On page 2 of the report, the committee noted, “other problems that 

formed the crisis include: the division and lack of cooperation among DCC Executive; the unruly behaviour of DCC 

Executive; the general division in the DCC, occasioned by the division of the DCC Executive; the politicking 

activities in the DCC; the alleged autocratic leadership style of the DCC Executive; the unforgiving spirit between 

the DCC Executive; the agitation for creation of new DCC by four LCCs; the fraction of some LCCs; and the 

unresolved allegations against Rev. Nayaro and precipitated by his recent transfer.” On page 6 the report says the 

lingering crises in the DCC fuelled by “election of DCC Executives which was felt lopsided, issue of viable and 

non-viable DCCs that came up at the General Church Council, issue of two LCCs to be moved to Jigawa DCC, 

segregation in the DCC, rift between the leaders, rumours mongering and transfers made not on merit but to benefit 

some and victimize others.” It continues that there is a “serious rift between the chairman and the secretary where 

each would not attend council meetings that the other is in attendance and that campaign against election of non-

indigenes has also widened the rift between the leaders” (pp. 6-7).        

Stellenbosch University https://scholar.sun.ac.za



58 

 

Hendriks explicates the choices between the person of Jesus Christ and the person of Barabbas as 

options between two value systems that are radically different; 92 between two kingdoms, one heavenly 

and spiritual that has a “suffering servant” and the other earthly and ideological93 that has a “popular 

hero” (2014: 428); between two opposing identities; and between “the truth and falsehood (Jn 18)” 

(2014:249). Hendriks further discusses our Christian identity, that is derived from our relationship with 

Christ,94 as the basis for how “power and empowerment function in the church.” He also applies it to 

“Christian life and institutions, specifically so to theological education and leadership development” 

(2014:427). He then establishes that Christian power is in the “way of the cross and weakness”.95 As 

with Jesus, Christian identity and Christian power serve all and cross all socio-ethnic boundaries. The 

Barabbas choice 96(2014:427), however, will always favour one from its own group, often a fanatic 

group that will fight and kill to attain its ideological goals.   

Similarly, this is an aspect Bitrus Sarma addresses in “The choice of men versus the choice of 

God: Implications and recommendations for Church leadership in ECWA” (in Motty, 2016:201-

222).97 Sarma’s paper, written within the context of leadership in ECWA, advances that “leaders 

can be chosen by men, but may not necessarily fit in to God’s qualifications” (Sarma in Motty, 

2016:203).  He adds, “These leaders and their god-fathers are usually driven by wrong 

motivations to lead. They could be there to fill in tribal, regional, or any other vacuum as deemed 

best by those who chose them” (2016:215-216). Sarma ends by saying, “the summary is that 

leaders chosen by men are a threat to the survival of the church” (2016:216).  

                                                 
92 The values are different, the powers are different and the uses of power are different (2015:429-430). 
93 The Barabbas choice as an ideology suited the Roman identity of military and physical ideology, which makes 

Christians exactly like those who oppose us. 
94 Hendriks (2015) says our identity is the truth “the way and life in Christ” and “needs to be cruciform kenotic” 

(2015:430, 427). Cruciform kenotic refers to both the cross and the emptying of Christ wherein the “hierarchical 

pyramid is turned upside down” (2015:433-434 cf. Phi 2; Matt 20:25-28; Acts 16:12-39; Jn 18:36-38; Matt 4:1-11).     
95 Hendriks 2015: 436 “God is not a God of power and weakness; God is a God of power in weakness.” 
96 Hendriks argues that our “default value system” (2015:427) “default choice” (2015:429) and “age-old human 

choice” is for Barabbas rather than for Jesus who is not a “natural choice even to religious leaders” (2015:430).  
97Sarma in Motty’s compilation (2016) notes that the present ECWA leadership is now a winner takes all situation 

where they could not care less about the people who vote them into office. The leader becomes more important than 

the other people in the community. He lords it over their followers. The leader is accountable to no one. Where 

accountability is demanded falsehood is employed. The leader is always right. The nation’s wealth becomes family 

property. The leader’s people and constituency become more important than the whole nation. We could contrast this 

with John Kerry and George Bush who, in their campaign, emphasized: “The American people,” and “Our children 

and our children’s children.” Furthermore, sycophants are rewarded heavily. Critics are punished cruelly. Tribesmen 

support the leader whether he/she is right or wrong. 
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The discussions by Hendriks and Sarma succinctly project a scenario where leaders of spiritual 

communities - churches and theological institutions - are sometimes selected because of their 

clout and popularity, their family and relationship backgrounds, their academic attainments, their 

status and pedigrees as well as other humanly-achievable abilities. Though these qualities may 

serve very well for leadership in non-spiritual communities, they are not primary demands on 

those whom God chooses. God would rather highlight spiritually-achievable qualities of leaders 

of spiritual communities. For example, Acts 6:3-4 promotes qualities such as fullness with the 

Holy Spirit and wisdom, a prayerful person that teaches God’s word. Exodus 18:21 regards men 

who fear God, who are trustworthy and hate dishonest gains as people that are capable of leading 

the covenant community. 1 Timothy 3:1-13 endorses the selection of Christians who are above 

reproach at family level (this requires that Christian leaders maintain marital fidelity, become 

home managers whose wives are temperate and worthy of respect, and  whose children are 

trained to be obedient and respectful); ministry level (this requires that Christian leaders are able 

to teach, are mature believers who are not conceited, but they keep the deep truths of the 

Christian faith with clear consciences); and societal level (this requires that Christian leaders are 

temperate, self-controlled, respectable, hospitable, not given to drunkenness, not violent but 

gentle, not quarrelsome, not lovers of money. Thus, they must maintain good reputations with 

outsiders, be worthy of respect, be sincere, and not pursue dishonest gains). 

Significantly, the emergence of leaders chosen by men rather than by God seems interconnected 

to the present and observable emergence of second-generation pastors in ECWA. The emergence 

of second-generation pastors is not necessarily wrong except that the upsurge in numbers and the 

rapidity in recent history is alarming. It appears to be a new method to compensate the faithful 

services of past pioneers and leaders. Some of their offspring, whether called by God or not, and 

irrespective of their characters and lifestyles, get admission into seminaries and immediately get 

appointments into lucrative offices in ECWA (Maigadi, 2006: 13-14). The promotions of 

offspring of past pioneers and leaders also seem very hasty, may be, because many of the present 

leaders would be disciples of the fathers.  
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2.3.3.3 Lack of employment for pastors outside the home DCC 

ECWA has a policy on “Home DCCs”, which assigns a DCC to each person, particularly 

pastors. Each pastor commonly registers with the DCC that his ethnic group dominates, usually 

to gain an advantage. In that way, a pastor is classified for the rest of his life and ministry. The 

policy has merits and was well-intentioned. However, the consequences of the abuses of the 

policy are now coming to the fore (see similar pattern of abuses in section 2.2.2: general 

characterization of the problem of nepotism and corruption in Nigeria. See, especially, 

discussions on the federal character policy and/or quota system, footnote 39). Firstly, intra-DCC 

transfers are tricky because each ethnic group tries to hold on to the pastoring of the few mega 

churches in the home DCC (Maigadi, 2006: 13; Hendriks, 2004: 42).98 Secondly, inter-DCC 

transfers are almost impossible to negotiate unless ECWA headquarters imposes or mediates 

them. Thirdly, thousands of pastors who graduate yearly from ECWA’s three main Theological 

Seminaries, eight Bible Colleges and fifteen Theological Training Institutes may remain 

unemployed for very long periods because their respective home DCCs do not have space for 

them or have ostracized them. Such pastors cannot get employment in other DCCs because each 

DCC would rather have ill-equipped pastors-in-training lead mega churches than employ 

foreigners (Maigadi, 2006:13).  

 

There are two other unsavoury implications of this policy. First, in all ECWA DCCs, especially 

in Nigeria, it is possible to do a head count and find 90-95% LCs (or even more) that are 

pastored by indigenous pastors. This is irrespective of the number and gifting of non-indigenous 

ECWA pastors in the particular DCC. Second, minority ethnic groups counter by starting LCs 

with tribal designations and recruiting pastors from their tribes. Thus, it is common to have tribal 

ECWA churches outside of their geographical domains since there are tensions in integration. It 

is also typical to see fractionalization of these tribal LCs. Some of the tribal ECWA churches 

have split further, based on the villages of origin that compose the membership. Such LCs will 

have membership figures of far less than one hundred and only record growth by marriages and 

childbirths.     

                                                 
98The highest number of ECWA local congregations will fit the pastoral-sized churches, the program-sized and the 

family-sized churches will be high in number; while the fewest numbers will be classified as corporate-sized and 

mega-churches. The social locations of the majorities of ECWA congregations will be small rural congregations (see 

Hendriks 2004:39-43). These are some of the outcomes of the balkanization of ECWA churches discussed by 

Nwosu (in Motty, 2016).   
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2.3.3.4 Lack of Opportunities for Women into Positions of Authority (Leadership) in ECWA 

The topic is important to this study, not because it is a direct characterization of nepotism and 

corruption in leadership. First, it communicates a similar ideal to section 2.3.3.3: lack of 

employment for pastors outside the home DCC. Second, it combines with nepotism and 

corruption to constitute a “double jeopardy” (considerable danger or trouble from two sources) 

for women in ECWA.99 The topic is also within the standpoint of Deuteronomy 16-18’s 

advocacy for marginalized people groups in a covenant community. Women in ECWA make up 

“between 60-80% of the population” (Galadima, 2005: iii) but ECWA's leadership structure is 

mainly composed of men. ECWA’s leadership tradition regulates opportunities for women 

within spheres of lay ministries and this was hardly reevaluated until the last fifteen to twenty 

years.100  

                                                 
99 A study of the different practices in churches is beyond the scope of this work. It appears that the leadership 

positions women attain depend on each denomination, each region (conference/communion/convention/diocese), 

and the level of independence of each church congregation. As such, contemporary Christian women hold leadership 

positions between the two extremes of “lay members” who are not allowed to speak and “Founders/ General 

Overseers” who exercise the highest authority possible in leadership. The gulf is determined by the doctrines of each 

church, not necessarily by the gifting and call of God. For example, while the Jos Christian Mission International is 

founded by Pastor Mrs. Esther Ebanga, the God’s Kingdom Society in Nigeria, founded in 1934 by an erstwhile 

Roman Catholic, Saint Gideon Urhobo, vehemently opposes the ordination of women. Eyoboka (2006: 43) reports 

that “The GKS refers to their ministers as brothers while their women members who remain silent during church 

services are called sisters.” 
100 Even then there have been few advocates and advocacies, in both formal and informal fora, for better incorporation 

of women into ECWA leadership. Notable among the advocates who used formal fora to clamour for this would be 

Drs. Rose B. Galadima, Roseline D. Akuson and Prof. Emily I. Alemika. Rose B. Galadima’s work, “Theological 

education of women leaders in the evangelical church of West Africa (ECWA)” is primarily an examination of the 

implications of limited formal theological education for women leaders in ECWA on future leadership development 

of the church. The respondents in her dissertation were women members in the fellowship, women leaders without a 

formal theological education and women leaders with formal theological education. They gave their perceptions on 

the need for formal theological education, the adequacy of their preparation for leadership, their responses to 

challenges that threaten the goals of the fellowship and the church, and recommendations to improve leadership 

effectiveness in the fellowship. Galadima (2005:2, 13, 43), first, noted that the women fellowship in ECWA started in 

1930 as a self-help group, gained national recognition in April 1943, and was adopted as an ECWA arm in 1956. 

Second, she compares the women’s leadership structure to ECWA’s organizational structure at the EE level, 

explaining, however, that women leaders are volunteers. Third, she makes tacit demands for better incorporation of 

women with theological training in ECWA leadership. Roseline D. Akuson’s work, “A Biblical analysis of the role 

of women in the church: the implication for ECWA” is one of the first with an outright demand for greater involvement 

of women in ECWA leadership. Though this is an M.A. Thesis, Akuson analysed several Old and New Testament 

texts to explore the roles women played in ancient Israel and the early Church. The discussions on the selected passages 

then helped Akuson (2008:53-54) to recommend the following: 1.) the church must create the platform for women to 

become all that God wants them to be. 2.) The church must educate and correct cultural and class values that hold low 

opinions for womanhood. 3.) The church should endorse the ministry of women. 4.) The church must recognize that 

the power of God for service and ministry on women can be equal to that of men. 5.) The church needs to evaluate 

Biblical materials on the ecclesiastical roles for Christian women again. 6.) Women must be given roles in decision-

making along with men in the church.  7.) Christian women should be placed where their strengths, abilities, and gifts 

show forth rather than assigned gender roles. A more recent and outright argument for the ordination of women in 

ECWA was made by Prof. Emily I. Alemika, in her paper, "The place and role of women in ECWA leadership", in 

Motty (2016:157-179). Alemika's (2016) main goal was to compare and contrast the roles women played in Jesus' 
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However, current paradigm shifts in both secular and church leadership have prompted ECWA 

to further examine the divergent opinions on the roles of women in church ministries.101 The 

different views, inevitably, almost always differ on the ordination of women and the privileges of 

administering sacraments, teaching/preaching, leading, and overseeing congregations. This is 

sometimes demanded only for women who have undergone formal theological training in 

ECWA recognized institutions.  ECWA’s most extensively researched response to the current 

trends in leadership roles for women in the church is contained in the 138-page “Report of the 

ECWA theological commission.” This report was submitted on the 16th of September 2013 to 

Rev. Prof. Samuel Waje Kunhiyop, ECWA GS, 2014.102 The document outlines and proffers 

new titles and opportunities for women in ECWA leadership, other than previously permissible. 

However, the document further argues for the omission of women in some offices of authority, 

                                                 
ministry to the roles assigned to women in ECWA. First, she surveys the history of medieval and modern times to 

explore prominent roles played by women like Queen Amina of Zazzau-Zaria (between the 14th and 15th century), 

Queen Idia or "IyobaEsigie" (1505-1555), Funmilayo Ransome Kuti (1900-1978), Indira Gandhi of India, Queen 

Victoria of England, Margaret Thatcher, British Prime Minister, Mother Theresa, and many others. Second, she lists 

biblical characters like Miriam, Queen Esther, Eunice, and few others who are key figures in both Judaism and 

Christianity. Third, she analyses women’s roles in both the Old and the New Testaments texts as the basis for her 

recommendations. Four of her key recommendations are: 1.) Women that are exposed to all forms of theological 

training should be given equal opportunities to reach the peak of their career such as being able to serve as provost of 

theological colleges but such while such women can be ordained pastors/Reverends. However, such women should 

not be ordained as pastors to superintend over a church. The former being a career position while the latter is in 

conjuncture with the Biblical principle. This in line with the teaching of the Bible. 2.) Women should be given a 

prominent role as a member of ECWA Board of Trustee. 3.) Women and Youth Leaders in ECWA can be allowed to 

serve in the Elders' Board in a representative capacity at the LCB. 4.) Most of the various committees/boards in ECWA 

Organisation can be headed by women who by their working experiences and professional callings, and also working 

with the ECWA organisation can be given such opportunity.                
101 At present, the wider Nigerian society accepts women in leadership roles. For example, women get elected as 

deputy governors (Dame Virgy Etiaba, deputy governor of Anambra state, even became governor when Mr. Peter 

Obi, the governor, lost his seat in 2006), senators, and members in the houses of representatives in all the states of 

the federation. Women also get national, state, and local government appointments either as ministers or 

commissioners with portfolios. Besides, in the churches in Nigeria, the Baptist Convention ordains women pastors 

and reverends to head churches but many other denominations, including ECWA, do not.  
102 The commission was inaugurated on September 12, 2012, by the ECWA president, Dr. Jeremiah Gado. It was a 

response to the deep spiritual yearnings of ECWA that were discussed at the 59th General Church Council in April 

2012. They are termed ministerial/pastoral and theological issues affecting ECWA. These issues were on marriage, 

divorce and remarriage, women in church ministry, and Islamic terrorism and insurgence and their adverse effect on 

families and societies. The commission consisted of fourteen members: Rev. Dr. Bauta D. Motty (Chairman), Rev. 

Dr. Cephas T.A. Tushima (Secretary), Rev. Dr. Randee Ijatuyi-Morphee (Research Consultant), Rev. Ifeanyi 

Okereke, Rev. Dr. John Habu Sarki, Rev. Dr. Sunday Agang, Rev. Dr. Joseph T. Dyaji, Rev. Nanyak Goifa, Rev. 

Dr. Barje Maigadi, Rev. Mohammed Dan'Amariya, Rev. Dr. Reuben G. Maiture, Dr. (Mrs.) Beatrice Kadangs, Dr. 

(Mrs.) Theresa Adamu, and Rev. Isaac A. Adepoju. The commission also worked with three secretariat staff support 

from ECWA headquarters, namely, Rev. Romanus Ebenwokedi, Mrs. Elizabeth Garba, and Mrs. Janet Joseph. Four 

months into the work of the commission, Mrs. Ruth Tenufa replaced Mrs. Elizabeth Garba, who left Nigeria to join 

her husband in the United States of America.     
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especially the offices of pastors, and their exclusion from leadership positions (like ECWA 

executives, district executive, local church council executive, and board of elders) (2013:11, 58).  

The main argument of the contributors emphasized the Pauline prohibitions in 1 Corinthians 

14:33-35 and 1 Timothy 2:11-15.103 The commission’s report catalogued ECWA stakeholders’ 

positions on “biblical and theological themes that do not support the ordination of women.” 

These include issues of man’s headship, Old Testament priesthood, biblical leadership, Jesus’ 

choice of apostles, Paul’s injunction in 1 Corinthians 14:33-35 and 1 Timothy 2:11-15, pastoral 

qualifications, the system of transfer in ECWA, inability to differentiate between authority and 

                                                 
103 The report of the commission (2013:65-67) incorporated submissions that were for an “understanding of 1 

Corinthians 14:33-35 and 1 Timothy 2:11-15.” First, 1 Corinthians 14:34 is accepted as crucial because it urges 

women to be silent (sigatosan) in the church, and not to speak (lalein), but to be in submission (hyperssesthosan), 

just as the law says. The commission accepted the position of Tushima (2012a) who writes, “This meaning is clearly 

suggestive of an ongoing discourse to which one is to ‘say nothing’ or ‘stop speaking’ in the Church. This 

immediately calls for the understanding of the context of the text. The general context is that Paul was giving a 

teaching on spiritual gifts (chaps. 12-14) and especially the speaking gifts (chap. 14). The immediate context is that 

of judging prophecies (14:29ff). This is why the ‘for’ (Greek – gar) of v.33 is very important; indicating that vv 33-

34 are a continuation of vv 29-32."  This helped the report of the commission (3013: 67) to conclude that 

"Furthermore, with the immediate context of judging prophecies during public worship, the prohibition issue is 

authority-laden and explicates why women were asked to be silent. Indeed, if total silence was in view,  Paul (or 

God) would be speaking from the two sides of the same mouth, as a reference has already been made to women 

praying and prophesying in public worship (cf. 1 Cor. 11:5). Therefore, what is in view is not total silence per se, 

but rather matters of authority and leadership within the NT congregations. As the Corinthian passage affirms, the 

men were the ones to whom leadership was entrusted amongst the Christian congregations as was the universal 

practice (1 Cor. 14:33) – both in the place of origin of the gospel and the places it had reached (1 Cor. 14:36)." 

Second, 1 Timothy 2:11-15 is considered crucial because of an important word study on the verb authenteo (Greek 

for authority), which is a hapax legomena. The commission thus incorporated the word study done by Baldwin 

(1995: 65-80, 269-305) on the verb authenteo in 1 Timothy 2:12. Baldwin first notes that in the text Paul used the 

verb authenteo to talk about authority instead of the common exousia. Baldwin opines, “This suggest that authenteo 

means to 'usurp authority,' which describes women as usurping authority from men, or that women were exercising 

authority over men. Hence the conclusion that the verb authenteo is the one unifying concept that emphasizes 

‘governing authority’ vested upon man as the first to be created earth.” The report of the commission (2013: 68) 

concedes, “However, this is in complete neglect of the fact that the lead term in this entire sentence is the present 

infinitive, disdaskein. In Koine Greek, word order is not determinative of syntax, but is rather reflexive of the 

emphasis the author seeks to place in a discourse. In the nature of the case, the fronting of the negated infinitive, 

disdaskein, is indicative of the author’s emphasis. Authenteo, which only comes after the main verb of the sentence 

(epitrepo) cannot be presumed to be more central to the prohibition than the fronted infinitive (disdaskein), but only 

serve in an ancillary position to reinforce the kind of teaching in which women are forbidden from engaging, 

namely, that of those who have authority (or are in leadership) within a Christian congregation. In other words, 

authenteo is functioning epexegetically to disdaskein (i.e., the construction is a hendiadys). The public worship 

context of this passage (which begins from 1 Tim. 2:1, but especially v. 8) must be kept in mind. For the Apostle 

Paul, the authority of men over women in the household of faith revolves around the divinely created order and the 

effects of the fall. Paul's intention was never cultural, as he was consistent in what he taught in the churches, 

whether in Asia Minor or the province of Achaia. Here, in the Timothy (2:12-13) passage, he used the exact same 

verb, (epitrepo), (‘I do not permit a woman to teach’) as he interestingly did in 1 Corinthians 13:34 (where he wrote, 

‘women are not permitted to exercise authority over a man, she is to remain quiet’). These prohibitions are best 

understood within the framework of the divine economy of the male-female distinction principle of the creation 

order of Genesis 2, in affirming the male headship.”                                      
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structure from gifts and ministry, the deliberate omission of women in key leadership aspects of 

the Bible, and maintaining the status quo.104    

 

Members of the ECWA theological commission, in their report, recognized that “The role of 

women in ministry in ECWA is indisputable” (2013:10) and that “The issue of the involvement 

of women in church ministry in ECWA has raised divergent opinions that require critical 

analysis” (2013:53). The commission, nevertheless, concludes that "ECWA has done well in 

providing opportunities for women to be involved in different aspects of Christian ministry. The 

only area of contention is the ordination of women. ECWA will need to expand the scope of 

women involvement in ministry" (The report of the ECWA theological commission, 2013:10). 

The commission’s report then made the following recommendations: 

1. ECWA should establish non-formal training programmes for women empowerment in the 

various leadership capacities in order to maximize their performance in the body of Christ  

2. ECWA should consider commissioning gifted and talented women into specific areas of ministry 

such as teaching, counseling, hospitality, prisons, and orphanages.  

3. ECWA leadership should officially recognize the ministry of women in the Church through  

employment and tenureship as their men counterparts. For instance the involvement of women as  

Christian Education Organizers at all levels.  

4. ECWA should employ the wives of pastors alongside their husbands and place them on salary/ 

allowance as well. 

5. Pastors’ wives should serve as advisers to the women fellowship at all levels in ECWA. 

6. ECWA should enforce teaching on the spiritual gifts of the Holy Spirit at every tier of its leadership 

structure in order to enable members to utilize them effectively. 

7. ECWA should consider establishing a deaconate ministry (Board of Deacons, consisting of both men 

and women) as a means of expanding avenues for women participation in church ministries and  

providing a body that would support the nurture of churches and care of members. 

8. ECWA should open more leadership opportunities for theologically trained women to be heads of 

departments, units, theological institutions, and Universities.  

9. ECWA should not ordain women but rather commission them for Christian ministries (The report 

of the ECWA theological commission, 2013:10-11).105  

                                                 
104 The justifications for limiting the roles of women in church leadership appear to be similar in some other parts of 

Africa. For example, Gondwe (2009:103,105,107) summarizes the reasons women in the Nkhoma Synod cannot 

become deacons, church elders, and ministers as follows: 1). Paul demanded that women should learn in silence (1 

Corinthians 14:34-35). 2). The Bible states that women are weaker than men, therefore cannot be good leaders (1 

Timothy 2:11-14; 1 Peter 3:7). 3). Jesus had male disciples only, so why should we include women in leadership? 

4). When Adam and Eve sinned, God demanded an account from Adam and not Eve. 5). When women are 

menstruating, it will not be appropriate for them to go up to the pulpit to preach. 6). It should suffice for women to 

be mere helpers and not to be in control. 
105 The commission held many committee meetings, 11 business meetings, 18 meetings for assignments, targeted 

groups consultations, consultations with ECWA leadership hierarchies, field visitations to DCC clusters at zonal 

centres. They analysed 22 papers from ECWA departments, general institutions (or parastatals), 120 paper 

presentations by ECWA DCCs, and theological institutions. The committee members, in the report cautioned, “The 

commission is exclusively responsible for the views and opinions expressed in this report.” Please note that ECWA 

is yet to either approve or endorse any positions of the committee.    
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The report of the ECWA theological commission (2013: 57-58) also proposed that women may 

have the titles of: 

1.) Gospel Minister (only for women with theological training);  

2.) Gospel Ministry stewards or stewardess (GMS for women without theological training);  

3.) Deaconesses or ministers;  

4.) Women home spiritual marshals; 

5.) Women brigades for Christ; women prayer warriors; 

6.) Women supporters of spiritual growth; and  

7.) Women vanguards for EMS.  

The report of the ECWA theological commission (2013: 57). 

 

The suggested areas of ministry for women include:  

1). Teaching in theological institutions and other institutions of learning.  

2). Counseling.  

3). Teaching Sunday school classes.  

4). Hospital and prison ministries, and ministry in educational institutions.  

5). Leadership in church agencies- women fellowship.  

6). Missionaries.  

7). Serving in committees.  

8.) Heading departments and units in ECWA.  

9). Elders and deacons.  

The report of the ECWA theological commission (2013: 57-58). 

 

The report of the ECWA theological commission (2013: 58) also acknowledged 

recommendations from stakeholders that ECWA needs to articulate specific roles for pastors’ 

wives to make them relevant and effective in ministries with their husbands. Such a review 

should include ordination for pastors’ wives who are called into ministry and payment of salaries 

for pastors’ wives. 

 

 

2.4 Conclusion 

This chapter sets the scene for “Reading Deuteronomy 16-18 within the context of nepotism and 

corruption in ECWA, Nigeria: A theological-ethical study,” by describing and characterizing the 

situation in ECWA, Nigeria. This chapter covers the first part of the study. It divides into two 

subsections to set out an in-depth understanding of the phenomena of nepotism and corruption. 

The first subsection characterized nepotism and corruption in Nigeria.  Factors, features and 

presentations of nepotism and corruption in Nigeria follow a brief history of Nigeria. 
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The second subsection characterized nepotism and corruption in the church, with a focus on 

ECWA to try to illustrate areas of commonalities between the church and in the society. After a 

general explanation of how nepotism and corruption have also infiltrated the church in Nigeria, 

there is the history and origins of ECWA. Factors that facilitate nepotism and corruption, and 

some main characteristics of nepotism and corruption in ECWA followed.  

 

The next chapter begins the second part and the pivot of the study, under the heading “Old 

Testament and Contemporary Ethics: In search of a responsible hermeneutical approach”. It will 

investigate what constitutes a responsible Old Testament hermeneutic and how it may provide 

moral-ethical guidance in a contemporary context such as the Nigerian church by interacting 

with scholars on the methods of doing biblical and exegetical hermeneutics for modern 

applications to the context of nepotism and corruption. Chapter 3 will discuss the value of the 

Old Testament to contemporary Christianity before an analysis of Deuteronomy 16-18.  
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PART II: The Textual Analysis and the Theological-Ethical Interpretations of 

Deuteronomy 16:18-18:22 

 

 

Chapter 3 

 

Old Testament and Ethics: In search of a responsible hermeneutical approach 

 

3. 1 Introduction  

The description of the Nigerian situation, in chapter 2, is the first part of this thesis. It provides 

the contemporary setting for the second part.106 The second part, the textual analysis and the 

theological-ethical interpretations of Deuteronomy 16-18 runs through chapters 3 to 6.  This 

section of the dissertation seeks to provide biblical foundations for formulating some moral-

ethical guidelines for church leadership structures in ECWA, and in the Nigerian society.  

 

The present chapter introduces the second part of the work. It investigates what constitutes a 

responsible Old Testament hermeneutic and how it may provide moral-ethical guidance in a 

contemporary context such as ECWA. It also aims to justify the choice of an Old Testament text, 

Deuteronomy 16-18, in addressing the problems of nepotism and corrupt practices in ECWA.  

 

The chapter design involves analysing issues of morality and ethics in the Old Testament. First, 

it will survey the development of Christian ethics and identify some challenges to formulating 

Christian ethics from Old Testament texts. Second, it will explore perspectives in Old Testament 

ethics such as methodological and genre issues, religious issues, moral and ethical issues, and 

civil and social issues. Third, it will provide biblical implications for a theological framework in 

Old Testament ethics, with a focus on the role of biblical theology in the process. Fourth, it will 

explain principles of exegesis and hermeneutics that would be adequate for interpreting Old 

Testament texts. Fifthly, it will discuss some values of Old Testament ethics that are relevant to 

                                                 
106The second part of this study consists of Old Testament and ethics: in search of a responsible hermeneutical 

approach (chapter 3); the text of Deuteronomy 16-18 (chapter 4); the context of origin of the text, the history of the 

text and history of interpretation of Deuteronomy 16-18 (chapter 5); and the theological-ethical interpretation of 

Deuteronomy 16-18 (chapter 6).  
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contemporary Christian living. Sixth, it will indicate why Deuteronomy 16-18 is a good text to 

investigate and employ in speaking to the problem of nepotism and corruption in contemporary 

leadership structures. 

 

3.2 Development of Christian Ethics 

Christians derive a Judeo-Christian worldview from the Bible. They accept the Bible as the 

revealed and authoritative word of God that is sufficient for salvation and righteous living (Rom. 

1: 16-17; 2 Pet. 2:3-11). Protestant Christians accept 66 books of the Bible as a canon that is stable, 

self-sufficient and delimited (Deut. 4:2, 12:23). It can confront and replace traditional values and 

standards (Levinson, 2008c:12). Besides, the Bible describes Christians as God’s elect (Col. 3:12) 

who are created in the image of God (Gen. 1:26) and are being conformed to the image of Christ 

(Rom. 8:29). The Bible also delineates Christian ethical responses as actions motivated by 

appropriate appreciation of God’s mercies (Rom. 12:1-8). Christians, consequently, must be 

cognizant that “ethical obedience is a response to God’s grace, not a means of achieving it” 

(Wright, 2004: 28).  

 

Christians also accept the roles of custodians (Gen. 1:26-30, 2:15) and stewards (Matt. 24 and 25). 

Thus, Christians constantly face the challenge of resisting the patterns of the surrounding people 

groups while seeking to be agents of transformation. Christians are also mindful that ethical living 

is “within reach of every ordinary person” (Wright, 2004:31). The Christian mandate is, therefore, 

to model a set of values that is different from those of the surrounding people groups (Carroll, 

2004:2, 6). These beliefs merge into a value system and prescribe ethical standards at individual, 

family and communal levels. Ethical living refers to duties performed in conformity to divine 

standards that are expressed as behaviours towards God, selves, others and resources.  

 

Furthermore, Christian belief systems and worship systems regulate Christian ethics. Thus, 

Christian theology is inseparable from, and is the basis for Christian ethics. Christian theology is 

for the expressing of faith in God (Isa. 45:21; 46:6-11; cf. John 14:29) and motivation to holy 

living (Gen. 17:7; Exod. 19:4-6; cf. 2 Pet. 3:11). The Christian faith, as a historical faith, delimits 

Christian living as showing forth the light and glory of God (Deut. 4:5-8 cf. Matt. 5:13-16; 1 Pet. 

2:9; 1 John 1:7). The Christian lifestyle results from reverence for God (Prov. 1:1-7, 19:20 cf. Gen. 

20:11; Exod. 1:21). The focus of Christian ethics, then, is to understand how Scripture can morally 

Stellenbosch University https://scholar.sun.ac.za



69 

 

impact Christian lives (Davidson, 2006:2-4). This is why from the Bible, Christians interpret and 

apply laws, stories, poems, wisdom literature, prophecies, biographies, autobiographies, and 

doctrinal letters to guide Christian communities in developing their theology and ethics. 

 

 3.2.1 History of Development of Christian Ethics 

The history of development of Christian ethics discloses a difficult and divisive path. This 

history intertwines with the history of biblical interpretation and has been similarly convoluted. 

This joint history may be traced to the period of Jewish interpreters, that birthed the Targumic 

tradition107 (Exod. 20 cf. Deut. 5; Deut. 34:10-28; 1–2 Chr. cf. 1–2 Kgs.). An exhaustive study of 

both histories is outside the scope of this study. However, it will help biblical interpreters avoid 

some of the pitfalls of biblical interpretations. Wright has advanced that the pitfalls are mainly 

due to the different interpretive approaches employed in the past. He chronicles the impact that 

the approaches of the Early Church, Marcion, the Alexandrian school, the Antiochene Fathers, 

the Reformation era, marked by the teachings of Luther and Calvin, the Anabaptists, the 

dispensationalists and Theonomism had on biblical interpretation and the development of 

Christian ethics (2004:387-412).108 Similarly, Goldsworthy (2002), McCartney and Clayton 

(2002), Kaiser Jr (2003), Duvall (2005), Bock and Buist (2006), Reid (2009) Bloomberg (2012), 

have emphasized the impact of the Patristic interpreters, Church Fathers of the Reformation era, 

the Post-Reformation interpreters and the contemporary interpreters on biblical interpretations 

and biblical ethics.109  

 

3.2.2 Challenges to formulating Christian Ethics from the Old Testament 

Old Testament ethical reflections were scanty in early Christian writings. The scarcity, disinterest 

and scepticism about Old Testament ethics limited the discussions to symposia and volumes of 

essays (Carroll, 2004:1-2). Some Church traditions went for outright rejection of the Old 

Testament texts, restricting themselves to the New Testament. The text of Hebrews 8:13, and other 

                                                 
107 The first recorded interpreters were the Levites who helped Ezra (Neh. 8:7-8). 
108Carson (2006) takes the discussion further by listing and analysing the following exegetical fallacies and pitfalls: 

word study fallacies, grammatical fallacies, logical fallacies, and presupposition and historical fallacies.    
109Goldsworthy (2002), McCartney and Clayton (2002), Reid (2009) also discuss other pitfalls of biblical 

interpretation that emerged during these periods: they explain the errors in eisegesis, allegorical interpretation, 

fragmentation and proof-texting and traditional interpretive methods that isolate texts from contexts.   
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texts, 110are interpreted to declare the Old Testament as obsolete to the Christian faith and Christian 

living. The discipline of Old Testament ethics remained uncharted until the 1970s. Then “there 

was a dearth between the 2000s and present times. The discipline had no future in 1956, no past 

in 1970 and no existence in 1973” (Wright, 2004:387). Even now, modern contributors often have 

to devote large sections to justifying the use of the Old Testament in the formulation of Christian 

ethics. Wright (2004:15, 32) believes a book may have to be written, to tackle wisely the ethical 

problems and moral difficulties associated with serious engagements of the Old Testament.     

 

A main argument is that moral issues confronting contemporary communities of faith are largely 

unprecedented and would not have equivalents in ancient societies. In addition, there are context 

specific values even though overlaps between cultures occur. The hermeneutic process remains 

contested and contentious (Hartin, 1991;111 Carroll, 2004:6; and Rabens, 2017).112 In response, it 

is argued that the basis for moral issues is common to all and remains constant even though the 

presentations are vastly different in each generation. Nonetheless, this argument raises two basic 

questions. First, are moral values dated? Second, how often would each generation be required to 

formulate new codes? This researcher concedes that interpreting and relating Old Testament 

materials to contemporary communities of faith and their lifestyles raises questions of suitability, 

authenticity and authority because of the ancient origins of the materials.113Therefore, some 

                                                 
110The book of Hebrews is a popular choice for this argument because it declares that Old Testament laws have either 

been set aside, abrogated, or abolished because the old covenant ended before the new that replaced it went into effect. 

Lombaard (2012) further gives ten possible reasons why the Old Testament features very little in the practice and 

study of Christian ethics and spirituality: 1. Textual complexity/critical scholarship/theological education; 2. Modern 

popular pieties; 3. The cultural gaps between the Old Testament worlds and our worlds; 4. Theological 

difficulties/Christian sensibilities; 5. Fear of “boundary-less” interpretations; 6. The reference to Scripture by writers 

on spirituality; 7. The notion of progressive revelation; 8. Theological diversity within the Old Testament; 9. 

OT:NT=law : grace; 10. The long and the short of textual units. 
111 Hartin (1991:430) expatiates on the different senses and systems that create gaps between the world of the Bible 

and the world of today. He concluded, “Biblical ethics is not Christian ethics”. Yet he acknowledges that 

communications between the two contexts, though very difficult, are possible.     
112 Rabens (2017) reviews the complexities of 1.) Text and culture (cultural particulars and underlying purpose, 

analogies between ancient and contemporary cultures, cultural conformity and cultural limitations, cultural and 

countercultural trends); and 2.) Text and canon (canonical diversity and canonical consistency and canonical 

diversity and canonical centrality). 
113Barton (2014:9) interacts with Rudolf Smend’s “Old Testament Ethics” in the Theologische Realenzyklopädie, to 

point out how the different phases of Israel’s existence gave rise to different contexts of ethics. He contends that the 

key changes in contexts of ethics resulted from the different circumstances that Israel faced, first, as clans in the 

semi-nomadic era, second, in a settlement phase in the Promised Land. This led to the third, the era of the monarchy. 

He figures that the fourth era was when Israel went into exile and existed as a client state and a part of a large pagan 

empire. Then, he concludes that the last circumstances were influenced by the return from exile. Each period 

required a rethinking of Israel’s ethical decisions. For example, after the return from exile, Israel had to define her 

identity as a remnant. This determined their religious, social, political and economic choices.    
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processes lead to the discussion of Old Testament texts and how Old Testament ethics can be 

applied in the modern world (Mills, 2001:5; Green & Lapsley, 2013: xv; Carroll, 2004:6, 9-14 and 

Wright, 2004:387).  

 

Levinson (2008c:13-14) has noted a second argument that is related to the first. The fixity and 

sufficiency of texts, achieved through the development process of the Old Testament canon. The 

point of fixity and sufficiency of Scripture seeks not only to emphasize textual sufficiency but also 

to prevent alterations to the sacred contents. Modern communities of faith, thus, face the challenge 

of using the Old Testament to address their varying needs. They face “the conflicting imperatives 

of subsuming their lives to the authority of the canon while adapting the unchangeable canon to 

realities of social, economic, political, and intellectual life never contemplated at the time of its 

composition” (Levinson, 2008c:14).  

A third argument results from the Christian traditional classification of Old Testament laws into 

universal, moral, civil, ceremonial and Jewish specific categories. In this structure, universal and 

moral laws are timeless in application, while civil, ceremonial and Jewish specific laws are dated 

because they apply only to ancient Israel. Christians either obey or ignore a law, based on the 

conclusion that some laws are instructive but not imperative for New Testament believers. There 

are three other difficulties with the traditional classification. First, Christians wrestle with when a 

law can be in more than one category. Second, separation in categories apply to some laws that 

stand next to each other in a theological context (see Lev. 19:18, 19). Third, there is the moral 

dilemma of regarding some biblical laws as obsolete. Christian interpreters, in recent years, have 

thus proposed a revaluation of all Old Testament laws within the context of Christ’s declaration 

that all Old Testament texts are fulfilled in Himself (Luke 24:44-46 cf. Rom. 10:4).114  

 A fourth argument is about the hermeneutical methodologies already in use. The various genres 

in the Old Testament exhibit different features and literary devices (see 3.2.2: methodological and 

genre issues). They stimulate comparisons and contrasts between the Old and New Testaments. 

                                                 
114 See Wright’s (1990:43-44) paradigmatic approach that rejects literal imitation of Israel but transposes the social 

laws of an ancient people into the modern world and tries to make them work as they are written. 
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First, Old Testament genres115do not have counterparts in the New.116 Even the narrative and the 

prophetic genres that are common to the two Testaments have some differences in their structures. 

Second, the New Testament has well developed ethical terminologies that the Old does not have. 

The New Testament emphasizes the use of prescriptive or normative language in ethical 

considerations while the Old Testament emphasizes the use of descriptive or informative language. 

Emphasizing the use of either the normative or the informative language does mean the other form 

is lacking. Therefore, the terms commonly employed in the Old Testament may not ordinarily 

represent the same ideas in the New and vice versa. Determining a methodology and a framework 

for ethical principles in the Old Testament is both divisive and arduous.117Some interpreters 

circumvent this process and merely draw out ecclesiological and pastoral principles from the texts. 

This brings misgivings about the academic integrity of such principles on Christian faith and 

mission. Wright118suggests that some interpreters easily plunge into Old Testament ethical 

considerations with a proof-texting method and impose counter texts that lack hermeneutics and 

methodology. The goal of such interpreters seems to be to seek what is relevant to their agenda. 

Many of the interpreters have been simplistic and inadequate in their methodology and 

hermeneutical approaches (2004:44). 

   

A fifth argument is that some texts of the Old Testament sound dubious, unacceptable and offend 

the sensibilities of contemporary communities of faith (Kaiser, 1983:247). Many aspects of the 

Old Testament neither satisfy the idyllic concepts of good and evil nor contemporary thoughts and 

pictures of justice. Some acts, sanctioned by God, will fall under the modern categories of being 

harsh, cruel, crude, uncivilized, rigid, legalistic, morally offensive, morally suspect, vindictive, 

indifferent and intolerant.119God is described as unforgiving and partial in matters of election and 

                                                 
115 In the Christian tradition, the Old Testament genres are laws, historical narratives, prophetic materials and poems. 
116 Similarly, following the Christian tradition, the New Testament genres are biographies, historical narrative, 

doctrinal letters, and apocalyptic materials. 
117 Davies (2010) has discussed some of the methods used earlier in the history of development of Christian ethics.  
118Wright (2004:44) observes that an adequate interpretation wrestles with “getting there from here: methodological 

problem, getting back here from there: ideological problem, and the question of authority in the Bible stories.”    
119 Carroll (2004:4-5) points to the laws of polygamy, slavery, and blood-vengeance as inconsistent with the theme 

of justice. He also argues that the death penalty for i. cursing and rebelling against parents (Exod. 21:15; Deut. 

21:18-21), ii. abduction and enslaving (Exod. 21: 16), iii. adultery (Lev. 20:10), iv. homosexuality (Lev. 20:13), v. 

prostitution (Lev. 2:9), vi. incest (Lev 20), vii. blasphemy (Lev. 24: 14), viii. a woman found not to be a virgin on 

her wedding night (Deut. 22:13-21), ix. a man who has sex with mother and daughter (Lev. 20:14), and x. a person 

who gathers wood on the Sabbath (Num. 15:32-36) sounds harsh when compared to the premeditated murder that 

attracts the same penalty (Exod. 21:12; Lev. 24:17). He also discusses the crudity of the law of retaliation expressed 

in the “legislation which demands life for life, eye for eye, tooth for tooth, hand for hand, burn for burn, bruise for 
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warfare as they concern certain individuals and Israel. Yet, others conclude that God has a “dark 

side” (Davies, 2014:4-15; Goldingay, 2019). God is even observed to employ occasionally divine 

violence against Israel and His elect individuals (Barrett, 2010).120 This problem is expansive and 

intricate. A full discussion is well beyond the scope of this study. The study accepts that God’s 

violence against Israel and other nations are within the context of His justice. Multiple texts trace 

the theme of God’s justice and impartiality, which will be easier when Israel is in focus. Barret 

(2010) believes a study of multiple texts in the book of Deuteronomy would suffice as a starting 

point because of the book’s theological significance to much of the Old Testament Canon. 

 

A sixth argument points to the misapplications of Old Testament texts to justify oppression of 

people groups based on religion. Human history abounds with racial, colour, gender, class and 

religious discriminations based on misinterpretations of Old Testament texts. Slavery, apartheid, 

racism and antisemitism have also been justified from select texts of the Old Testament. This too 

has occurred in Church history in matters of denial of human rights to women and slaves (Green, 

2013: xv-xviii).  Bosman (2011) agrees with Naude that Africa is a continent that lost its sense of 

self-worth over the last 500 years. The factors of her oppression - slave trade, colonialism, post-

colonial misrule, and a global economic system – were, among others, because of 

misappropriations of Old Testament texts. These factors have become major historical forces that 

shape Africa in the 21st century.  

 

Misapplications of Old Testament texts to validate social injustices have prompted the emergence 

of subdivisions of liberation theology. These theologies emphasize the histories and contexts of 

the contemporary interpreter above the histories and context of the biblical author and audience. 

They seek to redress inequalities in contemporary social, economic, racial, and gender issues. Their 

respective theological reflections fuel the quests to find significance, and regain relative autonomy, 

initiatives and human dignity. In addition, there is a recent surge in a form of a terrorist 

                                                 
bruise, wound for wound (Exod. 21-23-23 cf. Lev. 24:18-21)”. In the same vein, Davies (2010) has written on 

biblically sectioned acts that modern readers will regard as reprehensible. See also Copan, P. 2008. ‘Is Yahweh a 

moral monster? The new atheists and Old Testament ethics’ in Philosophia Christi. Vol. 10. No 1: pp. 7-37.   
120Barrett (2010: 352-355) observes that God also expresses divine violence against Israel when trying to enforce 

His exclusive loyalty demand on holiness and true worship. While discussing two troubling aspects of YHWH’s 

relationship with Israel, Barret concludes that for the modern reader God may appear to be primitive, merciless, 

cruel, savage, abusive, immoral and irrational. It is also possible for modern interpreters to describe YHWH as 

jealous and prone to irrational anger. He puts “fear” in His people, threatens and punishes their disloyalty harshly.  
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hermeneutical approach to Old Testament texts. Radical religious groups employ this approach to 

legitimize violence against people from other faiths, classes, and races. For example, the 

justification for the ethnic cleansings in the Balkans in the 1980s and 1990s compare to narratives 

in the Old Testament (Wright, 2004:74; Prior, 1997). 

 

 

3.3 Perspectives in Old Testament Ethics  

This section elaborates some of the issues raised earlier (see 3.2.2: challenges to formulating 

Christian ethics from Old Testament). Human reasoning is not self-governing but rather 

dependent on belief and value systems, which Old Testament texts are capable of formulating. 

Old Testament laws, narratives, prophecies and poems are sources of Christian morality that 

detail “ways of handling life as it presents itself in all its brokenness and particularity in societies 

which formed these texts” (Barton, 1998:17; Mills, 2001:1). The Old Testament provides 

principles that challenge a rethink of life’s choices to redefine life’s values. The issue is not 

whether the Old Testament can provide ethical guidance for Christians but how it is to be used. 

The divine origin of Old Testament texts directs that they are “savingly effective and ethically 

relevant” (Wright, 2004:315; Davies, 2010:2).  

 

Modern biblical interpreters have to wrestle with these and other issues. Walton (2002: 65) has 

added the dimensions of the dilemma caused by the tension in choosing to employ the principle of 

the analogy of faith or the practices of New Testament authors. On the one hand, the principle of 

the analogy of faith (also called harmonization of different texts) comes from the different doctrinal 

considerations and church traditions. If the analogy of faith is taken too far it may distort a text by 

the insertion of theological motifs in places to which they do not belong. On the other hand, 

practices of the New Testament authors involve reading the Bible backwards. They employ 

typology, symbolism, role models and fulfilment methods to interpret some of the Old Testament 

texts. The New Testament writers used these methods because they were led to follow the pattern 

of inspired subjectivity, an option that is not available to modern interpreters. The use of these 

methods by modern interpreters may distort the principle of hermeneutical objectivity. 
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3.3.1 Methodological and Genre Issues 

Methodology and genre are interrelated and noteworthy factors in formulating Christian ethics 

from the Old Testament. Each genre has definite methodological issues that affect the process of 

developing ethical values. Careful analyses of the different features are vital to discovering the 

appropriate literary devices for interpreting stories, texts, chapters, sections, discourses, cycles and 

books in each genre. Each genre has its terms, its language code, and its parameters. A biblical, 

theological and hermeneutical methodology and relevant application process conform to the 

distinctiveness of each genre (Mills, 2001: 4, 8; Carroll, 2004:2).   

 

One problem area in Old Testament methodology is bridging the gap between the text (ancient 

societies) and the reader (contemporary societies). Gaps exist because there is a primary need to 

understand God’s word despite the temporal (historical), cultural, geographical and language 

distances between societies. There is, additionally, a theological distance caused by the progress 

of biblical covenant in each society. We have to wrestle with whether we should use geography, 

history, sociology or anthropology to reconstruct and bridge the gaps between ancient and 

contemporary societies (Carroll, 2004:3). Carroll’s reflections on John Rogerson's interfaces with 

the views of Eckart Otto, Walter Kaiser and Christopher Wright produced a helpful model of how 

to pursue the dynamics of moral thinking from Old Testament texts. The model proposed by 

Carroll promotes a reconstruction similar to Deuteronomy 12-16 and Exodus 21-23. This 

reconstruction fuses Old Testament laws to Old Testament theology in unique ways and brings out 

the exceptional content and motivation of Israel’s laws. The reconstruction also allows for 

application of principles in the Old Testament to different social structures of the family, economy 

and politics in the wider society (Carroll, 2004:4-5).121   

 

Building bridges of principle between the ancient texts and the contemporary reader recognizes 

the distinctions between the Old Testament genres.122The different text types were developed for 

                                                 
121Carroll (2004:5) writes, “In sum, Rogerson holds that critical approaches are the best means to comprehend both 

the text and the ancient world. The results of this study are foundational for elaborating an Old Testament social ethics. 

Nevertheless, the biblical text and classical methods alone are not sufficient in and of themselves for that task. The 

input of other disciplines is required to craft a more comprehensive system.”   
122 Genre refers to an identifiable category of literary form of a text or composition that usually demands its own 

exegetical rules (DeRouchie 2017:22). Categorizing a book of the Old Testament into a particular genre does not 

preclude it containing materials peculiar to other genres. It is even possible to have an event cast in two genres. For 

example, see the historical-narrative account of the crossing of the Red Sea (Exod. 14) and the poetic account of the 
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different contexts, audiences and purposes. The different genres employ different conventions and 

forms have different literary histories, backgrounds, different authors, audiences, interpreters, 

tolerances of ambiguity, and different social and cultural functions. Though all genres share 

language as the basis for their formulation, each uses language in divergent ways (Levinson 

2011:41-42). Genre analysis draws out timeless universal principles by examining the shape, 

subject matter, and purpose of a particular unit, through unique interfaces. Genre governs 

parameters for interpreting a text: it determines meaning. Therefore, assigning the wrong genre to 

a text can lead biblical interpretation astray (DeRouchie, 2017:22).123  

 

Old Testament ethical material comprises laws, narratives,  prophetic materials, wisdom 

literatures and poetry. Carroll proposes prioritizing narratives124over others (2004:79).  Miu 

(2018) notes that Birch, Parry and Wenham consider narratives as the primary genre for Old 

Testament ethical discussions. Her thesis examines the theories of John Barton, Gordon 

Wenham, and Mary Mills the use of Old Testament narratives to formulate biblical ethics. First, 

more than half of the Old Testament, of the Protestant Bible, is narrative literature. Second, all 

other genres are in the narrative context of God’s redemptive program. The Old Testament is not 

about explicit moral teachings but narratives: histories and stories (Parry, 2004:61; Barton, 

2002:1, 3).125 Third, narratives appeal to all people groups and contexts because of the rich oral 

                                                 
same event (Exod. 15 cf. Psalm 114). This is similar to the story of Jael and Sisera that is cast both as a narrative 

(Judges 4:18-21) and as a poem (Judges 5:24-27).  Patently, narrative literary forms are significant to all genres.   
123 For detailed discussions on how to interface with the different features of the OT genres see John Barton’s 

section on “Sources and Sources behind sources of the ethics in Israel” in Ethics in Ancient Israel 2014:25-40.   
124A narrative has series of actions that are chronologically arranged and presented in a story format. It is told as a 

story to clarify ethical choices between how to live or not to live. It is a sermon in story form. The message is 

communicated indirectly and the meaning is found in a reconstructions of the events portrayed in the text, the 

actions and, sometimes, the inactions of the characters. Characterization, the fleshing out of personhood, offers the 

narrator a means of exploring moral meanings using the choices and consequences their actions. Characters can be 

simple or complex; major or minor. Characters act with flexibilities in scenes, within plots/storylines and in settings. 

The correct interpretation of a narrative requires careful reading of the text, paying attention to details, identifying 

the specific structures by which the meaning is constructed as surface level of linguistic use. As well, making 

theological statements and ethical decisions from a narrative requires the careful interactions of a responsible reader, 

with the literary features in the narrative. These would include narrator’s expositions, narrative analogy, narrative 

echo, narrative mirror, narrative time, characters, ages, places, events, episodes, scenes, acts, plots, points of views, 

settings, misunderstandings, deficiencies, comparisons and contrasts, conflicts and resolutions, irony, and deeper 

inner patterns. A narrative also employs the framework of repetition (parallelisms), chiasms, concentric structures 

and inclusion that are typical to Hebrew language. These employ the recurrence of motifs to ensure the reader 

focusses on the theological issues (DeRouchie, 2017: 32-33; Mui, 2018; Mills, 2001: 9, 21, 24, 119-125; Jonker and 

Lawrie, 2005:95-102).  
125DeRouchie (2017:39-43) discloses that Bible stories also have subgenres, such as genealogies (e.g. Gen. 5, 11:10-

26), deathbed blessings (e.g. Gen. 49; Deut. 33), songs (Exod. 15:1-18; Deut. 32:1-43), predictive prophecies (Num. 

23-24), sermons (Deut. 5-26), and covenants (Josh. 24:1-28). Furthermore, DeRouchie clarifies and distinguishes 
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culture built on shared stories, proverbs, illustrations and analogies. This is reasoning by 

comparing parallel and similar cases. Narratives also captivate the hearer with vivid depictions of 

life’s uncertainties and intricacies that are mutual. The reader associates with the characters and 

the situations create echoes. Mills (2001:10) concurs with Wallhout that the reader’s interest in 

the lives of the characters, therefore, “is an interest in the ethical relationships that are necessary 

part of human interactions”. 

 

Narratives, therefore, create mental pictures that are easy to remember and are challenging.  

They bid the hearer reflect on the consequences of the choices of the characters. Typically, 

narratives present biblical characters as either good or bad within an understanding of how 

justice and righteousness work in human affairs. Narratives thus illustrate the consequences of 

choices within the complexity of the Bible’s approaches to the origin of sin and evil. In this way, 

narratives specify the ideal and model person to emulate, while discouraging bad conduct. The 

narrative characters are “examples for us to follow only insofar as they point us to the supremacy 

and worth of God” (DeRouchie, 2017:33).  Mary Mills argues that narratives have moral 

visions126and “we should explore Old Testament stories for contributions they make to a broader 

picture of moral vision, which can accommodate even conflicting verdicts on the significance of 

human activity” (Mills, 2001: vii, 2). DeRouchie concurs, “The narrators expect us to know our 

Bibles well enough to read the history of the covenant in the light of the covenant” (2017:33). 

    

Many Nigerian cultures also commonly employ narratives to pass-on societal ethics successfully. 

For example, the Yorubas in Nigeria prefer to use proverbs for ethical teachings. The affinity 

between proverbs and ethical teachings, for the Yorubas, may be conveyed by two maxims. The 

first, “Abo oro laa so fun omo nuabi, ti oba denu re aadi odindi” translates as, “You only need to 

tell half-a-speech to a well-trained child; when it gets into his/her stomach it becomes a complete 

message”. It declares that a proverb is a half-speech that can turn to a full message for a prudent 

youth. The second maxim is “Owe lesin oro; oro lesin owe. Bi oro ba so nu owe la fi nwa.” This 

                                                 
biblical narratives from ancient myths (2017:34-38). He then explains a four-way process to interpreting Old 

Testament narrative texts, and provides an example with 1 Kings 17.     
126 Mills (2011) insists that Old Testament ethics must be done beyond ethical studies that take their origins from 

modern ethical categories such as war, marriage, and sexuality.    
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translates as “A proverb is the horse for a word; a word is a horse for a proverb. When a word is 

lost you recover it with a proverb.” This is like saying “a proverb is worth a thousand words”.  

 

Using Old Testament narratives as a source of biblical ethics has not gained a response from 

many reticent biblical ethicists (Meyer & Pieterson, 2016:241; Barton, 2014:171). Biblical 

narratives do not make the absolute statements that biblical laws would make. Rather, narratives 

present ambiguity that may lead to a loss of meaning. The hearer may also discover a 

“complexity of meanings concerning a single subject” (Mills, 2011:7). Narratives typically use 

indirections to dialogue with the hearer’s mind, intellect, emotion, and will (see the parable of 

the Good Samaritan in Luke 10:25-37).  

 

 Moreover, the authority and source of the moral values in narratives may not always be 

explicitly mentioned. On the one hand, the hearer may become too engrossed with narrative 

elements, under-interpret the narrative, and remain in ignorance of the theological message. 

Conversely, the hearer may over-interpret a narrative. Nevertheless, using narratives to shape 

morals is a long-standing tradition in Scriptures (see Exod. 34:18, 12:26-27). The value of a 

narrative for redirecting ethical standards may be best exemplified by Nathan’s rebuke to David 

in 2 Samuel 12:1-14. Chris Sugden (2021), in a dialogue, via email, with this researcher 

observes, “Of course this rebuke is the climax of what is the model parable. A parable uses a 

narrative to invite the reader to make a judgement and then find that they have judged 

themselves. The parable of the Good Samaritan is a good example too. The hearers would expect 

the Samaritan to loot the victim; instead he is the only one to help him. So this narrative has a 

literary form as a parable.”   

  

3.3.2. Religious issues 

A religious ethicist regards religion as permanently allied to ethics and morality. Religion is the 

foundation of ethics and it grounds and determines a person’s ethical conduct. For instance, ethical 

questions commonly invite religious, theological or metaphysical answers. The Christian turns to 

the God of the Bible, the source of Christianity, as the ultimate foundation of morality. The 

Christian interprets experience through the lens of faith and Church traditions and feels obligated 
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to moral laws or standards that are divinely defined (Lev. 19:2).127 Christian ethicists will go as 

far as to say non-Christians have moral obligations that reflect the level of their irreligion (Rom. 

1:18ff, 2:14-15).  

 

In the Old Testament, Israel enacted laws that impacted religion, culture and family and helped the 

nation remain holy. The laws were responses to the Canaanite religions and the practices they 

fostered. The laws were either for outright rejection and prohibition, or for careful regulation and 

toleration, or critical affirmations, with “value added” theological interpretation.128 Israel was 

constantly reminded to resist foreign influences to retain her distinctiveness and not forfeit the 

basis for her election (Lev. 18:13; Deut. 7:1-10) (Wright, 2004; 327-329).   

 

3.3.3 Moral and Ethical Issues 

Moral perspectives to ethics offer means of establishing order in lifestyle. They involve accepting 

behavioural boundaries set within a particular understanding of the universal order. They lead to 

formation of a code of guidelines for appropriate and inappropriate actions. The Old Testament 

contains suitable materials for constructing such moral attitudes and actions. In most societies, 

laws are pragmatic and stand as a compromise between the ideal and the enforceable. Laws help 

to regulate the lives and relationships in societies. At the centre of moral and ethical stipulations 

in the Old Testament is God’s ethical demand to “love your neighbour as yourself” (Lev. 19:18). 

This ethical requirement was the second of the two great laws. It was as valid and as important as 

                                                 
127Grams’ (2017b) analyses of four tasks of theology applies to contemporary use of Old Testament texts to 

formulate Christian religious conviction. The first task, the exegesis of a text, within its context, is descriptive. It 

seeks to determine meaning by knowing the intent of the author. It answers the question “what does the text say?” 

The second task, a biblical theology approach, is about synthesis and interpretation of canon. It accepts the unity of 

Scripture yet celebrates diversities of texts. It is contingent (cultural) and normative (transcultural). It seeks to draw 

implications by answering the question “what does Scripture say?” The third task, a systematic theology approach, 

is concerned with formation of beliefs and convictions. It regards a text as a Christian instrument and requires an 

understanding of theology, ethics, church history and hermeneutics. It accommodates the reader’s tradition and 

context because it recognizes the value of biblical texts within Christian communities. It seeks to explain 

significance and answers the question “what does the church say?” The fourth task, a practical approach, is about 

godly conduct. It treats biblical texts as analogous and contextual narratives. It relates to sociology and anthropology 

and requires an understanding of “good” and “right” practices from each text. It is concerned with application and 

seeks to differentiate between good and bad performances so it answers the question “how shall we live?” These 

tasks may apply to the topic of justice, in Amos, in this way: 1. what does Amos say about justice? 2. What does the 

Bible say about justice? 3. How has the church approached- employed and critiqued- the issue of justice? In 

addition, 4. How does your relationship with God impact on your approach to justice?                         
128 Wright (2004:328-353) further discusses each of these three responses “outright rejection,” “qualified toleration,” 

and “critical affirmations” with biblical examples in their respective Old Testament contexts. Wright then raises a 

few pointers to how these responses become relevant for Christian ethics, especially on the issue of family life.  
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the first command: “love the Lord your God with all your heart and with all your soul and with 

your strength” (Deut. 6:4). The Old Testament also contains actions in the social realm that were 

aimed at relieving the oppression of socially disadvantaged – orphans, widows, strangers, the poor 

– to prevent corruption and injustice (Exod. 22:21-26; Isa. 58:1-13) (Sprinkle, 2008:910-928).  

 

3.3.4 Civil and Social Issues 

Ethics regulate civil and social issues for the reason that ethics involves an application of faith. 

Relationship with God affects relationship with people. The Fall of Adam disrupted both civil and 

social realms of human existence. From then on, civil and social relationships needed mediation 

by theological and moral laws in the histories, laws and traditions of Old Testament. Significantly, 

the Bible informs us that the Fall was not the first word about humanity and the earth, and assures 

us that it will not be the last word either. The Old Testament begins this storyline of the Bible. 

History was important in shaping civil and social realms. God created Israel, “a people of utterly 

human fallibility” to tread the “the historical route” and formulate universal, realistic, just and fair 

principles for coexistence in a society. Israel was God’s paradigm. Israel’s role, as a nation of 

priests in relation to God’s purpose for the nations, was to become a model paradigm for the nations 

(Wright, 2004: 48, 63).   

 

Classifying Old Testament laws as casuistic and apodictic laws provided the parameters for 

judging civil and social disputes. The casuistic laws, consisting of a protasis (i.e. the definition of 

the case) and an apodosis (i.e. the legal consequences, as in Exod. 21:18-19) served to regulate 

conflicts. The apodictic laws comprised the legal rules of capital laws (e.g. Exod. 21:12, 15-17) 

(Goodfriend, 2016:1). The laws show us how God sought to work out his moral will in specific 

historical and cultural contexts and provide us with a wide variety of actual responses to social, 

political and economic circumstances. In ancient Israel, the kingly duty (Ps. 101:1-8) and the 

prophetic order were God’s law enforcement agents and prosecuting attorneys respectively. The 

two offices executed civil laws that provided platforms for equity and justice in the theocratic 

nation of Israel. The Old Testament employed the inductive and deductive methods to correlate 

with the realms of civil and social ethics (Wright, 1984:11, 13).   
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3.4 Implications for a Theological Framework in Old Testament Ethics 

The framework for formulating Old Testament ethics has a methodology that is biblically based. 

A tendency for biblical downgrading and methodological estrangement has been noted by Beed 

and Beed  (2014). 129 Faith and gratitude for God’s historical role as Saviour and Provider 

motivate Old Testament ethics of religious, social and political commitments.130 As such, they 

guarantee cohesion between individuals, groups, and communities. First, by regulating social 

conflicts; second, by securing norms that sanction and stabilize behaviours (Barton, 1978:9).  

The process of recovering the biblical framework for Old Testament ethics points to the 

Decalogue.131 The Bible refers to it as the backbone of scriptural moral sense. It is the 

“foundational charter or policy statement of the rest of the covenant law” (Wright, 2004: 202). 

The Decalogue stands as the centre of God’s revelation to Israel and presents God as the sole 

authority of life and moral obligations in the spiritual community. It also has dogmatic 

significance for biblical moral teachings and offers general religious and social principles for 

actions. The basic elements of the relationship between God and humanity are contained in it 

(Mills, 2001:1).  

 

The ethical Decalogue could be invaluable in formulating a biblical framework for moral-ethical 

evaluations. Many Old Testament passages appear as direct applications of the Decalogue; for 

example, Leviticus 19. Typically, the Decalogue is discussed in two halves; with the first half 

(Exo. 20:2-11; Deut. 5:7-15 cf. Luke 10: 27) presenting “honour for God” and the second half 

(Exo. 20:12-17; Deut.5:16-21 cf. Luke 10: 27) presenting the resultant “benefits for the 

                                                 
129 Beed and Beed (2014) note a “decreasing reference to biblical texts with corresponding increasing reference to 

non-biblical works”. Contemporary Christian ethicists regularly fail to analyse biblical texts, rather they engage in 

“plain-reading” of the texts. They thrust ethical values forward without interacting with the paradigms of the Old 

Testament. This degenerates into an “identity-less drift” that merely reconnects with Christian traditions and ignore 

the coherent framework established for Bible interpretations. 
130 See Goodfriend (2016). 
131 There are two parallel versions of the ethical Decalogue (Exo. 20:2-17 cf. Deut. 5:6-21).  The variations are 

minimal. The Exodus account bases the Sabbath on the creation order while the Deuteronomy account bases it on 

the Exodus. This is easily explained by the timing and purposes of each account. The book of Deuteronomy 

connects its theologies to the Exodus event.  Kaiser (1983) avers that all Ten Commandments had been part of the 

Law of God previously written on hearts instead of stone, in one way or another, in Genesis. The first, in Genesis 

35:2; the second, in Genesis 31:39; the third, in Genesis 24:3; the fourth, in Genesis 2:3; the fifth, in Genesis 27:41; 

the sixth, in Genesis 4:9; the seventh, in Genesis 39:9; the eighth, in Genesis 44:4-7; the ninth, in Genesis 39:17; and 

the tenth, in Genesis 12:18; 20:3. This study recognizes the ritual Decalogue or the so-called J Decalogue in Exodus 

34:11-26, with a list of laws that are similar to the Covenant Code. The scope of this study does not warrant a full 

discussion on the issues of authorships, dates and functions of the different compositions.   
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community”. This seems appropriate, here, in the light of Christensen (2001) and Wright (1990) 

who aver that the Decalogue directs the text of Deuteronomy 12-26, with 16:18-18:22 governed 

by the fifth commandment. Brown (2004: 8) particularly notes that the fifth commandment 

appropriately maintains a balance between man’s duties to God and man’s duties to other 

humans. Honour for parents (and human authorities) is the “borderline” commandment between 

the immortal and the mortal sides of existence.  Parents, because of their acts of generation that 

assimilates them to the immortal side of God while their kinship with men assimilates them to 

the mortal side of existence.  The Decalogue begins with the declaration “I am the LORD your 

God, who brought you out of Egypt, out of the land of slavery” (Exod. 20:2).132 This is to arouse 

Israel’s obedience.133  

Similarly, the account in Deuteronomy 1-4, that describes God’s great acts, precedes 

Deuteronomy 5, which contains the Decalogue. The implication is that God had acted before he 

declared the ethical parameters for Israel’s conduct. The prophetic and self-introductory formula 

“And God spoke all these words” points to God as the authority behind the Decalogue rather 

than the intermediary. Therefore, the ethical response of Israel, as individuals and as a nation, 

needs to take these into account (Wright, 2004:28-29; Bosman, 2011). The connection between 

the Decalogue and the Shema (Deut. 6:4) is significant. The Shema is a “positive restatement and 

radicalization of the first commandment”. Its all-inclusive appeal for concrete obedience to God 

with the whole heart, soul and strength infers that “the Shema does not call for interior, private or 

spiritual devotion; on the contrary, the Shema constitutes a call to love YHWH with all one’s 

very life” (Bosman, 2011).       

The honour of God (the first half of the Decalogue) takes precedence over the benefit of the 

community (the second half of the Decalogue). In addition, the honour of God solely determines 

the benefits of the community. Each commandment in the first half contains a reference to God 

and is concerned with the correct worship of God. Though the commandments in the second half 

do not contain references to God, they build their theological-ethical reflections on human 

                                                 
132 See Bosman (2011:93-100) for an adequate comparison of the different orders and numbering of the individual 

Commandments according to different traditions. Bosman also discusses the coherence in the Decalogue and the 

implications for Old Testament ethics and how the first and tenth Commandments form bookends to the other 

Commandments in a chiastic structure.   
133 See Deut. 8:11–18, 32:15, Isa. 1:2–3, Jer. 2:5–8, Ezek. 16, Hos. 13:4–6, Amos 2:10–12 that present ingratitude as 

the cause of disobedience. 
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dignity on the declaration of God in Exod. 20:2 (Bosman, 2011: 95, 100; Wright, 2004:341-343; 

Brown 2004:8). Classifying the Decalogue into the first half and the second half informs the 

summary of the laws in Luke 10:26-27 and parallel passages.    

 

3.4.1. Biblical Theology 

The discipline of biblical theology is about theology that is based upon, and faithful to the 

teachings of the whole Bible. It contributes to forming a framework for developing Old 

Testament ethics as it emphasizes the progressive nature of salvation-history. It also deals with 

theologies found within Bible books and how the Bible fits together. Biblical theology is 

historical and foundational in its approach to discovering the relationship between composition 

and meaning. It is an “exegetically driven and historically sensitive reading of Scripture” 

(Gentry, 2016:10). It focusses on units, books and groups in the Bible, through inductive 

analyses of key themes and tries to find a central truth. Therefore, it avoids reader-centred or 

culture-centred, simplistic and misleading interpretations.   

 

The main strength is its predilection for the analogy of Scripture so that Scripture interprets 

Scripture and truth interprets truth. Furthermore, it analyses and synthesizes what the Bible 

reveals about God and His creation, using salvation-historical and literary-canonical connections. 

It investigates the Bible to know God’s unfolding plan of redemption in successive covenants. 

Biblical theology has some basic assumptions.134 It remains “committed to an authority of the 

Bible that seeks first and foremost its own message” (Gentry, 2016:9-33). It has a bi-polar 

nature; emphasizing present teachings, which are descriptive (informative) as well as the 

unchanging, valid biblical teachings that are prescriptive (normative).135 Biblical theology 

formally asks two questions of each text: 1) what truth does the text tell us? and 2) how does 

God want us to live for him based on the revealed truth? It thus covers issues of revealed 

doctrines and issues of anticipated practices. It answers the questions by focussing on the 

content, basic issues, meaning, writer’s intention, and original reader’s response to each text.   

 

                                                 
134 The basic assumptions in biblical theology include: 1) God inspires all Scripture; 2) Scripture is authoritative; 3) 

there is unity in Scripture; and 4) Jesus is the centre of the Bible.    
135 See DeRouchie (2017:351-368) on the nature of biblical theology.  
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It is apparent that sections of biblical theology overlap, firstly, with the use of Old Testament in 

the New Testament, and secondly, with covenant theology.136 First, biblical theology recounts how 

the Old and the New Testaments progress and integrate. It also finds the unity between the two 

Testaments. Biblical theology is thematic; it can trace a theme from Genesis to Revelation in order 

to explain God’s grand scheme. It focusses on how the revelation of God progresses over time, 

using covenantal continuity and discontinuity. Covenantal continuity and discontinuity refer to 

comparisons and contrasts of how “the progress of covenants137maintain, transform, alter, or 

escalate various elements in God’s relations with his people and the world” (DeRouchie, 

2017:355).  Secondly, biblical theology associates with covenant theology through continuity and 

discontinuity.138 Covenant theology, or federal theology, is a discipline that also points towards 

the unified character of biblical covenants. Biblical theology and covenant theology present 

biblical development of God’s revelation in history of humanity; identifying “generation” (story 

of creation), “degeneration” (story of the Fall) and “regeneration” (story of redemption).139Both 

theologies recognize several biblical covenants. Successive covenants build on the preceding one 

and neither annul nor interrupt it (Robertson, 1980:45).140    

 

3.5 Principles of Exegesis and Hermeneutics in the Old Testament  

The goal of exegesis and hermeneutics is so that Scripture may speak for itself (Walton, 

2002:65). Exegesis and hermeneutics refer to “the range of interpretive strategies designed to 

extend the application of a given canon to the whole life, even circumstances not originally 

contemplated by the canon itself” (Levinson, 2008c:15). Exegesis and hermeneutics foster how a 

                                                 
136Beale and Carson (2007) and Beale (2012) are very useful resources.   
137Robertson (1980) and Baker (2017) contribute significantly to an understanding of the progress of biblical 

covenants.   
138Covenant theology also employs biblical theological methods to understand some concepts. There, however, is a 

major point of dissimilarity between the two. This concerns variations on covenant terminologies, point of emphasis 

and details of each stage in redemptive history. For example, covenant theology uses the categories of “covenant of 

works” and “covenant of (redemptive) grace.” This is distinct from biblical theology that uses the categories of 

“conditional covenants” and “unconditional covenants”.     
139 See Wright (2006:189-392) on how God’s election defines the model of redemption, the mode of restoration, the 

span of God’s missional covenant and the life of God’s missional people. 
140Robertson (1980:45) uses the “spiral of covenants” to expatiate that the Adamic covenant (the covenant of 

commencement) continued as the Noahic covenant (the covenant of preservation). This, in turn, led to the 

Abrahamic covenant (the covenant of promise) that was foundational to the Mosaic covenant (the covenant of law). 

This, in turn, gave rise to the Davidic covenant (the covenant of the kingdom) that progressed to new covenant in 

Christ (the consummate covenant). All the covenants are successive stages of a single covenant. Robertson uses 

Jeremiah 31:31-34 to conclude that in the new covenant, “the substance of the law will be the same” as in the 

Sinaitic covenant. 
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textual finite canon becomes infinite in its application; providing religious renewal. Levinson 

(2008c:16) explains, “First, the creativity of exegesis consists not only in its ability to adjust to 

new circumstances not contemplated by the canon but also in the interpreter’s claim that there is 

no innovative or transformative activity involved whatsoever: the interpreter merely elucidates 

the plenitude of truth already latent in the canon.” 

 

Some of the approaches in contemporary exegesis and hermeneutics of Old Testament texts141are 

based on Christian traditions. The basic Christian traditions include first, God’s people, in every 

generation, are expected to obey God’s instructions. Second, God’s words are equally relevant to 

all communities of faith as they were to the biblical audiences. Third, God’s words, correctly 

interpreted, apply to communities of faiths. Fourth, godly conduct depends on correct application 

of God’s word (Hos. 4:6; Isa. 1:3; 5:13, Jer. 4:22, 8:7; 2 Chr. 15:3; Prov. 19:2). 

 

Some biblical interpreters have advocated a multidimensional approach142 as a more adequate 

method for African biblical scholarship. Jonker (2018: 73-97)143 has described an analogical 

paradigm, which is an interrogation144of the modes of, and further qualification of the 

comparative paradigm of West and Gadamer. The analogical paradigm calls for a “historical 

consciousness”145 that demonstrates the analogies between the ancient and modern processes of 

                                                 
141 See Jonker and Lawrie (2005); Gitay (2011: 1-43); Levinson (2006) and Wright (2004). Wright’s discussions on 

1) hermeneutical steps in the canonical contexts and 2) ethical steps towards the contemporary context highlight two 

relevant sub-topics that adequately bridge the gaps between Old Testament contexts and contemporary contexts.    
142 Robbins (1996) has looked at a multidimensional approach as engaging with the texture of a biblical text in five 

ways, viz:  inner texture, intertexture, social and cultural texture, ideological texture and the sacred texture.  
143Jonker (2018) recognizes that a biblical scholar’s biographies (social and academic locations) always influence 

his/her interpretations.  
144 Jonker (2018:73-97) explains the comparative paradigm of West via Gadamer as an attempt to establish “a direct 

relationship between biblical texts and African contexts”, “comparing worlds constructed in the biblical texts and 

different African contexts”. The comparative paradigm allows for mutual illuminations between parallel 

interpretations of Old Testament texts and the African contexts that have a “predilection for socio-historical textual 

analyses in dialogue with socio-economic and socio-cultural realities”. The comparative paradigm also contains “an 

understanding of a “to-and-fro” engagement and a fusion of horizons and rather a historical appropriation of the text 

for life interests”. Jonker explains that analogies work based on “continuities and discontinuities” making 

correlations from comparisons and equivalents between Old Testament contexts and African contexts. This is 

similar to the way(s) ancient authors, editors and redactors reinterpreted the authoritative biblical texts to respond to 

their own respective contexts. It also allows modern interpreters access the authority and wealth of ethical teachings 

in the Old Testament. In the process of interrogating the comparative paradigm, Jonker evaluates recent examples of 

applications of the comparative paradigm by three modern African biblical interpreters – Erneste Nyirimana of 

Rwanda (1 Kings 5:1-18); Yaw Adu-Gyamfi of Ghana (Joshua 22); and Alexander Abasili (1 Samuel 1).       
145Jonker (2013:1-7) concludes that interpretation without a historical dimension cannot be contextual; and an 

interpretation without a sensitivity to the context cannot be historical. He avers that history matters in biblical 

interpretation so a historical consciousness is of cardinal importance to a multidimensional approach. Jonker also 
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reception. The model strives for both contextual integrity and a community approach that reflects 

the root of African cultures. Since history matters in African interpretations, biblical texts are not 

to be treated as context-less. The analogical method “will do justice to African interpretive 

interests without neglecting the life interests that drive African interpretations” and “would 

facilitate interculturality between ancient writer(s) and contemporary reader(s) as it brings the 

dynamics of appropriation of texts in ancient versus contemporary contexts” in relation to one 

another (Jonker, 2018:89).   

 

3.5.1 Inner-biblical interpretation  

As implied in section 1.4.3: on the use of the Old Testament in contemporary ethical discussions, 

later biblical writers relied on inner-biblical and post-biblical interpretations of older texts to 

address new ethical situations. Jonker (2007) and Levinson (2008c) explicate the model of inner- 

biblical interpretation in ways that are invaluable to this project. First, they delineate inner-

biblical interpretation as referring to a literary reworking, a strategy to present new laws and re-

inscribe old sources in new contexts rather than revise or annul them. Second, they explain that 

inner-biblical interpretation shows a “hermeneutic” that is already at work in the formation of the 

Bible.  

 

Levinson (2008c) maintains that the Bible provides us with adequate resources for its own 

interpretation through the principles of hermeneutics and exegesis that are within it. In this way, 

the Bible remains relevant to contemporary readers through its critical, creative and innovative 

                                                 
makes orderly and captivating evaluations of the four related yet differing debates that appear to dominate the 

historical in Old Testament interpretation – the historicity debate, the debate on textual growth and/or composition, 

the intentional fallacy debate and the contextual debate. He follows the evaluations with suggestions for a 

deconstruction of the dichotomy in the “story of two ways”. The story of two ways explains the dichotomy, first, 

between the historical-critical and the text-immanent approaches, and second, between the contextual and the non-

contextual approaches. In the same vein, Jurgens Hendriks (2019), in a discussion with this writer, contends, “The 

value of the Old Testament in any ethical endeavor is that it illustrates over millennia the interplay between context, 

culture and biblical principles”. Hendriks also warns against the fallacy that the canon is a closed and “done” deal 

and that theology simply formulates the final answers to questions. Rather, theology must “stay a continuing 

endeavour of discernment, listening to the Old and New Testaments and to the Holy Spirit of the Lord at every new 

step of our journey on this planet”. He cites Ecclesiastes 3:15 “That which is, already has been; that which is to be, 

already is; and God seeks out what has gone by (NRSV)” to encourage modern studies to continue in the 

discernment process, regularly and more adequately, to build just and righteous societies and move towards 

experiencing peace. Levinson (2008c: 94) also emphatically declares, “The future is not hermeneutically closed: it is 

hermeneutically open. The canon is radically open. It invites innovation, it demands interpretation, it challenges 

piety, it questions priorities, it sanctifies submission and it enables critique.”        
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spirit. He emphasises that we have to recognize that Bible authors gazed on the past, in order to 

size it up, weigh it, deconstruct and reconstruct it to nourish the present, and so bestow authority 

in new formulations that are required by new circumstances, responding to new questions and 

legitimizing new choices. He concludes that it is possible to “interpret the past to create new 

communal identity in the present” Levinson (2008c: 172). Levinson adds that an “intelligent 

reading of the Bible is indispensable for understanding towards the construction of a more 

humane and just world” (Levinson, 2008c: 175).      

A good example of inner-biblical interpretation in the Bible is Jonker’s (2007: 21-44) description 

of the Chronicler’s hermeneutics of the pre-exilic and exilic historical traditions in Samuel- 

Kings, the Deuteronomic traditions and the Priestly traditions. Jonker’s work primarily analyses 

and incorporates past studies in the Books of Chronicles.146 Then it particularly continues with 

the views of Knoppers, emphasizing literary form, content and, especially the intention, to 

propose a depiction of Chronicles as “reforming history”. Jonker (2007: 26) adds that inner-

biblical interpretation bridged the gaps between the past and the present, and “not only reformed 

the past, but also transformed the present (and future)”. He also explains the rewriting of old 

literary works147 so the new works suit the times and interest of the present author. The goal of 

inner-biblical interpretation in Ancient Israel was for religious renewal and reconstruction of new 

identities through retelling, exposition and studying of older sources.   

The goal of this dissertation is the rereading and reapplying of older biblical laws to the urgent, 

new, social and historical context of nepotism and corruption in ECWA. The study model, 

therefore, follows the path of “inner-biblical interpretation”. In this way an older text like 

Deuteronomy 16:18-18:22 can creatively influence societies other than its original audience. 

Moreover, the legal and ethical precedents for this kind of manoeuver already occurred within 

Deuteronomy 16:18-18:22 when the Deuteronomic legal tradition tried to reinterpret the Covenant 

Code (see section 4.4: The Deuteronomic Code [Deuteronomy 12-26], the Covenant Code [Exodus 

20-23], and the Holiness Code [Leviticus 17-26]).  

                                                 
146 Jonker (2007: 21-24) analyses the works of Ackroyd, Coggins, Johnstone and Braun who saw the Chronilcer as a 

theologian, and Hakimi and Hoglund who saw the Chronicler as a historian. However, Jonker incorporates the work 

of Wellhausen who considered the Books of Chronicles as a Midrash of the books of Kings, and Knoppers who 

draws on the work of Alexander, Steins and Brook, to depict the Books of Chronicles as “re-written Bible”. 
147 Jonker (2017: 29) explains that the Chronicler reconstructs his literary quoting, rephrasing, alluding to, and 

reinterpreting the older biblical sources.  
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3.6 The Value of Old Testament Ethics for Contemporary Christian Living 

Old Testament ethics contributes to contemporary Christian living in the formulation of Christian 

epistemology and worldview and how the Old Testament canon shapes Christian consciousness. 

One way to understand the Bible is that it is God’s book of agreement with people. This allows us 

to understand the terms “old” and “new” as the ways of worshipping and relating to God. While 

the Old Testament emphasizes God’s transcendence (Gen. 1:1), the New Testament emphasizes 

God’s immanence (Matt. 1:21). Emphasizing either the transcendence or the immanence of God 

does not mean the other is lacking in the Testaments.   

 

First, the Old Testament forms a large part of the Christian canon. It makes up three-fourths (75.55 

percent) of the Protestant Bible (DeRouchie, 2017:6).148 It has to contribute to contemporary 

Christian practices otherwise we forfeit a large section of both informative and normative texts. 

Following the examples of Jesus and the Apostles, Old Testament ethics have been foundational 

to biblical ethicists like John Rogerson in their personal Christian convictions. Christopher Wright 

is another ethicist who demonstrates faithfulness to the God of the Bible and to the spirit of biblical 

ethical teachings. This is not always true of all those who write in the field of Old Testament ethics. 

However, theistic biblical ethicists do not take biblical ethics as just an academic exercise but see 

it as a call to a certain kind of lifestyle149 (Carroll, 2004: vii; Birch, 1988).  

 

The Old Testament again factors in contemporary Christian living by the way it establishes 

traditions that define Christian ethics. For example, Israel’s collective identity is passed down and 

strengthened through reiterations and reinforcements. This tradition is also true of Christianity. 

                                                 
148 DeRouchie (2017:6-11) has given ten reasons that the Old Testament is important for Christians that require 

further explorations. They are 1. The Old Testament was Jesus’ only Scripture and makes up three-fourths (75.55 

percent) of the Protestant Bible. 2. The Old Testament substantially influences our understanding of key biblical 

teachings. 3. We meet the same God in both Testaments 4. The Old Testament announces the very “good 

news/gospel” we enjoy. 5. Both the old and the new covenants call for love, and we can learn much about love from 

the Old Testament. 6. Jesus came not to destroy the Law and the Prophets but to fulfil them. 7. Jesus said that all the 

Old Testament point to him. 8. Failing to declare “the whole counsel of God” can put us in danger before the Lord. 

9. The New Testament authors stressed that God gave the Old Testament for Christians, and 10. Paul commands 

church leaders to preach the Old Testament.        
149The Old Testament begins the narratives of God’s redemption plans that is effectuated in the New Testament (Matt. 

1:1-17; Rom. 9:1-5). The thread and discussions on God’s holy demands interweave both Testaments. The thread and 

discussions lead from the “old creation” account (Gen. 1-2), to the launch and progression of man’s rebellion (Gen. 

3:1-11:31), to the call of Abraham and the history of Israel (Gen. 12-22; Exod.-Mal.), to the incarnation of Christ (the 

Gospels), to the missions and age of the Church (Acts-Rev 20), and to the “new creation” account (Rev. 21-22). 

Contemporary Christians benefit from, and participate in this ongoing redemptive story that presents God and Christ, 

the Creator, Redeemer, Sustainer and Judge, in a loving, responsible and accountable relationship with humanity.         
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Mills (2011:12) agrees with Janzen that the bases of biblical morality in the Old Testament are the 

links, which a person has with family and kinship. Thus, Christians continually maintain the 

narrative traditions and ethics of the Old Testament to keep influencing Christian conduct and 

character formation.150  

 

The Old Testament principle of constant reminders to recall the Exodus experience is important 

for contemporary Christian practice. Yahweh had mercifully redeemed Israel from slavery and 

required the Israelites to be merciful to the less fortunate among them (Exod. 22:21, 23:9; Lev. 

19:34, 36; 25:42, 55; 26:45). The Christian’s supreme motivation is, similarly, God’s redemptive 

undertaking through the cross of Christ (Rom. 5:8; Gal. 2:20). The most important next step is to 

bring the imperatives of redemption to bear on the world. From the Old Testament, Christians 

learn to replicate the dynamics of the application of ethical principles (Carroll, 2004:9-14, Copan, 

2008: 10-15). Christians consider that if God remained faithful to unfaithful Israel, He would be 

much more so to a faithful church.151   

 

Moreover, the Old Testament, through discourse ethics, asks the question: “what does it mean to 

be human?” In this way, it evaluates the interdependence of humans and the unique worth of each 

person, beyond tribal, political, social, educational, and economic evaluations. It teaches us how 

to treat each other and prevent manipulations. The Old Testament describes the optimum 

conditions under which ethical discussions can take place in a productive and non-coercive manner 

in any context.  From the beginning of Old Testament biblical narratives, humans are pictured as 

communicating with God and among themselves. One way to describe the Fall is the disruption of 

both of these levels of communications. The Old Testament thus begins the story of the mission 

                                                 
150The narrative traditions define (and keep redefining) contemporary Christian identities, goals and pursuits, 

choices, and methodologies.  
151This shapes Christian commitments. Christians are to recognize God, the Unseen Supervisor, by constantly 

expecting unannounced visitation(s). This involves regular and genuine soul searches (1 Chr. 29:17; Ps. 26:2-3, 

101:1, 139:23; Jer. 12:3; Lam. 3:40 cf. 2 Cor. 13:5-7). See the parables of two men walking on the road, the thief 

and the unsuspecting house owner, the wicked servant, the ten virgins, the sharing of talents and the process of 

separating sheep from goats (Matt. 24 and 25). These parables focus on the “end of times”, the return of the Lord 

and the Master’s commendations and condemnations (either temporary and/or final). The parables also raise two 

critical issues. First, Christian stewardship is in the context of the eschatological Kingdom of God. Second, Christian 

living is within the context of a dilemma - knowing that Christ will return but not knowing when. The parables then 

place a demand on Christians to live under the supervision of a Master who is not physically present but will “soon” 

return to settle accounts with each person according to the principles of stewardship (see also Rev. 22: 10-12). 
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of God that Christians must bring to bear on our lives and missions. This means Christians need 

to engage Old Testament texts as authoritative texts, not mere examples.    

   

The Old Testament also provides a process where individual cases, based on merit, may be more 

carefully considered (compare Exod. 20:13 with 21:12). First, not all laws are apodictic, neither is 

every legal action predetermined. Second, there are Old Testament scenes showing God and 

individuals in verbal exchange about moral decisions (Gen. 18:22-33). Job’s dialogues and 

Malachi’s disputations with God are good illustrations. All these point to the fact that:  

Israel’s laws and narratives envision institutions that would give a voice to the under privileged so the 

impact of legal decisions, economic structures, and public policy might take them into consideration. 

The monarchy and the office of prophets were to safeguard the rights of the less privileged (cf. Exod.  

20:21-26). The book of Judges provides illustrations of how to handle controversies and settle conflicts.  

See also the book of Joshua’s description of the settlement of a major conflict between the Cis-Jordan  

tribes and the Trans-Jordan tribes.  As well, the laws of Jubilee (Lev. 25), and visions of a time of  

universal peace and prosperity that transcend national boundaries (Ps. 96:10-3; Isa. 65:17-25; Mic. 4:1-4)  

are ideal communicative situations that everyone may participate in the good life and submit to the  

moral rules that will benefit all creation (Carroll, 2004:7-8).  

 

 

3.7 Justification for using Deuteronomy 16-18 in Contemporary Ethical Issues 

The text of Deuteronomy 16-18 is the focus of this investigation. The text places ethical demands 

on both sacred and secular leadership positions and structures so when it is interpreted responsibly 

the theological-ethical implications may be applied to modern sequels. First, it explicitly mentions 

judges/officials (16:18-17:13), the king (17:14-20), priest/Levites (18:1-8) and the prophet (18:9-

22) from where modern leadership parallels seem to spin-off. Second, it underpins the concepts of 

justice and righteousness in leading the community of faith. Third, it implicitly categorizes a 

leadership structure that seems parallel to the modern and secular tiers of the executive, legislative, 

and judiciary arms. It provides for checks-and-balances between the judiciary, the priesthood, the 

monarchy and the institution of prophecy. It employs a strategy that divests any singular leader of 

control so the various offices are subjected to the code of law and established standards of conduct 

(Lohfink, 1981; Berman, 2006: 526).   

 

In chapter two, this writer described an understanding of nepotism and corruption in the 

context of Nigerian and ECWA leadership. The writer also provided evidence that highlighted 

the factors and the scale of nepotism and corruption. There was a focus on the possible 

connection in the use of nepotism and corruption to provide “identity, ethnic solidarity, access 
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to resources, modes of representation, and a method of survival” in the two contexts. 

Therefore, the text of Deuteronomy 16-18 that discusses responsibilities of leaders, restricts 

abuse of powers, warns against corruption, and demands diligence and humility in leadership 

should prove suitable and satisfactory for addressing the Nigerian context. As well, the text 

highlights the right exercise of authorities and the right honor for authorities that should be 

invaluable to this study. Biddle (2003:206) clarifies that:  

As always, perhaps, the twin evils of disrespect for genuine authority and arrogant assertion of 

power as a substitute for true authority plague social institutions ranging from family to 

federal government. Deuteronomy 16:18-18:22 provide the basis for three assertions  

concerning authority, its power, its proper exercise, and dangers inherent in authority misapplied. 

The fact that Bible devotes such attention to the problem of authority should at least give one 

 reason to reflect.  

 

The writer’s stated hypothesis is that Deuteronomy 16-18 could provide a biblical paradigm, 

with moral and social implications for addressing the stated problem. The text of 

Deuteronomy 16-18 distinguished ancient Israel, God’s special possession, from the 

surrounding nations. It describes a functional relationship between the four leadership roles 

and it is seen as the guideline and measuring rod for religious leadership. It also delineates 

that power belongs to God, though He invests some power in His people. On the one hand, 

God chooses the main judge and priest/Levites in the court of referral (17:9). God had already 

chosen all priest/Levites (18:1-8) and He raises up the “prophet like Moses” (18:9-22). On 

the other hand, the people appoint judges/officials (16:18). Significantly, the text discloses 

that God chooses the king, only when the people take up the option to have a king over 

themselves. The king is to submit to Yahweh and Yahweh’s law (the Torah), and shall not 

exalt himself above his brothers who requested for him.152 Thus, Deuteronomy 16-18 may 

represent a form of political “constitution”153where Israel’s leaders submit all powers to God. 

The text defines and preserves the absolute commitment of Israel’s leaders to justice. It also 

defines and preserves the absolute commitment of the people to the Torah as Israel live in the 

land that is surrounded by heathen nations (Deut. 4:5-8). This is significant. The leaders and 

                                                 
152 The people had also requested for a prophet at Horeb (18:16). 
153 I agree with O’Brien (2008: 157-158) that the constitution is essentially about the leaders’ and the peoples’ 

responsible decision-making. However, I do not agree with his position, against Carriere (2001). O’Brien disproves 

Deut. 16-18’s espousal of a theory of political freedom and continuous occupation of the land won at Exodus. I think 

it is possible to add some values of Carriere’s position, to that of O’Brien. My conclusion comes from surmising the 

oft repeated phrases about prolonging life, and possessing and occupying the land (16:20, 17:14, 20, 18:9). I also 

added an inference from verses that reiterate “your gates” and the “place God chooses (17: 2, 8 twice, 18:6 twice). 

Emphasis is also placed on putting evil away from the land (17:7, 12) since God is driving the heathen nations away 

for doing evil in the land (18:12, 14).                     
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people of Israel are to be distinct from the surrounding nations who also have comparable 

forms of leadership positions and structures (Deut. 17:14, 18:9) (Biddle, 2003; O’Brien, 

2008:155-172; Oswald, 2010:133). 

 

Moreover, the text of Deuteronomy 16-18 rejects exclusionary power strategy and the concomitant 

rejection of the primacy of tribal hierarchy. These two are integral and exhibit as clan structures 

that rely on familial qualities, tribal and clan administrative structures, succession to a given post 

based on classifying system of relationships within the family. They also promote power ties, 

inherited positions, ascribed ranks and advancement by seniority within the tribal framework. 

These are based upon blood ties to guarantee cohesiveness and loyalty. They are also characterized 

by poor incentives and lack of opportunities for “outsider” and junior members of the structure. 

The network nurtures a “parochial and familial” regime that become barriers to “a more egalitarian, 

democratic, universalistic and efficient” regime that Deut. 16-18 seeks to create (Berman, 2006: 

527-528).154 Deuteronomy 16-18 qualifies as a legal corpus that can address the problem of 

nepotism and corruption in ECWA. Levinson (1997:126) maintains that the text eliminates 

privileges that are not based on meritocracy and disrupts clan networks as the basis for appointment 

to any office. He highlights the text’s rewriting of legal history by “means of the textual strategy 

of exegetical silence”. He, therefore, interprets the “deliberate nonmention of the elders in the very 

site where they customarily exercised their judicial function” as the eviction of the elders from 

their customary place of honor. Levinson (1997:126) concludes that the texts breaks “the nexus 

between justice and clan status”. He also explains that it “disrupts that old clan lineage judicial 

system and instead make exercise of the judicial function conditional, first, upon appointment to 

the office and, second, upon professionalization”. 

 

3.8 Conclusion 

This chapter is the first of a succession of chapters devoted to a textual analysis and the 

theological-ethical interpretations of Deuteronomy 16-18. These chapters, which form the core 

                                                 
154  Berman (2006:527-528) has properly articulated some of the characteristics that are typical of the problem of 

nepotism and corruption in the Nigerian and ECWA leadership contexts (see chapter 2). I hope to disclose these and 

other features, through an in-the-text literary and exegetical focus of Deuteronomy 16-18. They will then inform my 

subsequent discussions in chp.5: context of origin of the text, the history of the text, and history of interpretation of 

Deuteronomy 16-18; however, more especially chp.6: the theological-ethical interpretation of Deuteronomy 16-18; 

chp 7: formulating a biblical framework for the moral-ethical evaluation of church leadership in ECWA; and chp.8: 

conclusion of the study.      
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of this dissertation, seek to provide biblical foundations for formulating some moral-ethical 

guidelines for church leadership structures in ECWA. This chapter serves as both a broad 

introduction and a justification for the choice of Deuteronomy 16-18 in addressing the problem 

of nepotism and corrupt practices in Nigerian churches, including ECWA. It has investigated 

what constitutes a responsible Old Testament hermeneutic and how it may provide moral-ethical 

guidance in a contemporary context such as the Nigerian church, ECWA.  

 

The chapter first surveyed the history of the development of Christian ethics and identified some 

challenges to formulating Christian ethics from Old Testament texts. Second, it explored 

perspectives in Old Testament ethics such as methodological and genre issues, religious issues, 

moral and ethical issues, and civil and social issues. Third, it provided biblical implications for a 

theological framework in Old Testament ethics, with a focus on the role of biblical theology. 

Fourth, it explained some principles of exegesis and hermeneutics that could facilitate an 

adequate interpretation of Old Testament texts. Fifth, it discussed some principles of Old 

Testament ethics for contemporary Christian living. Sixth, it gave some indications to the value 

of Deuteronomy 16-18 in formulating leadership ethics in contemporary communities of faith.   

Chapter 4 will analyse the text of Deuteronomy 16-18. The researcher will employ Louis 

Jonker’s155analogical paradigm as the hermeneutical approach to the text. Vernon K. Robbins’ 

explanations on a multidimensional method, essentially agrees with Jonker’s approach156and will 

also be valuable for the exegetical analysis of the text. 

                                                 
155 Jonker and Lawrie (2005:236-237) provide three basic rules of a multidimensional approach to biblical texts. 

First, biblical texts are ancient texts that require a historical consciousness. This facilitates an adequate incorporation 

of the ongoing conversations about life and situational struggles of the composers in the last 1500 years. It makes us 

come to terms with, and preserve the “pastness” of the texts. Second, they are literal texts that communicate ideas 

and contents through unique languages, literary forms, structures and literary conventions. Third, they are religious 

texts. We require theological consciousness to interact with them since they present religious convictions and beliefs 

about God and how to relate to Him. Jonker also poses three basic questions that are essential in a multidimensional 

approach to biblical texts: “1. where do the texts come from? 2. How (in what form) do they reach us? And 3. What 

are they about?”            
156 This study will favour Jonker’s approach to multidimensional method of biblical exegesis, without losing sight of 

Vernon’s approach. We will allow a diffuseness in the explanations of the multiple facets and implications of the 

text, while paying attention to the unique language, literary form, structure and literary conventions of the text. My 

emphasis will be on communicating the historical and theological consciousness of the text. The study agrees with 

Jonker and Lawrie (2005:58-65) who describe socio-rhetoric criticism as a reaction to the rigid, isolated and mono-

dimensional strategy of exclusive exegesis. It focuses, therefore, on a thorough intertextual approach to biblical 

interpretation. It is capable of producing multiple implications because it considers the multifaceted nature of texts. 

It chooses strategies to highlight these facets in a text; it involves multiple viewpoints that integrate insights in a text 

and reviews multiple angles for analysing a text. It can be categorized (alongside historical-critical method, canon-

criticism and cultural-anthropological method) as an approach that focusses on the production of the texts, or as an 
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Chapter 4 

 

The Text of Deuteronomy 16-18 

4.1 Introduction  

In chapter three, “Old Testament and ethics: in search of a responsible hermeneutical 

approach,” the second part of this study (chs. 3-6) that treats the text of Deuteronomy 16-18 

was introduced. Chapter three analyzed issues in Old Testament morality and ethics to 

investigate what constitutes a responsible Old Testament hermeneutics. It also justified the 

choice of Deuteronomy 16-18, an Old Testament text, in addressing the problem of nepotism 

and corruption in Nigeria, and in ECWA. Chapter 4 concentrates on the textual and literary 

aspects of the exegetical analysis of Deuteronomy 16-18. The primary objective is to get to 

know the text through its structural and rhetorical developments, and through its literary 

elements. Furthermore, since meaning is closely associated with the text itself, it is of the 

utmost importance that we first acquaint ourselves with the text, before looking for meaning 

outside of the text. Therefore, this chapter is structured to discover clear and defendable 

statements, fixed starting points of references for the development of arguments, and the 

meaning in Deuteronomy 16:18-18:22 according to its own rules of language and literary 

composition. These are to accomplish the primary task of comprehending the grammar, 

semantics, composition, style and imageries in the text, before moving to the secondary task 

of historical understanding of the text (Jonker & Lawrie, 2005:67-69). 

 

The chapter is organized as follows. The first section will focus on Deuteronomy 16:18-18:22. 

This focus will be through providing an annotated translation of the text, where words and 

expressions in the Hebrew source culture and Hebrew concepts will be conveyed with one or 

more words in English, the target culture. A structure of the text will, thereafter, be provided 

by tracking changes in subject, characters, and grammar to delineate different subsections. 

Then the text’s coherence will be argued to proffer some unifying points of its composition. 

Second, the text will be examined within the nexus of chapters 12-26, the “Deuteronomic 

                                                 
approach that focuses on the texts and equally as an approach that focusses on the reception of texts. However, 

Jonker notes some diffuseness in the explanations on social and cultural intertexture and the explanations on social 

and cultural texture. The blurry lines task the exegete to possess a well-developed knowledge of social-scientific 

theory and cultural studies in order to utilize the socio-rhetoric method.  
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Code.” This central and legal core of Deuteronomy is noticeable in a five-part concentric 

design (Christensen, 2001: lviii). Third, Deuteronomy 12-26, “The Deuteronomic Code,” is 

compared to Exodus 20-23, “The Covenant Code,” and Leviticus 17-26, “The Holiness Code” 

to establish parallels between the early and late stages in the history of Israel’s laws. Fourth, 

there will be a delimitation of the intention of the text followed by analyses of its syntactical 

and rhetorical features. The intention of the text should clarify why it was written, what it 

teaches, and how it reforms. It should, therefore, not match the intention of any other text of 

Scripture. The syntactic and rhetorical analysis157 will involve verse-to-verse running exegesis 

by studying textual constructions, sentence structures, parts of speech, repetition of words and 

phrases, syntax analysis, types, and symbolic objects of discourses in the text.  

 

4.2 Focus on the text of Deuteronomy 16:18-18:22 

 

4.2.1 Annotated Translation158of Deuteronomy 16:18-18:22 

16:18 You shall appoint159 judges and officials throughout your tribes, in all your towns160 that 

the Lord your God is giving you, and they shall render161 just decisions for the people. 19 You 

                                                 
157Tull (1999:160-187) traces the development of rhetorical criticism and intertextuality from the Middle Ages until 

now.  
158This translation is from the NRSV. The annotations in footnotes clarify the semantic and syntactical aspects that 

relate to the study. There is recourse to textual criticism where there is a direct bearing on the study, though these 

will also be treated in the further discussions of the text. This translation recognizes the use of Numeruswechsel that 

is a common feature of the book of Deuteronomy. Nelson (2002:2, 5-6) explains that it is “A distinctive ‘if…you’ 

casuistic style, in which some or all of the case law is presented in second-person rather than third-person language 

in order to personalize the behaviour being encouraged (e.g. 15:7-11, 12-17, 17:2-5, 22:1-3, 23-24)”. Nelson also 

recognizes the variations as a rhetorical device to highlight elements in the text or to indicate structural units. 

Christensen (2001:c-ci) traces modern discussions on the Numeruswechsel in the works of G. Minnette de Tillese 

(1962), N. Lohfink (1963), C. Begg (1978), Y. Suzuki (1982) and W.R. Higgs (1982). He takes a starting point from 

Braulik (1978) to conclude that the Numeruswechsel “appears to be structural markers, particularly of boundaries 

between rhythmic units of the text, and sometimes the centre, or turning point, within specific structures”. See also 

Tushima (2012b:166-167). 
159 The people are commanded to תתן־לך, literarily, “give to (provide for) yourself” judges/officials similar to how 

 Yahweh has given (to) you towns according to their tribes. The appointment of בכל־ׁשעריך אׁשר יהוה אלהיך נתן לך 

judges/officials is, therefore, a communal responsibility undertaken for the benefit of the whole group and gives no 

room for partiality. It places the burden of “servants” on the judges/officials to the people who appointed them. It is 

a significant part of the land-giving formula (cf. 16:18, 20; 17:1, 2) which benefits Israel. Theologically, it contrasts 

the land-dispossession formula, which is to the detriment of heathen nations (18: 9-12). It informs Yahweh’s 

instructions to judges/officials to render just decisions habitually. מׁשפט־צדק    is in a construct chain and stands as a 

single grammatical unit. The absolute noun צדק is indefinite and has an abstract quality. It underlines righteousness 

as the main instrument to attaining each judicial decision.           

160 Literally, “in all your entrance gates.” The city gate was the place where jurisprudence took place in ancient 

societies, in order to ensure transparency. 
161 The judges/officials are to ׁשפט “arbitrate,” “decide,” “settle” and “make decisions” impartially (cf. Deut. 25:1). 

They are also to be impartial in punishing different covenant violators.    
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must not distort162 justice; you must not show partiality;163and you must not accept bribes,164 for 

a bribe blinds the eyes of the wise165 and subverts the cause of those who are in the right. 20 

Justice, and only justice,166 you shall pursue, so that you may live and occupy the land that the 

Lord your God is giving you.167 21 You shall not plant any tree as a sacred pole beside the altar 

that you make for the Lord your God; 22 nor shall you set up a stone pillar — things that the 

Lord your God hates.168 

 

17:1 You must not sacrifice to the Lord your God an ox or a sheep that has a defect or anything 

seriously wrong; for that is abhorrent to the Lord your God. 2 If there is found among you, in one 

of your towns that the Lord your God is giving you, a man or woman who does what is evil in 

the sight of the Lord your God, and transgresses his covenant 3 by going to serve other gods and 

                                                 
 to “distort the cause of those who are in the right”, to סלף דברי צדיקם  to “distort justice” correlates with נטה מׁשּפט  162

discourage judges/officials from deliberately veering from the true path. It shows that injustice and partiality in the 

covenant community will only result from a total disregard of Yahweh’s demand for righteous decisions (16:18) and 

for the rigorous pursuit of justice in the land (16:20).       
 hiphil imperfect 2ms, literarily indicates taking notice or regarding different faces, with the נכר from תכיר פנים 163

connotation of giving favour to certain persons.  
 a “bribe” is a gift based on which something is expected and by which a relationship is established. It can be שחד 164

tribute (1 Kgs. 15:19) or range from a court fee (Mic. 3:11) to a payoff (Deut. 27:25) (Nelson, 2012:212). Even 

when it may be argued that the gift is not intended to be a bribe this prohibition would still be significant. The poor 

may not be able to afford either a tribute or even a court fee, while the rich would be able to give substantial gifts 

that could prejudice the decisions of judges/officials. Judicial officers are to avoid taking any form of a gift for, at 

least, two reasons. First, it will remove the temptation for judges/officials to accept gifts and pervert justice. For 

example, 1 Samuel 8:1-3 reports that Joel and Abijah, Samuel’s sons, went after dishonest gains, accepted bribes 

and perverted justice when they served as judges at Beersheba. Second, it will portray judges/officials as 

incorruptible and above reproach. See Prophet Samuel’s farewell speech in 1 Samuel 12:1-5.              
165 The judges/officials are expected to be wise men. חכמים refers to men who are “fit,” “technically skilled”, “able”, 

“experienced” and “sensible” in cultic matters. Biblical emphasis is always on “God-fearing wise men” who know 

and keep the law (Prov. 1-7 cf. Ps. 107:43), thereby highlighting the character of judges/officials that will bear 

directly on the judicial processes. See also Exodus 23:8; Deuteronomy 1:13, 15; and Psalm 78:72. Stipulating that “a 

bribe blinds the eyes of the wise” means informed and wise judges/officials would behave as uniformed and foolish 

men. The bribe would make them render a dishonest and unjust decision.    
 is emphatic repetition to demand perfect justice in all decisions. Deuteronomy 16:18-20 can serve as the צדק צדק 166

introductory paragraph to 16:18-18:22, establishing the value of integrity to the judicial process and the lifestyles of 

the people. 16:18-18:22 can then be interpreted as first, instructions to the people to appoint judges/officials and 

king and to recognize Yahweh’s appointment of priests/Levies and the prophet, and second, instructions to the 

appointees of both Yahweh and the people. In this way, the text challenges both the people and the judicial 

authorities to love justice, impartiality, and lawful/right practices.               
167 The pursuit of “justice, and justice only”, is within the land-giving formula. It reiterates the demand for just 

decisions (16:18) and the proscription of distortion of justice (16:19). It presents leadership as created למען “for the 

sake of” the people’s prosperous and uninterrupted possession of the land. This correlates with the monarch who 

obeys the rule of the king and is similarly blessed with a prosperous and uninterrupted dynasty (17:20).    
 .introduces that Yahweh worship, within the context of the land-giving formula, is clear-cut ׂשנא יהוה אלהיך 168

Certain activities are classified as abominations that Yahweh hates. First, no one is permitted לעבר בריתו to break the 

covenant of monotheism (16:21-22; 17:2 cf. 19:18ff). Second, Yahweh distastes any sacrifice with מּום “blemish” or 

“defect” (17:1). Third, Yahweh has revulsion for any activity that is regarded as תועבה “detestable” or “abhorrent” 

(17:1, 4; 18:12[twice]) and הרע “the evil” (17:2, 7, 12).       
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worshiping them169 — whether the sun or the moon or any of the host of heaven, which I have 

forbidden170 — 4 and if it is reported to you or you hear of it, and you make a thorough 

inquiry,171 and the charge is proved true172 that such an abhorrent thing has occurred in Israel, 5 

then you shall bring out to your gates that man or that woman who has committed this crime and 

you shall stone the man or woman to death. 6 On the evidence of two or three witnesses,173 the 

death sentence shall be executed; a person must not be put to death on the evidence of only one 

witness. 7 The hands of the witnesses shall be the first raised against the person to execute the 

death penalty, and afterward the hands of all the people. So you shall purge the evil from your 

midst.    

8 If a judicial decision is too difficult174 for you to make between one kind of bloodshed and 

another, one kind of legal right and another, or one kind of assault and another — any such 

matters of dispute in your towns — then you shall immediately go up to the place that the Lord 

your God will choose, 9 where you shall consult with the Levitical priests and the judge who is 

in office in those days; they shall announce to you the decision in the case. 10 Carry out exactly 

the decision that they announce to you from the place that the Lord will choose, diligently 

observing everything they instruct you.  11 You must carry out fully the law that they interpret 

                                                 
169 “bow-worship,” used here, are common warnings in the covenantal texts (cf. Deut. 4:19; 5:9; 8:19; 11:16; 17:3; 

29:25-26; 30:17). The inverted order, “worship-bow” is also used for the same purpose in Deuteronomy 4:19.  
170 Amao (2007) addressed the antecedent prohibition of astral worship that were common to the Hittites and other 

nations, in Deuteronomy 4:19-20. Israel’s favoured status and the uniqueness of both Yahweh and Israel obligates 

this. Moses uses a dissuasive voice, to caution Israel to avoid idolatry so they do not end up “torn away,” 

“impelled,” “banished” or “thrust away” from Yahweh.  
 translated as thorough inquiry or careful investigation is literarily “seek to do good”. It underlines the ודרׁשת היטב 171

need to ascertain the facts in all cases and avoid miscarriages of justice. It focuses on discovering אמת. It connects 

with 16:18-20 to ensure that due processes and rigorous pursuit of justice are guided by people of integrity. Exodus 

23:7 is a strong warning for judges (also witnesses and the people) against mishandling false accusations to wrongly 

put an innocent or honest person to death. Establishing the truth in disputes is underscored in 17:8-13 where local 

judges/officials can refer difficult cases to the sole judge and the Levitical-priest at the central sanctuary. The final 

arbiters legitimately provide an alternative method of establishing the truth in difficult cases.           
172 The particle interjection הנה usually translated as “behold” places emphasis on the veracity of the accusation.    

 is a witness who is dependable; whose word of mouth, evidence or corroborating testimony is decisive in עד 173

establishing the truth of a matter in court. Exodus 23:1-3, 6 warns the witness not to spread false reports; not be 

malicious or help the wicked; not to be swayed by the crowd to pervert justice; and not to favour or disfavour the 

poor. The truthful and impartial witness, a person of integrity, is neither intimidated nor emotionally biased.     
174 A case may be פלא “extraordinary”, “marvellous”, “too hard”, “difficult”, “surprising” or “baffling/perplexing” to 

the local judges/officials. It may also need to be treated differently because it is “strange” (never been heard of) or it 

is ריב “controversial”. So, Yahweh provides for its review at the central sanctuary to ensure justice is done. This 

provision covers the complexities of individual cases and situations that could occur in the covenant community. It 

ensures each case is evaluated on merits and a multifaceted dispute may be handled justly, equitably and fairly.     
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for you or the ruling that they announce to you; do not turn aside175 from the decision that they 

announce to you, either to the right or to the left. 12 As for anyone who presumes176 to disobey 

the priest appointed to minister there to the Lord your God, or the judge, that person shall die. So 

you shall purge the evil from Israel. 13 All the people will hear and be afraid, and will not act 

presumptuously again.177   

14 When you have come into the land that the Lord your God is giving you, and have taken 

possession of it and settled in it, and you say, “I will set a king over me, like all the nations that 

are around me”, 15 you may indeed set over you a king whom the Lord your God will choose. 

One of your own community you may set as king over you; you are not permitted to put a 

foreigner over you, who is not of your own community.178 16 Even so, he must not acquire many 

horses for himself, or return the people to Egypt in order to acquire more horses, since the Lord 

                                                 
 ,”has the basic idea of turning aside from one’s given-direction. Theologically, it means to “turn off the path סור 175

“leave the road”, “step out of line”, “fall away” or “abandon the path” set by Yahweh. The caution is reinforced by 

the charge not to turn aside from the commandment, either to the right or to the left (see also 17:17, 20). 
176 Just decisions, derived from the interpretations, are announced as instructions or law and rulings by Yahweh’s 

ministers at the central sanctuary. Nelson (2020:222) distinguishes between פי התורה   “‘exactly the law’, which would 

be the priestly answer, based on priestly lore or oracles; and המׁשפט ‘the ruling’, which would be the decision of the 

judge based on precedent or accepted legal standards. Yet at the same time the text emphasizes that the two declare 

the decision jointly (‘they’, vv. 9, 10, 11). The death sanction (v.12) makes sense because any decision made on the 

basis of ritual would actually originate from Yahweh.” Those in dispute must, without any presumptions, diligently 

and unwaveringly observe the decision that “originates from Yahweh”. The burden to observe Yahweh’s law 

diligently and unwaveringly is similarly placed on the king, though he is said to risk the loss of his dynasty (17:18-

20). The import is that each Israelite owes unflinching loyalty to Yahweh alone, and to no one else.  זדון translated as 

“presumptuousness” connotes arrogance (17:13) and it is similarly repudiated in the prophet (18:20). It also 

corresponds to the warning that the king must never רום־לבבו   “lift his heart” to exalt himself arrogantly above his 

brothers. Each member of the covenant community is to eschew acts that could bring about social stratifications. 

Inequality is further discouraged in the law of the king that proscribes opportunistic and exploitative creation of 

political, social, and economic distinctions within the covenant community (17:16-17). The covenant with Yahweh, 

with its gift of the land, makes Israel unique in her tenets of worship, approach to individual lifestyles and 

community values and operational systems (cf. Deut. 1:43: 1 Sam. 15:23; Prov. 8:13; Isa. 2:17).      
177 Deuteronomy 16:18-18:22 is dominated by both permissive and prohibitive imperatives: “you shall appoint” 

(16:18), “you must not distort justice”, “you must not show partiality”, and “you must not accept bribes” (16:19), 

“you shall pursue justice” (16:20), “you shall not plant a tree…” (16:20) nor “shall you set up a stone pillar…” 

(16:21), “you must not sacrifice...” (17:1), “you shall bring out to the gates…” (17:5), “so you shall purge…” (17:7, 

12), “then you shall immediately go…” (17:8), “you shall consult…” (17:9), “carry out...” (17:10), and “you must 

carry out fully…” (17:11). יׁשמעו ויראו   ולא  יזידון עוד (17:13) further emphasizes unqualified loyalty to Yahweh (cf. 

18:13), total obedience and exemplary character that is cultivated in others after a violator of the covenant is 

severely punished (Num. 25: 1-9 cf. Acts 5:1-16). The imperatives continue: “you are not permitted… (17:15), “he 

must not acquire horses” (17:16), “you must never return (17:16), he must not acquire many wives”, “gold and silver 

he must not acquire… (17:17), “he shall have a copy…” (17:18), “it shall remain with him,” and “he shall read it” 

(17:19), “the whole tribe of Levi shall have no…” (18:1, 2), “this shall be the priest’s due” (18:3), “they shall 

give…,” “you shall give…” (18:4), “they shall have equal portions” (18:8), “you must not learn” (18:9), “you must 

remain completely loyal” (18:13), “you shall heed such a prophet” (18:15), and “do not be frightened by it” (18:22).              
178 The translation “one of your own community” is preferred to “one of your companions” or “one of your 

brothers” because it provides a contrast to the concept of the foreigner, who may be said to be from another 

community. 
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has said to you, “You must never return that way again”. 17 And he must not acquire many 

wives for himself, or else his heart will turn away; also silver and gold he must not acquire in 

great quantity for himself.  18 When he has taken the throne of his kingdom, he shall have a copy 

of this law written for him in the presence of the Levitical priests. 19 It shall remain with him 

and he shall read in it all the days of his life, so that he may learn to fear the Lord his God, 

diligently observing all the words of this law and these statutes, 20 neither exalting himself 

above other members of the community nor turning aside from the commandment, either to the 

right or to the left, so that he and his descendants may reign long over his kingdom in Israel.  

 

18:1 The Levitical priests, the whole tribe of Levi, shall have no allotment or inheritance179 

within Israel. They may eat the sacrifices that are the Lord’s portion,180 2 but they shall have no 

inheritance among the other members of the community; the Lord is their inheritance, as he 

promised them. 3 This shall be the priests’ due181 from the people, from those offering a 

sacrifice, whether an ox or a sheep: they shall give to the priest the shoulder, the two jowls, and 

the stomach. 4 The first fruits of your grain, your wine, and your oil, as well as the first of the 

fleece of your sheep, you shall give him. 5 For the Lord your God has chosen Levi out of all your 

tribes, to stand and minister in the name of the Lord, him and his sons for all time. 6 If a Levite 

leaves any of your towns, from wherever he has been residing in Israel, and comes to the place 

                                                 
179 The tribe of Levi has no חלק ונחלה. Within the land-giving formula, denying Levites allotments and inheritances 

but guaranteeing their security and sustenance is significant. First, it points to a diversity in the covenant community 

traceable to Yahweh’s sovereign benevolence to individuals, groups and tribes. Yahweh had guaranteed the security 

and sustenance of the Levities with His promise (18:2). דבר־לו indicates that it was a verbalized promise that 

balances-out  the disadvantages of lacking inheritances and allotments. The stipulations that ensure equity, justice 

and fairness for Levites are spelt out in 18:3-8. Second, the communal ethos would ensure the security and 

sustenance of other socially, politically, and economically disadvantaged people groups who have similar promises 

from Yahweh. The prosperity of the Levites serves as exemplar for widows, fatherless-children, the poor and 

foreigners (Exod. 22:21-27; Lev. 19:33; Deut. 22:13-29; 24:6, 10-18; 26:10-13).       
180 NRSV translates  אׁשי יהוה  ונחלתו יאכלון as “they may eat the sacrifices that are the Lord’s portion”. This is 

preferred to the NIV translation as “they shall eat the Lord’s food offering as their inheritance”. ונחלתו (common fs 

noun + 3ms suffix) is taken as referring to Yahweh.  
 is used to determine “the priests’ due” (NRSV) or “prerogatives of the priests” (NIV). For the use of מׁשּפט הֹכהנים  181

 in this sense, see 1 Samuel 2:13 where it refers to the “duties” (NRSV) or “customs” (NIV) of the priests and 1 מׁשּפט

Samuel 8:11 where it refers to the “ways” (NRSV, NIV) of the king. O’Brien (2008:169) expatiates that the term “is 

used in 18.3 to describe the priests’ entitlement. While it may not carry the same sense as in 16.18 and 19, it is hard 

to deny some resonance. God has chosen the tribe of Levi for ministerial service; hence, the way Israel looks after 

the members of this tribe will not only be a measure of how just it is but also of how devoted it is to God.”      
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that the Lord will choose (and he may come whenever he wishes), 182 7 then he may minister183 

in the name of the Lord his God, like all his fellow-Levites who stand to minister there before the 

Lord. 8 They shall have equal portions to eat, even though they have income from the sale of 

family possessions. 9 When you come into the land that the Lord your God is giving you, you 

must not learn to imitate the abhorrent practices of those nations. 10 No one shall be found 

among you who makes a son or daughter pass through fire, or who practices divination, or is a 

soothsayer, or an augur, or a sorcerer, 11 or one who casts spells, or who consults ghosts or 

spirits, or who seeks oracles from the dead. 12 For whoever does these things is abhorrent to the 

Lord; it is because of such abhorrent practices that the Lord your God is driving them out before 

you.  13 You must remain completely loyal to the Lord your God. 14 Although these nations that 

you are about to dispossess do give heed to soothsayers and diviners, as for you, the Lord your 

God does not permit you to do so. 15 The Lord your God will raise up for you a prophet like me 

from among your own people;184 you shall heed such a prophet. 16 This is what you requested of 

the Lord your God at Horeb on the day of the assembly when you said: “If I hear the voice of the 

Lord my God any more, or ever again see this great fire, I will die.” 17 Then the Lord replied to 

me: “They are right in what they have said. 18 I will raise up for them a prophet like you from 

                                                 
182 The equal dues and equal opportunity granted each Levite to minister before Yahweh in any place of choice 

(18:5-8) is important to this study.  בכל־אות  נפׁשו expressly grants a Levite rights to live and minister “anywhere his 

soul desires” or  “anywhere he likes”. First, the idea of the Levites’ freedom of movement parallels 12:15, 20 where 

Yahweh permits the people to eat as much kosher food and meat as they desired at common meals. Note that 12:15, 

20 is within the context of 12:1-32 where Yahweh restricts eating sacrificial meals to the central sanctuary. Second, 

no tribe is permitted to favour its resident priest over other priests since the due is the same. O’Brien (2008:169) 

explains that the law on Levites has two aims. “One is to avoid any dissension among Levites at the central place, no 

matter where they come from. The other is to avoid any competition between towns favouring their resident Levite 

when he is engaged in ministry, or any disadvantage for towns that do not have a resident Levite (one may presume 

that Deuteronomy does not require every town to have one in residence). It is imperative that the tribe of Levi be a 

sign of Israel’s unity as the people of God, above all in the service they conduct at the central place.”   

183 Nelson (2002:227-228) writes, “The translation continues the protasis from v. 6 and begins the apodosis at v. 8 

thus focusing on the Levites’ rights to an equal portion: if he comes and serves, then they may eat (cf. REB). The 

Levites’ right to come to the central shrine is simply assumed. An alternate translation would begin the apodosis at 

v.7: ‘if a Levite comes…then he may serve… and they shall eat equal shares’ (cf. NRSV, LXX). This translation 

assures or legislates the rights of any Levite to join the staff of the central sanctuary. However, that the shift from 

protasis to apodosis takes place between vv.7 and 8 is indicated by the break in the waw perfect pattern at that point 

(cf. 17:14-15). Moreover, the word order of v.8, which emphasizes ‘equal shares,’ indicates that the point of the 

sentence is equitable support, not any extension of the rights of Levites. The predominant topic throughout vv.1-8 is 

the support of personnel in cultic service.”             
184 The clause  יקים לך יהוה אלהיך indicates that Yahweh raises and empowers the prophet with His words. Members 

of the covenant community are then compelled to accept the prophet’s ministry regardless of his tribe or social 

location or face the death penalty (18:18-19). Biblical examples of Yahweh’s extraordinary empowerment of 

prophets would include prophet Jeremiah who would have been considered too young (Jer. 1:1-10) and prophet 

Amos who was a dresser of sycamore trees and hails from another locality (Amos 7:14-18). See also Ezekiel chp. 3 

for the responsibilities of a prophet after Yahweh’s enablement.    

Stellenbosch University https://scholar.sun.ac.za



101 

 

among their own people; I will put my words in the mouth of the prophet, who shall speak to 

them everything that I command. 19 Anyone who does not heed the words that the prophet shall 

speak in my name, I myself will hold accountable.  20 But any prophet who speaks in the name 

of other gods,185 or who presumes to speak in my name a word that I have not commanded the 

prophet to speak — that prophet shall die.”186 21 You may say to yourself, “How can we 

recognize a word that the Lord has not spoken?” 22 If a prophet speaks in the name of the Lord 

but the thing does not take place or prove true, it is a word that the Lord has not spoken. The 

prophet has spoken it presumptuously; do not be frightened by it.187  

 

4.2.2 Structure of Deuteronomy 16:18-18:22 

This study adopts the structure provided by Biddle (2003) for Deuteronomy 16:18-18:22. 

16:18-20  A Warning against Corruption 

16:21-17:7  A Case in Point: Diligence, Caution and Responsibility  

17:8-13  Judicial Humility and Respect for Authority  

17:14-20  Royal Authority: Power and Arrogance 

18:1-8  Levites: Honour and Dependence 

18:9-22  Authority and the Word of God. 

 

                                                 
185 The prophet who speaks in the name of אלהים אחרים parallels the individual who plants a sacred pole or sets up a 

pillar beside the altar to Yahweh (16:20-21); the individual who sacrifices a blemished ox or sheep to Yahweh 

(17:1); or the individual who transgresses the covenant through astral worship (17:2-3); or the individual who learns 

to imitate the abhorrent practices of heathens (18:9-12). Yahweh is no respecter of persons and the soul that sins 

faces His wrath (Eze. 18:1-32 cf. Col. 3:25). All forms of transgressing the first and second commandments are 

sanctioned so as not to expose the whole community to Yahweh’s wrath. The uniqueness of the community is 

defined by her monotheism. Each person is responsible for actions that could jeopardize the community ethos.               
186 Yahweh’s word “qualifies” or “disqualifies” a prophet, contingent on truthfulness/true worship of Yahweh or 

falsehood/ idolatry (Deuteronomy 13:1-4 cf. Gal. 1:6-12).     
187 There are two possible translations to the clause לא תגור ממנו. This is because of the 3ms suffix attached to the 

preposition מן. The first, “do not be frightened by it” (NRSV) takes the suffix as referring to the false prophecy; 

while the second, “do not be frightened by him” (NIV) takes the suffix as referring to the false prophet. The NRSV 

is preferred because the false prophet is not likely to threaten the people with physical injuries for rejecting his word. 

He would, most likely, threaten the people with more presumed prophecies about Yahweh’s imminent wrath for 

rejecting the original prophecy. The prophet’s sole claim to authority was in the word spoken, either truthfully or 

presumptuously, on behalf of Yahweh (18:18). A biblical example of Israelites refusing to be frightened by a 

prophecy concerned the prophet Jeremiah (Jer. 18:18). The people conspired, agreeing not to pay attention to 

Jeremiah’s prophecy, and to attack him with their tongues. Their actions, though misdirected because Jeremiah was 

Yahweh’s true prophet, may help to explain Deuteronomy 18:22. The rebellious and conniving group disclosed what 

seems to be a dogma of the time: “the teaching of the law by the priest will not be lost, nor will counsel from the 

wise, nor the word from the prophets.” This indicates the people associated the prophet’s ministry with repetitively 

declaring prophecies. See also Jeremiah 23:9-40 for Yahweh’s invectives against the lifestyles, wickedness, 

hypocrisies, idolatries, false sources, foolishness, falsehoods/lies, deceptions, perversions, and vanities of false 

prophets. Yahweh’s judgement is imminent because false prophets did not stand in His counsel; did not hear from 

Him, and He did not send them. Moreover, false prophets cause the land to mourn. They also strengthen the hands 

of evil doers and so, fail to lead them to repentance. False prophets, sometimes, succeed in enticing the righteous 

into breaking Yahweh’s covenant. See also Ezekiel 13; Mic. 3:5-7.      
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This study also incorporates the structure by Christensen (2001:353) that views laws on 

leadership and authority in ancient Israel within 16:18-21:9. (See 4.3 Deuteronomy 16:18-18:22 

within the nexus of Deuteronomy 12-26). However, we consider 19:1-21:9 as a literary 

expansion of the possible ramifications to 17:8 (the judicial decisions concerning different 

bloodsheds). 19:1-21:9 will then be discussed in the treatment of 16:18-18:22 when it has direct 

bearing on the study. Biddle’s (2003:281-282) structure is preferred. It fits with the primary 

emphasis of this project, that is, nepotism and corruption in civil and religious leadership in the 

church, ECWA.  

 

The outline emphasizes issues of justice, warning against corruption, mutual responsibilities, 

honour and respect for authority, diligence, and humility in leaders. It also discourages arrogance 

and abuse of power, and promotes orthodoxy, the word of God and worship in a community of 

faith like ECWA. It is invaluable as this study accommodates the secondary emphasis on justice 

and warning against corruption by judicial and political authorities in the wider Nigerian context. 

First, it treats the section as an application of the fifth commandment, the honour and respect for 

authority at home and in the society. Second, it demands dependence on Yahweh’s word and fear 

of Yahweh, diligence to well-defined responsibilities, and reciprocal respect for each member of 

the covenant community. Third, it forbids all forms of injustice, arrogance, and abuses of power. 

Biddle (2003:281-382) clarifies, “Indeed, every circumstance addressed in this unit involves the 

potential for misuse of authority. In effect, it is an extended treatise against corruption (16:18-

20), haste (16:21-17:7), and contempt (17:8-13).” 

 

Significantly, the structure of 16:18-18:22 impacts the theology of Deuteronomy because it is the 

crux and culmination of the book. In English culture, the climax of a message is in a conclusion. 

However, in Bible culture, the climax of a message is often in the midpoint of the literature. 

Christensen (2001:381) affirms that “the law of the king (17:14-20), together with the law of the 

prophets (18:9-22), stands at the structural centre of the book of Deuteronomy- as a frame around 

the law of the Levitical priests (18:1-8). This fact suggests that a primary concern of the book of 

Deuteronomy, and perhaps the Pentateuch as a whole, is the matter of leadership of the people of 

God.” We can also ask the question: “How are chapters 16 and 18 connected to chapter 17?” 
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 A concentric pattern shows:  

A. Chapter 16 presents the 3 great festivals that are necessary to the faith of Israel 

B. chapter 17 describes duties  

C. chapter 18 gives the promise of the prophet that is necessary to the faith of Israel  

See also 4.3: Deuteronomy 16:18-18:22 within the nexus of Deuteronomy 12-26.  

 

4.2.3 Coherence of Deuteronomy 16:18-18:22 

In the treatment of 16:18-18:22, attention has been drawn to apparent incoherence due to 

abruptness,188 thematic discontinuity, disruptive interruptions and fluctuations between judicial 

and cultic matters.189 The observable issues are, first, Deuteronomy 16:18 does not have a definite 

structural marker. Second, Deuteronomy 12:1-16:17 focusses on Israelite cultic laws while 16:18-

18:22, ostensibly, shifts to judicial laws. Third, narratives and legal materials that are combined 

are presumed to belong to different stages of history. It is supposed that narratives are older and 

passed down orally while legal materials are later and inserted. Fourth, the different divisions in 

16:18-18:22 are said to be thematically anomalous. While 16:18-20; 17:8-13; 17:14-20 and 18:13-

22 cohere, 16:21-17:1; 17:2-7 and 18:1-8 are intrusions. For instance, Bautch (2016:323-324) 

contends that there is no cogent explanation for the location of 16:21-17:1. Its relationship with 

16:18-18:22 is not clear-cut. It fits uneasily and it is only minimally related to the context.  

 

Nonetheless, the text is well constructed.190 First, combining cultic and judicial materials is 

conscientiously done. This is essential to the Deuteronomic Code (See 4.3: Deuteronomy 16:18-

                                                 
188 Oswald (2010:121-122) notes that the mixture of legal and narrative passages bewildered critical scholars so they 

hypothesize that they have different histories and were combined at a late stage. See also Levinson (1997:98-107) 

who explains that the abruptness between 16:1-17 (the festival calendar) and 16:18-20 (the initial focus on local 

judicial matters) appears to indicate the beginning of an entirely new section that “lacks substantive relation to what 

precedes”. Thus, scholars, like Nobert Nohfink, argue that 16:17 concludes the original Deuteronomic law book and 

so ascribe exilic editing to 16:18-18:22. However, Levinson (1997) surveys and critiques 17:1 as redundant because 

of 15:21-23. He says 17:2-7, a duplication of 13:2-19, does not belong to 16:18-18:22 syntactically. August Dillman, 

S.R. Driver, Karl Budde and Harold Wiener have proposed the textual relocation of 17:2-7, with or without 16:21-

17:1, to the context of ch. 13. This was until Lohfink asks, “Given that complexity, what is the redactor trying to 

say?” Levinson (1997) also notes that Mayes, though agreeing that 17:2-7 does not fit within the present context, 

rejected the relocation by differentiating 17:2-7 (apostasy that has been committed) from chapter 13 (an incitement 

to apostasy). Nevertheless, his attempt to mitigate the difficulty resulted in many contradictions. 
189 Cultic matters dominate in 12:1-16:7, and 16:21-17:1 while judicial matters are in 16:18-20, and 17:2-7 + 8-13.  
190 Otto (2016:1417ff) clarifies that the pericope in Deut. 16:18–18:22 is delimited at the front by the conclusion of 

the festival order in Deut. 16:16–17, while the asylum legislation in 19:2–13 which starts with the extended 

historicizing introduction in Deut. 19:1 starts the next pericope. These parts envelop the legal order in Deut. 16:18–

17:13 as well as the order for the office of the king, Levite priests, and prophets in Deut. 17:14–18:22. In terms of 
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18:22 within the nexus of Deuteronomy 12-26 (see McConville’s (1984) account of the writer of 

Deuteronomy’s use of a common set of themes to weave narratives and law-codes together). There 

is a consistency of purpose and subject matter of 12:1-16:17 (reform of the cult) and 16:18-18:22 

(reform of political and religious administration). This is to highlight Yahweh worship as the 

common settings of judicial materials (cf. 16:18-17:13 and 11:26-16:17 to 16:18-20). Second, the 

reference to life in Canaan serves as protasis for the instructions on each office (16:18; 17:14; 18:6, 

9). The offices become operative only in Canaan. The religious obligations of the leaders, the 

separation of powers, an independent judiciary, and the rule of law over political actors are unique 

in its time and to Israel. They transform the community and reorder social and political institutions. 

They are precedents for modern constitutional governments (Levinson, 2006:1857-1858).  

 

The different sections in 16:18-18:22 have lexical links and shared vocabularies so they belong 

within the design of the text, which in turn, remains within the theological engagements of 12-26 

(see discussions in 4.3 Deuteronomy 16:18-18:22 within the nexus of Deuteronomy 12-26). There 

is also coherence in the leadership features of the distribution of power and checks and balances. 

Power is not hierarchical. Judges and prophets operate alongside the king and the priestly class. 

Furthermore, the complementary natures of the different sections, on matters of worship, justice, 

and social ethics (11:26-21:19), witness to their function as shown by Christensen’s concentric 

designs (Christensen, 2001:354-356).191 O’Brien (2008:162-164) also provided a sequential A-B-

                                                 
content, these two regulations are related to each other in that the judicial regulations focus not only on the 

assignment of legal cases to local and central judicial bodies but also on the different judicial offices of these legal 

entities. The priestly ministry laʿamod lešāret bešem YHWH is legitimized in Deut. 18:5 by the election of priests by 

YHWH, so that the order of justice in Deut. 16:18–17:13 and the order of the offices in Deut. 17:14–18:22 are 

interlinked. The order of the offices of king, priests, and prophets follows the order of justice. The orders of kings 

and prophets are each introduced in a casuistic manner by a historicizing introduction in Deut. 17:14 and Deut. 18:9 

“when you come to the country that YHWH, your God, gives you”. The apodosis includes an injunctive śôm tāśîm 

in Deut. 17:15 “you shall exalt (a king over you)”, and a prophetic loʾ jimmāṣeʾ in Deut. 18:10 “it should not be 

found (with you).” This wording was chosen to parallel the following apostatic practices in the Prophetic Law with 

those of apostasy in Deut. 17:2-7, whose protasis in Deut. 17:2 is also formulated with kî jimmāṣe. The apostatic 

worship of other gods, as well as the magical and mantic practices of the Prophet’s Law, are referred to in Deut. 

17:4 and Deut. 18:12 respectively as tôʿebāh “abomination”. King and prophet laws are also connected by the fact 

that “these peoples” haggôjim hāʾellæh in Deut. 18:9, 14 anaphorically refer to Deut. 17:14 “all peoples around 

you” kăl haggôjim ʾašær sebîbotāj. The King’s Law in Deut. 17:14–20 and the Prophet’s Law in Deut. 18:9–22 are 

related to each other by the casuistic opening with the land-giving formula in Deut. 17:14 and Deut. 18:9, while the 

priestly order in Deut. 18:1–8 only starts with a prohibitive “(the Levite) should have no share and inheritance” 

loʾjihjæh ḥælæq wenaḥalāh, but not through a historicization of the opening of law as a protasis. This is because 

Deuteronomy does not link the segregation of the Levites by YHWH with the settling in the country. 
191 Christensen (2001:353-413) has a plethora of concentric designs that justify the thematic coherence of the different 

sections from 16:18-18:22. His method of prosodic analysis recognizes Deuteronomy as a liturgical book. In pages 

lxxx-lxxxi, he explains his use of a rhythmic analysis that combines the two dominant methods of current Hebrew 
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A'-B' arrangement that exhibits alternations between legislation on the cult and legislation on 

justice in 16:1-17:13. This may even expansively include 12:2-16:17. He then refers to the 

juxtapositions in 16:18-18:22 as a reversed order of the Decalogue's juxtaposition of apodictic 

commands about God and one’s neighbour.192    

 

Bautch (2016:321) chose a different method to scrutinize the text’s coherence. He did a 

comparative study between 16:21-17:1, the cultic laws in Deuteronomy (7:5, 12:3) and Exodus 

(34:13) to conclude that 16:21-17:1 reflects changing perspectives on cultic worship in Israel. 

This researcher, however, disagrees with Bautch (2016: 325) who evaluates the contributions of 

McDonald and O’Brien and concludes that there is no cogent explanation to the location of 

16:21-17:1 within the book of Deuteronomy. First, 16:21-17:1 (cultic matters) is a bridge 

between 16: 18-20 (judicial matters) and 17:2-13 (judicial matters). It serves to unify cultic 

reforms with judicial reforms within the context of centralization law. Second, as we argue in 

section 4.5.1: intention of Deuteronomy 16:18-18:22, the text emphasizes the pursuit of justice 

within the context of Yahweh worship, so the reformulations of judicial procedures and revision 

of existing cultic practices are deliberate. The reformulations and revisions enable the pursuit of 

justice and true worship to properly define the contours of the people’s devotion to Yahweh and 

the practices of leaders. Revision of existing cultic practices is even more indicated within the 

context of the centralization law that greatly impacts Deuteronomy 16-18 (see section 4.3: 

Deuteronomy 16:18-18:22 within the nexus of Deuteronomy 12-26). Besides, a text designed for 

the revival of the covenant community would necessarily prescribe new protocols in both cultic 

                                                 
metrical study: a quantitative assessment of the length of individual lines, in terms of mora count; and the careful 

study of the distribution of accentual stress units, as marked by the so-called disjunctive accents. For example, see 

Christensen (2001:356) for the inclusion formed by 16:21-22; 17:1-7 and 11:26-16:17 to focus on matters of worship 

at the central sanctuary. As well, there is a concentric structure of 11:26-25:19, distinguishing 11:26-16:17 (matters 

of worship - human affairs in relation to God); 16:18-18:20 (appoint judges and officials to seek justice in local courts); 

16:21-17:7 (matters of worship – YHWH’s exclusive demands); 17:8-21:9 (laws on leadership and authority executive 

and judicial); and 21:10-25:19 (social ethics – human affairs in relations to others). Christensen (2001:361) adds that 

the brief section on judges and the concern for justice (16:18-20) forms an inclusion with the section on the high court 

of referral in 17:8-13. As such, the content of the opening pericope (16:18-20) is a fitting introduction to the larger 

section on political and religious leadership in ancient Israel contained in 16:18-21:9.  
192O’Brien (2008:164) concludes, “As Deuteronomy requires complete commitment to ‘justice, only justice’ in 

16:20, so it forbids any foreign cult object in vv. 21-22 and any blemished sacrifice in 17:1 because any of these 

would betray less than complete devotion to the Lord”. Levinson (1997:98, 100, 109) focusses solely on 16:18-

18:22 and similarly approaches the problem from the lens of centralization – law of worship. He argues that the 

coherence of the text is in the concern of the text, that is, to present that cultic centralization reforms extended to the 

legal realms. Thus, reformulation and circumscription of judicial procedure and authorities, especially the elders and 

the king, must accompany revisions of existing cultic practices to impact the Deuteronomic innovation of both 

protocols.  
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worship and leadership structures. Leadership in Israel is usually defined as representing 

Yahweh and associated with religious and civil reforms. For example, as we argue in section 

5.2.1: historical background and date, Josiah’s reforms were turning points in Israel’s religious 

and civil history (2 Kgs. 22-23). Josiah’s reforms combined the promotion of Yahweh worship 

with the proscription of idolatry and impacted leadership structures.  

 

Levinson’s (1997:100-110) extensive discussion on the topic “Deut. 16:18-17:13: The 

problematic of textual sequence” further justifies our discussion on the coherence of 

Deuteronomy 16:18-18:22 (a system of judicial officials, judicial probity, judicial organization, 

and protocols for resolution of cases). Levinson primarily notes that the main difficulty concerns 

16:21-17:1 (cultic issues, especially the prohibition of sacrificing blemished animals) and 17:2-7 

(stoning of apostate) that appear as anomalous disruptions, linguistically and thematically, within 

16:18-17:13. With the exception of 17: 6 (the rule about the two witnesses required to convict 

someone of capital offence) these two sections are said to neither relate to justice nor bear on the 

officeholders mentioned in the other sections. The two paragraphs are said to separate the logical 

line of argument in 16:18-20 (local judicial officials and judicial probity) and 17:8-13 (the “High 

Court” at the central sanctuary). He adds that:  

They raise three main questions: First, why are cultic regulations—already presented in the first section of 

the legal corpus—reintroduced in this new section, which is rather concerned with judicial administration? 

Second, why does the redactor begin with justice in Deut. 16:18-20 only to shift back to cultic issues in 

which neither justice nor administration plays any role? Third, what is the reason for the prohibition of the 

sacrifice of blemished animals? (Levinson 1997:100).  

 

In taking a position on the debate Levinson analyses, first, “the standard argument” accepted by 

Weinfeld, Dillmann, Driver, Budde, Polzin, and G.E. Wright for the textual relocation of Deut. 

17:2-7 to the context of chapter 13. Second, he relies on Nohfink’s analyses to critique the 

standard solution, concluding that relocating 17:2-7 to chapter 13 only transfers the problem of 

disorder from one context to another and makes the matter worse. Though, it may appear to have 

created a topical coherence but involves two fundamental presuppositions that cannot be 

maintained: first is that Deut. 17:2-7 completes an apostasy series in chapter 13, to which it 

originally belonged. Second, the relocation assumes that both Deut. 17:2-7 and chapter 13 derive 

from the same literary stratum. Third, he presents “The Coherence of Deut 17:2-7 and 8-13” 

which has been accepted, notably, by Eckart Otto.  
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Levinson explains that:  

The integrity of Deut. 17:2-7 to the larger unit becomes clear with the recognition that the consequences of 

Deuteronomy's reform, cultic centralization, extend beyond the cultic to the legal realm. A fundamental 

literary dynamic underlies the legal corpus. All local cultic activity, hitherto legitimate, presents a double 

problem in light of the Deuteronomic reform. Given the prohibition of the local altars, indeed, of all local 

cultic activity (including the pre-Deuteronomic paschal slaughter, originally a home rite), not only must 

existing cultic practice be revised, but authoritative Israelite texts contemplating such local cultic activity 

must also be reformulated in order to justify innovation. The authors of Deuteronomy redirect and restrict 

to the cultic center the sacrifices that were formerly valid in the local sphere. This transformation involves 

innovation at two levels. First arises the creation of new cultic protocols— and texts to describe them. 

Second arises the necessity, as a consequence of centralization, of transforming the local sphere into a 

realm where customary cultic rites, such as sacrifice, are prohibited. Cultic centralization thus involves a 

double dynamic: the restriction of cultic activity to the central sphere and the secularization of the local 

sphere. This double transformation is not simply empirical but also, and more importantly, literary-

historical. The transformation involves not merely the revision of existing normative practice but also the 

legitimation of that empirical reform in light of existing authoritative texts. Accordingly, the prevalent 

claim that Deut. 16:18 begins a new section of the legal corpus, whether classically understood as ‘The 

Administration of the Theocracy’ or as a draft constitution, overlooks a fundamental issue. The same 

literary-historical concerns that motivate the text's authors in the first section of the legal corpus (Deut 

12:1-16:17), continue to engage them in this allegedly new section. The transformation of existing norms of 

action in light of centralization and the textual defense of that innovative activity continue to operate and 

account for the structure and sequence of Deut 17:2-7 + 8-13. The problematic sequence of legal topoi in 

this unit becomes intelligible only with the recognition of the unit's true topos, which is not immediately 

empirical—an ancient administrative flowchart—but, rather, hermeneutical—the necessity of transforming 

judicial procedure as a consequence of cultic centralization. An analysis of judicial procedures prior to 

Deuteronomy will clarify why Deuteronomy's authors were constrained to introduce the changes that they 

made (1997:109-110).193  

 

 

4.3 Deuteronomy 16:18-18:22 within the nexus of Deuteronomy 12-26 

Deuteronomy 16:18-18:22 is the central structure of 12-26 and it finds significance within the 

larger context and significance of 12-26, the central core194of the book (Christensen, 2001: lviii, 

353; Tigay, 1996:159). Deuteronomy 12 introduces and 26 concludes the altar centralization law 

that dominates the Deuteronomic Code (12:1-32, 14:22-29, 15:19-23, 16:1-17, 21, 18:1-8, 26:1-

15) and determines the character of the book of Deuteronomy. The centralization law is signposted 

by the instruction “But you shall seek the place that the LORD your God will choose out of all 

your tribes as his habitation to put his name there” (12:5 NRSV).195 The complementary leadership 

                                                 
193 See also Levinson (2008a: 69-74) for further discussions on a similar approach to the coherence of the text.   
194 Christensen (2001:353) adds 19:1-21:9 (the laws concerning the courts, judicial and military matters), to present 

16:18-21:9 as the structural centre of 12-26. Following Christensen’s (2001:viii-ix) content 12-26 has laws that 

ensure exclusive worship of YHWH – no idolatry (12:1-13:18); laws of holiness in matters of life (14:1-21), 

periodic measures to provide for the poor – social ethics (14: 22-15:23), the pilgrimage festivals (16:1-17), law of 

leadership and authority (16:18-18:22), laws concerning the courts – judicial and military matters (19:1-21:9), laws 

on human affairs in relation to others (21:10-25:19), public worship and covenant renewal (26:1-29:8).    
195 There are many variations of the formulae (12:11, 14, 18, 21) but this is the longest form.   
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structure196 (16:18-18:22) thus finds significance within the context of Yahweh worship in the 

central sanctuary (12-26).197 Though the place remains undisclosed in Deuteronomy198 its location 

was central to Israel’s exclusive loyalty to Yahweh. Chapters 11:26-16:17 (laws on human affairs 

in relation to God) and 21:10-25:19 (laws on human affairs in relation to others) form an inclusion 

in order to highlight 16:18-18:22 (laws on leadership and authority in ancient Israel). The system 

of officeholders (16:18-18:22), the covenant agreement (26:16-19) and the series of blessings and 

curses contingent to obedience and disobedience (ch. 28) were to shape the life of the people and 

to make Israel a just and humane society (McConville & Millar, 1994:89-90; Christensen, 2001: 

viii-ix, lxxiv-lxxvii; Nelson, 2002:1).  

 

Dutcher-Walls (2002:603-604), Nelson (2002:213), Levinson (2006:1857-1858) and Oswald 

(2010:121-122) 199classify Deuteronomy 16:18-18:22 as a political document or a draft 

constitution for the emerging Israelite citizen-state200but Biddle (2003:281) and Block (2017:22-

23) disagree. A study of the text clarifies the reasons for the debates. First, the text does not 

directly address the officeholders but appears to be a counter-cultural model of leadership that 

empowers the people. Second, there is no focus on the method of selection, the job descriptions, 

terms of service for the offices, and entry requirements for the officeholders. Third, the principal 

issue seems to be spiritual and religious instructions rather than political instructions. Fourth, the 

king’s subjection to the law is documented while his royal privileges and duties are overlooked. 

                                                 
196 Lohfink (1993); McConville (1994); Knoppers (2001); Nelson (2002) and Dutcher-Walls (2002) see the 

“pragmatic” and the “utopian,” models as the two prominent views on the leadership structure in the text. 
197 The motivation for justice is Yahweh worship. It was also the sole motivation for the deliverance from Egyptian 

captivity (Exod. 3:12; 4:22-23; 5:1-3; 6:1-8; 7:15-16; 8:8-30; 9:1; 10:3-11, 21-29). Deuteronomy 16-18 thus 

emphasizes worship as the reason Israel may enter, possess, and settle in the land. The respective roles of judges and 

officials (16:18-17:13), the king (17:14-20), priests and Levites (18:1-8), and the prophet (18:9-20) are within the 

context of Yahweh worship. As well, the people eschew idolatry (16:21-17:7), serve as witnesses (17:6-7), accept the 

judicial decisions (17:10-13), appoint a God-fearing king (17:14-20), provide for priests and Levites (18:1-8), live 

blamelessly before Yahweh (18:9-13), and listen to the prophet (18:15-19) within the context of Yahweh worship.                 
198 1 Kings 8:29 and 2 Kings 21:4 will name it as Jerusalem. See McConville and Millar (1994:91-110) for a tracing 

of its history in Psalms, the prophets, ancient Jewish interpreters, modern interpreters, and the New Testament.      
199 Oswald (2010: 122-123) explains the value of combining legal materials with narratives in the Pentateuch. He 

expounds the symbiotic relationships, the worth, and inseparableness, and concludes that it is not secondary or late 

or inappropriate, since “narrative legitimizes the law and the law provides a reasonable goal for the narrative”. 
200 Oswald (2010: 129-133) adds “the people” as an institution. He says the Covenant and Deuteronomic Codes 

include “the people” as part of the political development that began in Exodus 18-24, in 6th century Judah, and 

continues in Deuteronomy. The Deuteronomic Code has complex systems of offices and a more developed 

democratic structure of the community. Local judges and officers are appointed by the people (16:18). If they want, 

the people may install a king who has to submit to the constitution in the same way as any other member of the 

assembly (17:14-20). The people also have officers who represent them, similar to the 70 elders in Numbers 11:16-

25, and who even organize the warfare (Deut. 20).            
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Moreover, there is silence on priestly obligations within the social and administrative structures, 

while the rights of the Levites are discussed from the viewpoint of the people’s responsibilities.  

 

There, however, is consensus that the text describes the concepts of human authorities in 

addressing the selection, succession, job portrayals, interrelationships, reputations, and limitations 

of the designated offices. The distribution of authority among the different officeholders is 

emphasized in a fair and effective system of governance. The system’s checks and balances ensure 

the right exercise of powers and limit possibilities of abuse. Each designated office is 

circumscribed to varying degrees. Moreover, the rigorous pursuit of righteousness and absolute 

fidelity to Yahweh are the duties of everyone. The principle of Yahweh worship is intricately 

woven with its derived principles of fellowship of people (see 4.4.1 on the theme of worship and 

fellowship). The principal themes are succinct: judges are to render just decisions (16:18); the king 

is to shun arrogance and be the role model of covenant righteousness (17:18-20); Levitical priests 

are to continually minister before Yahweh (18:5-7) and the prophet is to use Yahweh’s word to 

guide the nation away from idolatry.  

 

Leaders are to be impartial, thorough, and patient (Deut. 16:19; 17:2-4, 8-10; cf. 21:1-9). The 

people are to obey God’s laws (Deut. 16:21-17:1) and obey the instructions of the leaders (Deut. 

17:9-12; 18:18-19). The people are to shun presumptuousness and be blameless before Yahweh 

(17:13; 18:13). Everyone is engaged in the judicial processes that are conducted at the open spaces 

for maximum public exposure (16:18; 17: 5-7). The openness and predictability of the judicial 

process make the law, the courts, and the people’s actions more predictable. It also reduces the 

cost of decision-making because everyone generally knows what the law requires. These promote 

social justice and social order. The civil and religious authorities are to maintain social order by 

motivating faithfulness to Yahweh and executing Yahweh’s judgments on covenant violators 

(Deut. 17:2, 4-7, 12-13). The leaders find legitimacy in Yahweh’s endorsements. Notably, the 

people may worship Yahweh confidently as long as they revere His holy nature and follow 

covenantal methods (Deut. 16:21-17:1; 18:1-8, 9-13, 21-22) (Noth,1999:464; Christensen, 

2001:375; Nelson, 2002:11; Biddle, 2003:281; Block, 2017:22-23). 
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4.4 The Deuteronomic Code (Deuteronomy 12-26), the Covenant Code (Exodus 20-23), and 

the Holiness Code (Leviticus 17-26) 

Deuteronomy12:1-26:19 parallels Exodus 20:22-23:33 and Leviticus 17:1-26:46 in many 

aspects.201The corpora are sundry collections of laws that highlight ethical concerns.202 Each 

corpus also share characteristics with the Decalogue’s203 ethical values to the relationship with 

Yahweh, personal life, and others. However, the styles and organizations differ from corpus to 

corpus.204 Moreover, there are no absolute arrangements or structures though they discuss similar 

                                                 
201The Covenant Code is the oldest of three legal collections that depict different phases in the development of the 

history of Israel’s law. Though the volume of materials in each code varies and the details differ, the applications 

indicate nomistic revisions of older texts. For example, Deuteronomy 18:16ff contextualizes the failure of the 

covenant at Horeb (5:2) and the request for an intermediary prophet. Furthermore, some laws are unique to each 

passage while others reflect in either two or all three passages. A look at the following law categories will 

substantiate these claims: kidnapping, Hebrew slaves and personal freedom (Exod. 21:1-11; Lev. 25:33-55; Deut. 

23:15; 24:7); bodily injuries from fights (Exod. 21:12-27; Deut. 25:11-12); injuries to properties (bulls for 

agricultural purposes) (Exod. 21:28-36; Deut. 22:1-4); thefts and loss of  property (Exod. 22:1-15); sexual 

misconduct (Exod. 22:16-20; Lev. 18:13; 19:20-22; 20:10-21; Deut. 22:5-13:30); protection of the defenseless and 

socially disadvantaged foreigner, widow, fatherless, poor (Exod. 22:21-27; Lev. 19:33; Deut. 22:13-29; 24:6, 10-18; 

26:10-13); care of the needy and provision for gleaning (Lev. 19:9-10; Deut. 23:24-25; 24:17-18, 19-22; Exod. 

22:20-26); judicial proceedings (Exod. 22:8ff; 23:1-9; Lev. 19:15; Deut. 16:18-20; 25:1-3); rules for holidays and 

festivals - tithes, Sabbath, Passover, annual feasts, and year of Jubilee (Exod. 23:10-33; Lev. 23:1-25:55; Deut. 

14:22-29; 15:1-23; 16:1-17; 26:2-15); prerogatives of the Levites and care of the sanctuary (Lev. 21:1-22:16; 23:8ff; 

24:1-9; 25:32-34; Deut. 12:17-19; 18:1-8; 26:12-15); acceptable sacrifices and offerings (Exod. 25:1-26:37; Lev. 

19:5-8; 20:25-26; 22:17-31; Deut. 23:17-18); classification of foods (Lev. 17:1-16; 19:26; Deut. 12:15-16, 20-32; 

14:1-21); honour for parents, leaders and the elderly (Exod. 22:28; Lev. 19:3, 32; 20:9; Deut. 21:18-21); just 

measurements (Lev. 19:35-37; Deut. 25:13-19); usury (Exod. 22:25; Deut. 19-20), exclusions (Deut. 23:1-14); 

Lethal and non-lethal sacrifices that involve children (Deut. 12:29-32; 18; Lev. 18:21; 20:1-5); safekeeping of 

properties (Exod. 22:1-15); marriage and family (Deut. 21:1-5, 10-14, 25:5-10); pagan oracles (Lev. 19:26-31; 20:6, 

27; Deut. 18:9-13); loyalty to Yahweh (Lev. 20:7; Deut. 18:13); murder or manslaughter (Deut. 19:1-14; 21:1-9, 22-

23). Otto (2013a:212-214) uses corresponding sections, sequences, derivatives, and frameworks to justify his 

position that the Covenant Code was redacted from independent collections of legal materials in the 8th or early 7th 

century BCE, probably during the period of Hezekiah, while the Deuteronomic Code was its restatement, or a 

revision and supplement. See Otto (2013b:112; 2015:594-621), Nelson (2002:4-5), Wells (2010:77-81) and 

Levinson (2011:17-26) for a broad history of research of the legal collections of the Bible through the origins, 

materials, forms, topics, and issues, history of composition, history, and logic, topical dependence, assumed 

redactional methods and the ‘Fortschreibungen’ (rereading) in the legal codes. They present the traditional way of 

correlating the literary history of three legal codes, in which the Covenant Code was a source for the Deuteronomic 

Code, and these together with the Priestly Code were sources for the Holiness Code. 
202 Deut. 16-18 is unique. It is the most detailed and developed text on the dynamics of power, leaders, and 

leadership structures in ancient Israel. It follows Moses’ decision to set up judicial officers to lighten his burden 

(1:9-18). Exod. 21:1-3, 6-8, and Lev. 19:15 recognize the existence of judicial procedures but do not give specifics.    
203 Christensen (2001:353, 355) explains, Deuteronomy 16:18-18:22 particularly “corresponds to the fifth 

commandment; ‘Honour you father and your mother’ (5:16)” and Deuteronomy 19:1-21:9 focusses “on the sixth 

commandment, which prohibits murder (5:17)”. The “law prohibiting encroachment (19:14) and laws about 

witnesses in court (19:15-21), which relate to the eighth commandment (theft) and the ninth commandment (false 

witnesses). Other laws on the eighth through the tenth commandments are found mainly in 24:6-25:16.” 
204 The “corpus” in Leviticus differs from Deuteronomy on two accounts. First, the instructions are addressed 

sometimes to a priest, and sometimes to the community. Second, the sermons in the Holiness Code are addresses of 

God, not sermons from Moses. That is, impersonal laws have been set in divine sermons. This style is accomplished 

primarily by introductory formulae that identify Yahweh as the speaker and by the repeated use of various forms of 

the formula ‘I am Yahweh’” (Hartley 1992:252).    
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themes, contents, vocabularies, expressions, and identifiable frameworks that make them distinct 

and comparable (Durham 1987:315; Hartley 1992:249; Christensen 2001:235-236).205  

 

Yahweh’s self-introduction (Exod. 20:22; Lev. 17:1; 19:2; 20:26; 21:8; Deut. 12:1) demands and 

describes206 exclusive Yahweh worship (Exod. 20:23; Lev. 26:1; Deut. 12:1-5; 13:1-18).207 

Yahweh initiates the covenant and He blesses Israel. In return, He expects Israel to eschew 

religious assimilation when they settle in the land (Lev. 19:2, 5; 20:23-24; 26:2-46; Deut. 12:1; 

14:1-2; 26:1ff). Centralizing worship and reforming the judicial, political, and religious authorities, 

thus, provide acceptable representation before Yahweh, ensure justice for the people and promote 

transformation in the land. 

 

4.5 Intention of Deuteronomy 16:18-18:22: Syntactical and Rhetorical Analysis 

 

4.5.1 Intention of Deuteronomy 16:18-18:22 

The text instructs Israel on appointments of judicial, political, and religious authorities that are 

vital to maintaining justice in a humane community where there is no abuse and righteous people 

thrive. The designated leadership roles are delimited within the context of Yahweh worship, 

therefore, judicial powers are circumscribed, unlike those of heathen nations.  

 

4.5.2. Syntactical and rhetorical analysis of Deuteronomy 16:18-18:22        

16:18-20 A Warning against Corruption 

Exodus 18:13-27 and Deuteronomy 1:5-18 are foundations for the non-hereditary offices of 

judges/officials (16:18-20).208 Chapter 16:18 starts with the imperative תתן (Qal impf. 2ms of נתן) 

                                                 
205 See Hartley (1992), Durham (1992), and Christensen (2001) for the respective history of composition and 

intertextual connections of the texts in Exodus, Leviticus, and Deuteronomy. See also Levinson (1997:98-99); 

Bultmann (2001:187-219) and McConville and Miller (1994:89-90) on the problematic sequencing in Deut. 12-26.   
206 Worthy sacrifices are to be offered to Yahweh only in the place Yahweh chooses (Lev. 22:14-24; Exod. 20:22; 

Deut. 12:6-7; 17:1). 
207 The text declares that there is no option for Yahweh worship (Exod. 20:22-26; Deut.12:1-7; 16:21-22). Idolatry is 

a capital offence (Deut. 12:28-13) and the land must be purged of every form of this evil (Deut.17:7, 13). God was 

dispossessing heathen nations from the land because of evil practices associated with idolatry (Lev. 18:24-30; 26:13-

46; Deut. 18:9-12). 
208 Levinson (2008:62-66) addresses the difficulty between Exodus 18:13-27 and Deuteronomy 1:5-18 on the 

initiative for the organization of a judicial administration. He evaluates the position that the two versions are 

mutually independent, simply parallel accounts, and postulates that Deuteronomy 1 revises Exodus 18 since it 

represents a stage in Israelite history when later writers systematically integrated and reshaped the older material. He 

argues that Deuteronomy’s retold version departs from the Exodus version precisely at points of non-Israelite origin 
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“you shall appoint”. The verb “to give” נתן is translated “appoint” probably to echo the land-giving 

formula while accentuating the prerogative of the addressees. It introduces the text and functions 

as a thematic turning point in the chapter, signifying that leadership in the covenant community is 

about the people (cf. 1 Kgs. 10:8-11). It also underscores the importance of judges/officials209 and 

the judicial system in the context of Yahweh’s gift of the land (16:18, 20; 17:2, 4, 12, 14, 20; 

 ,the individual verdict in each legal case ,מׁשּפט points to a correlation where מש מׁשּפט־צדק  210.(18:9

is reinforced by צדק, the basis for each decision. It emphasizes the obligations of the judge/official 

in the process of establishing an effective social justice system. Christensen (2001:363, 365) and 

Wright (2004:256-257) explain that the judge’s/official’s character is to be right with God so he 

does right, rendering “totally correct judgment” in every legal case. Justice restores the people and 

circumstances to conformity with just social order.  

 

The need to provide equal opportunities for each member of the covenant community, alongside 

specific protection of the rights and entitlements of the vulnerable, are compellingly presented by 

three prohibitions. “You must not” bend rules (cf. Lev. 19:15; Deut. 24:17; 27:19), show partiality 

(cf. Lev. 19:15; Deut. 10:17; 2 Chr. 19:7; Job 32:21; Prov. 24:23, 28:21; Mal. 2:9) or accept bribes 

(cf.  Prov. 17:23; Isa. 33:15; Ezek. 22:12) are introduced by the apodictic form where the negative 

particle לא + imperfect. לא negates the imperfect tense, especially in second person singular, to 

express the definitive prohibition “Thou shall not”.211 It also implies the prohibitions are binding 

on present and future generations. תכיר   (2mp Hiphil impf. of נכר), “partiality”, is about the 

inequitable valuation of people. It addresses the social ontology where people tend to seek safety 

in cliques formed through nepotism, tribalism, cronyism, patronage, and favouritism.  לא תכיר ּפנים 

is literally, “do not regard faces” (cf. Ps. 82:2; Prov. 18:5; 24:23; 28:21; Mal. 2:9). Here, it refers 

                                                 
and pre-Sinaitic status. Therefore, Deuteronomy responds to and strategically corrects the Exodus account through a 

selective, point-for-point adjustment both of the chronology and the aetiology of the judicial administration. Fraade 

(2017:409-411) and Tigay (1996:422-423), however, insert the post-Sinaitic election of 70 elders (Num. 11:10-17, 

24-25) between the two narrations. They explain that Numbers recounts Yahweh’s response and instruction to 

Moses’s complaint about the burden of leadership. It will then allow Moses to take the credit in Deuteronomy 1.  
209Judges/officials are a unique combination in Deuteronomy. See von Rad (1984:114) for a discussion on the 

professional and specialized offices that administered justice in Israel and the possible reorganizations of the offices. 
210 Wells (2010:73-81) examines the lack of precise meanings of some terms used for officials who are granted 

judicial powers. He recognizes judges (16:18; 17:9,12; 19:17-18; 21:2; 25:2), officers (16:18; 20:5, 8-9), elders 

(19:12; 21:2-6; 21:19-20; 22:15-18; 25:7-9) and priests (17:9, 18; 18:1, 3; 19:17; 21:5; 24:8) and provides a position 

on the four debates about the co-existence of the judicial authorities. Wells also explains the variety of groups and 

officials that held judicial powers and the lack of clarity and decisiveness in either the types of cases each was 

responsible to adjudicate, or the procedures in resolving legal disputes. See also Levinson (2008:62-77).  
211 It is a more intensive prohibition than the disapproval in לֹא + imperfect, where “do not” or “let not” suffices. 
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to granting undue favours to acquaintances. However, in other Hebrew verb stems, particularly the 

niphal212 and the hithpael, it points to someone who acts like a stranger to his/her acquaintances. 

See, first, Genesis 42:7 where Joseph acts like a stranger to his brothers; second, 1 Kings 14:5 

where Jeroboam’s wife pretends to be another woman to prophet Ahijah.  

 

The two possible translations of כי הׁשחד יעּור עיני חכמים ויסלף דברי צד apply. First, “for a bribe blinds 

the eyes of the wise and twists the words of the righteous (NIV)”, refers to the judge/official as the 

righteous whom a bribe could cause to give a crooked decision. Second, “for a bribe blinds the 

eyes of the wise and subverts the cause of the righteous (NRSV)” refers to the innocent party as 

the righteous who may be denied justice. Both result in a comparable miscarriage of justice and 

amount to covenant betrayal. Judges/officials are appointed within the context of Israel’s covenant 

with Yahweh and must be covenant-alert and covenant-faithful so as not to deny justice to a fellow 

covenant-member. ויסלף (3ms Piel impf. of סלף) refers to injustice due to distortion of a matter.  

 

Verse 20 employs a doubling technique for emphasis  צדק צדק “outright justice” and it correlates 

with  מׁשפט־צדק “just decisions” (v.18) to mandate an atmosphere where the righteous thrive in the 

land that Yahweh is about to give. Each person in the covenant community must be able to receive 

just dues and privileges. Justice, fairness, and equity should never be undermined by distortion of 

rules, partial preferences, or bribery that would compromise the integrity of judges/officials. These 

divine impositions circumscribe the office of the judge/officials. Tushima (2012b: 164-165) and 

Wright (2004:171, 180) emphasize that justice and righteousness were central to Israel’s 

formation. It was derived from her monotheism and defined her relationship with Yahweh. The 

call of Abraham incorporated election, ethics, and mission. Justice was also fundamental to Israel’s 

liberation from Egyptian political, economic, and social oppression, including genocide (Gen. 

18:19; Exod. 1; Isa. 5:7; Jer. 4:2; 2 Chron. 19:7). A value judgement on forms of oppression and 

genocide classifies them as epitome of human wickedness against other humans. Yahweh, 

therefore, insists on the maintenance of outright and just decisions. The nation of Israel suffered 

greatly in Egypt, and knew too well the brunt of injustice. Israel’s unique relationship to Yahweh 

could only be proclaimed when she provides and unmatched level of justice (Deut. 4:5-8).          

 

                                                 
212 The niphal stem is usually passive but it can also be reflexive or reciprocal. 
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16:21-17:7 A Case in Point: Diligence, Caution, and Responsibility 

The responsibility of the people in monotheism and true Yahweh worship in the context of the 

covenant is discussed in 16:21-17:1. The section cautions by also employing the negative particle 

 imperfect of prohibitions. First, it prohibits the presence of popular pagan symbols near + לא

Yahweh’s altar. This is a safeguard against misrepresentation and misunderstanding of Yahweh 

worship. Second, it forbids sacrificing flawed animals to Yahweh. Bautch (2016:323-324) refers 

to “any tree” (16:21) and “any defect”’ (17:1) as the frames that highlight the three apodictic laws 

“you shall not plant” (16:21); “nor shall you set up” (16:22); “you shall not sacrifice” (17:1).   

 

The concept of covenant faithfulness and alertness dominates 17:2-7. The text provides the 

procedure for a thorough investigation of a violation of the covenant of monotheism, characterized 

by avoiding idolatry – worship of the sun, the moon, or stars.213 It employs the casuistic “if-then” 

conditional clause (17:2, 5) to present a formal procedure where a violator of the covenant is 

indicted, proven guilty, and judged. Von Rad (1984: 117), Wright (1996:181), and Christensen 

(2001:368-369) note that this offence discussed hypothetically takes the language of theology 

rather than that of law. It refers to a flagrant violation of the first commandment and it is the only 

time the word “covenant” is found in Deuteronomy 12-26.  

 

The right process of evidencing the case and judging the offender is essential to purge the land of 

evil.  ובערת (Piel waw con. pf. 2ms of בער) means to “burn”, “root out”, “get rid of” and “sweep 

away”. It connotes intensive actions of expunging evil. Yahweh’s stern and inscrutable method 

ensures Israel’s perpetuity in the land. But first, attention is drawn to  ודרׁשת היטב “thorough 

inquiry” to establish the allegation (17:5). No one is to be disciplined on baseless accusations. 

Moreover, gender sensitivity in the covenant community is introduced here. The procedure and 

punishment are the same for both males and females. More significantly, 17:2-8 shows that each 

male and female in the covenant community has a personal covenant with Yahweh. The same way 

each male and female has rights to righteous decisions (justice and equity), within the context of 

the covenant, so each bears the consequences of violating the covenant. The vital roles of reliable 

                                                 
213 Amao (2007), writing on Deuteronomy 4:15-20, focused on the prohibition of ancient Egyptian and 

Mesopotamian astral worship. In the text, Moses had contrasted Israel with other nations and warned against astral 

worship. He recognized that astral bodies, that are set up to serve humans, tend to exert seductive influences on 

human minds (cf. Job 31:26-28). Astrology and stargazing, among others, attest to the lures of these bodies in 

contemporary times.  
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witnesses in the process of establishing justice in a legal case are then underlined. The roles of at 

least two reliable witnesses (17: 6-7) continue the hypothetical “if it is found among you” (v.2), 

“and if it is reported to you or you hear of it” (v.4). Two or three witnesses (never one) 214are 

required to sentence a person to death. Tellingly, the hands of the witnesses cast the first stones. 

This signifies accepting Yahweh’s judgment if the executed person was innocent (17:6-7). Thus, 

the lifestyles of the people, the roles of the local court judges/officials as well as the roles of judicial 

witnesses are circumscribed.   

 

17:8-13 Judicial Humility and Respect for Authority 

Chapter 17:8-13, with an “if-then” conditional clause (v.8), provides for the referral of 

extraordinarily difficult cases of bloodshed,215 assaults and lawsuits to the central court of referral. 

It continues the emphasis on maintaining justice, righteousness, and equity in the land. Details of 

the procedure for referral are not clear-cut, however, the local judges/officials can refer cases they 

regard as too difficult. First, the list of capital crimes that can be referred to the central court is 

delineated. Second, only the local judges/officials can determine when a case is too difficult to 

handle. Third, this is not a court of appeal so those in dispute cannot contest the decisions of the 

local courts. However, those in dispute are to “rise”, “go”, “come”, “consult” and “do” according 

to the decisions of the central Levitical priest and judge (vv. 8-11; cf. 5:32; 17:20; 28:14). The 

focus is on the singular judge216 and the Levitical priest at the central court. They, like Moses in 

Exodus 18:26, adjudicate cases too difficult for the judges in the local courts. They are to interpret 

each case on merits and their decisions are final and binding. The method to reach the verdict is 

not specified, yet the death penalty is prescribed for a presumptuous rejection. The goal is that 

                                                 
214 Matthew 18:16 and John 8:7 are built on this section. Deuteronomy 19:15-21 is similarly built on the ninth 

commandment. Nevertheless, it explains the possibility of one credible witness sufficing. However, the false witness 

receives the punishment commensurate with what his testimony would have brought on the accused. In other words, 

the false witness is punished for the “uncommitted" crime. The laws are to curb the miscarriage of justice. 
215 The extraordinarily difficult case of bloodshed that requires referral (Deut. 17:8) is picked up, developed, and 

further discussed in Deuteronomy 19:1-21:9 as issues concerning judicial and military matters. Except for 19:14-21 

(laws on encroachment and testifying falsely), the section addresses the sixth commandment that has to do with the 

taking of human life. 19:1-10 provides for three additional cities of asylum, so an accidental-murderer who does not 

deserve death, may escape from the blood avenger and live until the case is investigated. It contrasts 19:11-13, 

where a premeditated-murderer who deserves death, receives the appropriate sentence. 20:1-20 concerns warfare 

where intentional killing is unavoidable as Israel conquers and settles in the land. The law addressed Israel's 

behaviour during the siege in holy wars. 21:1-9 redresses the roles of local elders and judges in unsolved murders. 

The focus is on the communal responsibilities and the ceremonial procedure for removing guilt form the land 

(Christensen, 2001:413-458). 
216 See Christensen (2001:375-376) and Nelson (2002:221) for the likely identity, significance, and role of the 

singular judge in the central court of appeal.         
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people learn to fear Yahweh (17:13; cf. 13:11; 19:20; 21:21). Thus, the roles of the central Levitical 

priest and judge are circumscribed.  

 

17:14-20 Royal Authority: Power and Arrogance 

Chapter 17:14-20 is the only passage in the Pentateuch that gives the law of the king.217 

Deuteronomy 17:14 sets a more distant date for the occupation of the land. The temporal clause218 

begins with כי “when”. It refers to Israel’s arriving  ,(בוא Qal imperfect 2ms of)  תב

possessing וירׁשתה (Waw con. + Qal perfect 2ms of 3 + ירשfs suffix) and settling ויׁשבתה   (Waw con. 

+ Qal perfect 2ms of יׁשב) in the land. 17:14 correlates with 18:9 to point to a time when the heathen 

nations would have been dispossessed, satisfactorily enough, for Israel to think of mischief. אׂשימה 

(Qal impf. 1cs cohortative) indicates the people’s self-determination and obstinacy in requesting 

to follow after other nations. Israel would betray itself by demanding a king. It is not recommended 

but it is permissible (1 Sam. 8:5, 20-25).   ׂשום תׂשים  “you may indeed set” is an emphatic infinitive 

absolute and it relates to  יבחר יהוה (Qal imp. 3ms of בחר), Yahweh’s approval (v.15).  

 

Thus the monarchy, the hereditary office requested by the people and chosen by Yahweh, is the 

only judicial office that is elected. It was going to result from covenant betrayal by the people. 

Israel would cope better without a monarchy. Christensen (2001: 384, 387), Wright (2003:208), 

and Noth (1999:482) agree that the monarchy was not a divine ordinance but a concession, or a 

“second-best arrangement”. Though the king must get divine consent, the process was ill advised 

because it was to be based on conflicting political ideology. It was going to be a rejection of 

theocracy. Israel had been designed to operate under divine rule, set forth by Yahweh worship. 

The people’s demand for a king was going to be an imposition of a human stratagem on a spiritual 

community. The king would presumably be selected by a prophetic revelation, as in the case of 

Saul and David. Prophet Samuel’s quandary while seeking Yahweh’s choice among Jesse’s sons 

(1 Sam. 16:1-13) best illustrates the significance of Yahweh’s approval of Israel’s king. As well, 

a contrast between the dynasties of Saul and David equally depicts the consequences of Yahweh’s 

approval and disapproval of Israel’s king (1 Sam. 15:26-28; 16:1; cf. Acts 13:22).   

 

                                                 
217 1 Sam. 8: 9-21 is an inverted reading, 1 Sam. 10:25 is a rereading and 2 Sam. 24:1ff is a conflict of 17:14-20. 
218 Arnold and Choi (2003:151) note that כי can refer to the beginning of a temporal clause. 
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Verses 16-19 institute policies that safeguard against the possible undoing of Israel’s faith in 

Yahweh through the setting up of a monarchy. It stipulates that Israel’s king must be an Israelite, 

selected from among brothers, never a foreigner.219 Though the king rules over the people and 

sits on a throne, he is one among equals. The king, a covenant-insider, will take cognizance and 

be accountable for the covenant traditions that define the covenant community.220 A foreigner 

may have questionable loyalty to Yahweh and lead Israel into apostasy. Chapter 17:16-17 

contains three radical limitations to the kings’ powers that are also governed by the לא + 

imperfect. All three prohibitions hint at entanglements that may lead to unfaithfulness and 

apostasy. The limitations dissuade the king from multiplying רבה י  (Hiphil impf. 3ms of רבה) 

warfare-horses, wives and wealth. These create military, marital and monetary margins for 

Israel’s king.  

 

The adverb מאד (v.17) denotes the highest degree of “multiplying”. Thus, it amplifies the 

prohibitions against acquiring earthly symbols of power and prestige, while emphasizing godly 

attitude and character. The limitations distinguish Israel’s king with the realities of the monarchs 

of the surrounding nations. Yahweh permitted a charismatic monarchy that would not become a 

source of foreign pollution. In other nations, the king was solely responsible for establishing the 

right order in his country. He guaranteed public order by publishing decrees and providing 

judgments. Moreover, judges adjudicated cases, and priests made sacrifices on behalf of the 

king. But in Israel, the charismatic king must recognize Yahweh as establishing the right order 

through His just decrees and judgments. Israel’s king also recognized his election and special 

endowment, by the enabling presence of Yahweh, to execute Yahweh’s rule. Israel was “unlike 

the nations” and so could not have a king “like the nations” (Tushima, 2012b: 185; 2012:168; 

Oswald, 2020:122-123; O’Brien, 2008:159; Wright 1996:184, 185).  

                                                 
219 Israel's history in the land confirms that the involvement of foreigners in Israel’s monarchy tends to jeopardize the 

covenant with Yahweh. Examples are the foreign and pagan wives of Solomon (1 Kgs. 11:3) and Ahab (1 Kgs. 16:31).  
220 The incidence between Ahab and Naboth is a classic example. Ahab coveted Naboth’s family vineyard. There 

were two other major problems alongside Ahab’s covetousness which was going to cost Naboth to lose the vineyard. 

First, Naboth was not a poor man and was not seeking to sell the vineyard. Second, both knew the covenant laws 

that prohibit alienation or loss of ancestral lands by sale or even by marriage (Lev. 25: 13-17, 23-34; Num. 27:1-11). 

Naboth’s dialogue with Ahab (1 Kgs. 21) has veiled hints of the king’s cognizance of peculiarities in the covenant 

community. The dialogue successfully dissuaded Ahab from his efforts to acquire a vineyard belonging to another 

family within the context of the land-giving covenant (1 Kgs 21:3-4). However, Jezebel showed she had no regard 

for Yahweh’s covenant stipulations and so she schemed villainously to confiscate the vineyard at the cost of 

Naboth’s life.  
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First, Israel’s king is not to trade with Egypt to acquire more horses; especially as Yahweh had 

previously proscribed a return to Egypt.221Israel had also been warned not to undo the Exodus by 

a return to Egypt. Acquiring more horses suggests a high social status (cf. Esther 6:8; Eccl. 10:7; 

Deut. 8: 9-14; Ps. 20:7; Isa. 2:7-17; 30:1-7). It also hints at an arrogant declaration of 

independence from Yahweh by attempting to establish a professional army with horse-based 

warfare and foreign alliances. Yahweh had nearly annihilated Egypt that was famed for her 

chariots so the king must not lead the people to depend on Egypt. Yahweh had redeemed Israel 

with His mighty hand and was always available to make Israel inviolable to potential invaders 

(cf. Deut. 8:15-20; 20:1-20; Mic. 5:9-15). Second, the king is not to acquire many wives so his 

heart will not be turned away from Yahweh. Limiting the number of the king’s wives has been 

interpreted by the Qumran Temple Scrolls as advocating monogamy (see Tigay, 1996:168). 

Remarkably, the text does not explicitly refer to the already forbidden marriage to foreign 

women (12:2-3). It is within the terms of covenant faithfulness to Yahweh so it points to more 

possible forms of feminine distractions than the associated enticement to pagan polytheism (cf. 

Prov. 31:2). Multiple wives suggest political treatise and alliances to building a family power 

base which would easily become nepotistic.222 Third, the king is not to acquire gold and silver 

for himself. Acquiring more gold and silver suggests an economic power base and materialism 

(cf. 1 Kgs. 3:1; 9:16-17; 11:1-8; 18:4).  

 

An economic power base for the king, within the centralization-law, could develop into self-

importance and exaltation above his fellow Israelites. A self-made king could become arrogant, 

tyrannical, and forgetful of his commitments to God and fellow Israelites. Yahweh must remain 

the glory of Israel; the king must never become the symbol of Israel’s national glory. They must 

not cultivate elite class structures – military (external politics), family (internal politics), or 

economic – so he is not enticed to become exploitative. While other monarchs promulgated laws, 

in a revisionist pattern, the Torah promulgates Israelite monarchy; placing theological and 

ideological limitations on the king. Yahweh’s covenant, Torah, and authority regulated the 

lifestyle of the king, hamstrung the monarchy, and severely truncated all royal powers (Deut. 

                                                 
221 Trading with Egypt may hint at an exchange transaction of Hebrew soldiers for Egyptian horses (cf. Deut. 28:68). 
222 In the words of Christensen (2001:384), the harem could later become a political institution of power like in the 

Middle East where the Marmaluke (slaves) emerged, from the children of the harem, to become a military class in 

the Ottoman Empire in World War 1. 
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8:11, 17-20). The Torah plays the same, if not a bigger role, in the life of the king as it does in 

the life of the people (cf. Deut. 10:12-13; 31:9-13) (Dutcher-Walls 2002:601-604; Nelson 

2002:224-225; Levinson 2008b:77-78; Knoppers 2001: 402, 404; Christensen 2001:384-385; 

Woods 2011:219; Tushima 2012b: 162, 169 and Parker 2014:229-230).  

 

Chapter 17:18-20 underpins the reality of the king’s sole and immediate preoccupation. The clause 

beginning with  כשבתו (כ preposition + Qal inf. const. suffix 3ms of יׁשב) is best translated “as soon 

as”223 he takes the throne” of his kingdom he should make a copy of the law that would guide his 

reign (v.18). This may indicate that the king has to be “literate” to be able to make a copy of the 

law. The three prescriptions; to copy, read, and obey the law accompany the three prohibitions 

above.  Two verbs, “he shall write” and “he shall read”, in vv. 18-19, כתב   (Qal perf. 3ms of כתב) 

and קרא ( Qal perf. 3ms of קרא), govern the first two prescriptions. The particle conjunction  למען

“in order that” governs the three infinitives concerning the king’s obedience:  ליראה ( to learn “to 

fear” Yahweh his God), לׁשמר     (to “keep” or “observe” the laws) and  לעשתם ( to do them). Tushima 

(2012b:169) regards this result clause as so important that the author uses three infinitive construct 

verbal forms governed by a single active verb to indicate the expected result, namely, that the king 

will learn to fear Yahweh, to keep all the words of the Torah and its statutes, and to do them. This 

indicates that the king is expected habitually to study, diligently obey and unswervingly exemplify 

Yahweh’s law from a self-made copy supervised by the Levites224 (Deut. 4:2, 5:32; Josh. 1:7; Ezra 

7:10; cf. Prov. 30:6; Eccl. 3:14).  

 

Chapter 17:18 includes Deuteronomy’s self-reference.  התורה commonly refers to Deuteronomy 

(1:5; 4:8, 44; 17:18, 19; 27:3, 8, 26; 28:58, 61; 29:21, 28, 29; 30:10; 31:9, 11, 12, 24; 32:46) and 

not the whole of the Pentateuch.225 Verses 19-20 also use החקים “statutes” and המצוה  “the 

commandment” as appositions of the law.226 Statutes primarily refer to a prescription and have the 

                                                 
223Arnold and Choi (2003:110§4.1 (c.) say the כ + the infinitive construct of יׁשב functions temporally. 
224 This phrase “a copy of this law” is rendered in the Septuagint “this second law” τὸ δευτερονόμιον τοῦτο from 

where the English title of Deuteronomy is derived.  
225Fraade (2006:247) notes the Pentateuch is variously referred to as “Torah”, “Torah of Moses”, “Book of Moses” 

or “Book of the Torah of Moses” presumably because of the influence Deuteronomy has on the whole unit (for the 

first, see Josh. 8:32; 1 Kgs. 2:3; 2 Kgs. 23:25; Mal. 3:22; Dan. 9:11, 13; Ezra 3:2; 7:6; 2 Chron. 23:18; 30:16; for the 

second, see Ezra 6:18; Neh. 13:1; 2 Chron. 25:4; 35:12; for the third, see Josh. 8:31; 23:6; 2 Kgs. 14:6; Neh. 8:1; for 

the last, see Josh. 1:8; 8:34; 2 Kgs. 22:8, 11; Neh. 8:3; 2 Chron. 34:15). 
226 Similar appositions are common in Deuteronomy (see 4:1; 5:1; 6:4; 9:1; 11:13; 20:30). Christensen (2001:79-80) 

argues that these appositions constitute the “laws” in Deuteronomy 5-26 and are to be related to the title of the book 
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connotation of inscribing the law permanently. Commandment may be taken as summarizing the 

words of law into an entity. Ultimately, the king is to be the arch reader of Yahweh’s laws.  The 

requirement of reading the laws evokes the imagery of Deuteronomy 6:8-9. קרא normally translates 

as to “proclaim”. This could mean the king was to recite the Torah publicly but it also implies to 

“encounter” and begin to conform to Yahweh’s word (cf. Josh. 1:8; Ps. 1:1-3).  

 

Yahweh’s law (decree, precept, commandment, fear of God, ordinance) is perfect, reviving the 

soul; sure, making wise the simple; right, rejoicing the heart; clear, enlightening the eyes; pure, 

enduring forever; true and righteous altogether. Keeping Yahweh’s law is more rewarding than 

the greatest wealth and pleasures. Yahweh’s law warns, points out hidden faults, and prevents 

wilful sins (Ps. 19:7-11; cf. Deut. 4:8; 6:20-25). The divine origins of the law result in 

unmistakable outcomes that are introduced by the particle conjunction למען. The king is to be the 

model Israelite, whose lifestyle glorifies Yahweh, provides an atmosphere for justice, and 

teaches the people to cherish covenant love for Yahweh. First, the king would learn to revere 

Yahweh his God. Second, he would be law-abiding, live modestly, and be humble. Third, the 

humble king would repudiate arrogance and be considerate of his brothers. The role of Israel’s 

king is thoroughly circumscribed.227 He is to be the standard for other Yahweh worshippers; 

much more is expected of the king than of the people. The longevity of his ממלכתו  kingdom is 

dependent on fulfilling these conditions. An obverse illustration of this point is the Davidic 

dynasty that was undermined by King Solomon’s failures to fulfil any of these stipulations (1 

Kgs. 10:28-29).228  

                                                 
of Deuteronomy: אלה הדברים   “These are the words” in 1:1. See also Fraade (2006:247-249) for the various uses and 

broadening of the meaning of the term Torah in the rest of the Hebrew Bible.          
227 Levinson (1997:126) highlights another area that may be considered a further circumscription of the powers of 

the king while also emphasizing the independence of the judiciary. He writes that “The king does not appoint the 

local judiciary. Just as there is no mention of the monarch in the context of judicial procedure (Deut. 17:2-7, 8-13), 

so is there no mention of his judicial authority or even of his right to appoint judicial officials in the law of the king 

(Deut. 17:14-20). The texts are perfectly consistent in sundering any connection between justice and monarchy.” 
228 Christensen (2001:382) notes, “Saul and David were selected from among brothers but they and their 

descendants did exalt themselves above them. Moreover, with rare exceptions they were never subjects to the Torah, 

nor did they learn to fear Yahweh. Solomon, the wisest of all, violated each of the three provisions by multiplying 

horses, wives, and wealth. The kingdom was short-lived. The story of the former prophets ends with irony, with king 

Jeconiah putting off his prison garments in Babylon to take a place ‘at the king’s table’ in a foreign land where 

‘regular allowance was given him by the king of Babylon, every day a portion, as long as he lived’ (2 Kgs. 25:29-

20). A king who subsists on an allowance in a foreign land is a king in name only. But such is the lot of the king of 

Judah who fails to observe the law of the king and also fails to learn to fear Yahweh his God by keeping the words 

of the Torah.”   
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18:1-8 Levites: honour and dependence 

This section adds the principle of the care for dependents, to the principles of justice, fairness, and 

equity discussed earlier. In 17: 9 and 17: 18 the Levitical priests have been linked with judges and 

the king. Priest and Levites, the hereditary office established by Yahweh, will be treated as 

apposition (18:1; cf. 17:9, 18; 24:8; 27:5).229 There is neither conjunction nor a preposition 

between the two nouns כהנים הלוים. The Levites and priests were selected by Yahweh as 

intermediaries between Himself and the people. This was within the covenant adoption principle. 

As guardians of the Torah, they kept the Vorlage from which the king made a copy. The 

subdivisions refer to their privileges (18:1-5) and their equality (18:6-8). Levitical-priests, within 

the language of adoption, forgo allotments and inheritances (Num. 18:20-24; 26:2; Josh. 13:14; 

14:4-5, 21; Deut. 33:8-11) because Yahweh is their inheritance. Chapter 18:3 begins with a 

disjunctive waw to indicate their rights to the shoulder, the two jowls, and the stomach of sacrifices 

offered to Yahweh. They also get the first fruits of plant and animal crops from the people (18:1-

8).  A Levitical priest also has the freedom to relocate to other cities, to continue to minister before 

Yahweh without a loss of his sustenance. The privileges and roles of Levitical priests are 

circumscribed by this text. Leuchter (2007:421-422) sees the regional judges/officials of 16:18 and 

Levitical priests of 17:8-13 as drawn from the same social class because of the recurrent 

terminology “in your gates” (16:8; 17:8; 18:6). He argues this is the reason they may relocate as 

they desire. McConville (2001:128) stresses that the lifestyle recommended for Levitical-priests is 

to teach Israel to worship Yahweh exclusively and to depend on Him for prosperity.   

 

18:9-22 Authority and the Word of God 

Chapter 18:9 begins with a distant tone, similar to 17:14, to discuss the value of Yahweh’s word 

through prophetic directions. It begins with the conditional clause כי “when” to refer to Israel’s 

arrival  תבא (Qal imperfect 2ms of בוא) in the land. Yahweh warns Israel to refuse to be taught 

 the detestable practices of (common fp noun) תועב to follow after (למד Qal impf. 2ms of)תלמד 

heathen nations. The detestable practices – passing an offspring through fire, divination, 

                                                 
229 This researcher is aware of the debates on the impact of the centralization law on the roles of the Levites and 

Deuteronomy’s equating all Levites as priests. See Wilson (2018:5-21, 116-125) for detail discussions. As such, we 

note that, first; 16:18-18:22 refers to Levitical priests in the sense of ethnic and tribal entities. Second, Levites and 

priests are discussed in the joint denial of allotment, the joint privilege of having shares in offerings to Yahweh 

(18:1-5), and equal opportunity to minister before Yahweh at the central sanctuary (18:6-8). They, as guardians of 

the law, are also discussed in the task of supervising the king’s copying the law (17:18). See Christensen (2001:392, 

395) for details tracing of the problematic history and the diverse functions of Levites in ancient Israel. 
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witchcraft, omens, sorcery, spell, necromancy – impersonated divine authority and were supposed 

to shape heathen destinies and kingdoms. These were the reasons Yahweh was dispossessing the 

heathens of the land (18:10-11; cf. 9:4-6). The list “reads as though it was intended to include all 

known designations of occult activities” (Christensen 2001:408).230 The idolatry that results from 

Israel’s participation corresponds, theologically, to the forbidden astral worship in 17:3. Israel, like 

all people, would seek the divine word to face the unknown future confidently. But Israel’s 

uniqueness and loyalty to Yahweh, a form of worship, prescribes a different source of divine 

direction and this dictates the prohibitions in 18:12-14. 

 

Part of the didactic method in this section was to recall the incident at Horeb when the 

succession of non-hereditary office of the prophet was established (Exod. 20:18-19; Deut. 5:23-

32). Yahweh had agreed to become the agent and to regularly raise יקים (Hiphil impf. 3ms of קום) 

“a prophet, like Moses” for the people (18:15, 18).231 This is Yahweh’s response to the people’s 

request. Joshua,232 the 70 prophetic elders (cf. Num. 11; 27:15-23; Josh. 1:5, 17, 18; 4:14) and 

many others have followed after Moses (1 Sam. 3:21; 1 Kgs. 22:13-28; Amos 3:7-8; Mic. 3:8, 

18; Jer. 1:8, 18). Israel must keep the promise to listen תׁשמעון   (Qal impf. 2mp of ׁשמע + paragogic 

nun) to Yahweh’s word from a succession of charismatic prophets.233 The covenant at Horeb was 

                                                 
230 See Christensen (2001:408), Nelson (2002:233), and Tigay (1996:173-174) for further discussions on what each 

practice likely entailed and a comparison to English equivalents.  
231 See Atkins (2013: 323-341) who traces prophetism in Israel to traditions older than Hosea 12. He uses Numbers 

16:28-32 as the exemplar for Deuteronomy 18. He also justifies Moses, who was the intermediary at Horeb (Exod.  

20:18-20; Deut. 5:23-32) as paradigmatic for prophets (Num. 11:17, 25-29; 12:6-8).  
232 This study follows the Jewish tradition in recognizing the categories of former prophets (Joshua to 2 Kings) and 

latter prophets (Isaiah to Malachi). However, the researcher is aware of studies that present Deborah (Judges 4 and 

5) as the first in the line of Mosaic prophetic succession because there is no mention of any other person, between 

Moses and Deborah, specifically called a prophet. See Nihan (2010:24-32, 34) for a review of Deuteronomy 18 and 

the alignment of prophetic tradition with Moses. He writes that Deuteronomy 18:18 explains the origin of the 

tradition, Amos 2:11 demonstrates that Yahweh continued to raise prophets at regular intervals throughout the pre-

exilic period; finally, Jeremiah 29:11, 21-22 asserts that this tradition has come to an end with the Babylonian exile. 

Christensen (2001:403) also writes, “In ancient Israel, prophets exercise the primary role of leadership in all periods. 

Abraham was called a prophet (Gen. 20:7), and Moses is presented as the epitome of the prophetic office, here in the 

law of the prophet (18:15, 18) and as the conclusion of the book of Deuteronomy (34:10-12). Joshua functions as a 

prophet as well (see 1Kgs 16:34; Josh 6:26). Samuel appears as the last of the judges and the first of the classical 

prophets, where prophets and kings together share authority to rule God’s people.”        
233 A study of the call of prophets shows the office is non-hereditary. It is Yahweh’s prerogative to raise prophets, 

charismatic leaders, whenever He deems fit. This may account for why their names just pop up in Old Testament 

narratives. Examples are Elijah (1 Kgs. 17:1), Elisha (1 Kgs. 19:19-21); Amos (Amos 1:1; 7:10-16); and Jeremiah 

(Jer. 1:1-10).   
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conditional. Israel would be blessed and would prosper (cf. Deut. 28: 1-14) or would be cursed 

and would suffer (cf. Deut. 28:15-68) contingent on obedience or disobedience to Yahweh.234   

 

The mediating prophet is Yahweh’s spokesperson who regularly repeats the covenant decrees to 

the nation. As Yahweh’s attorney, he is constantly to call Israel back to covenant faithfulness.  

His authority is derived from שמע to “listen” or “to heed” (cf. Deut. 6:4). Israel, at Horeb, feared 

to listen to Yahweh directly so they must listen indirectly. While heathen nations listen to various 

pagan intermediaries (18:14) Israel must listen to Yahweh’s prophet (18:15). Tigay (1996:159, 

172), von Rad (1984:123), Christensen (2001:403, 409-410), and Noth (1999:500) explain that 

the prophet’s ministry assures Israel of Yahweh’s constant guidance. Yahweh’s word is 

sacrosanct. It gives the prophet, though a temporary office, a superior authority to guide 

everyone, including the king (cf. 2 Sam. 2), judges, and the Levitical priests (cf. Deut. 34:10). 

The prophetic responsibility was also exercised in matters of war, and in matters relating to the 

people in general, to monitor the covenant agreement between God and his chosen people. 

 Yahweh will personally אדרׁש   (Qal 1cs of דרש) “inquire” of the people’s disobedience (18:19) as 

it may be classified as a form of idolatry (cf. 1 Sam. 15:22-23). The people are culpable if they 

break faith with Yahweh in dabbling into heathen worship rites and experimenting with heathen 

techniques of seeking the divine word. Yahweh’s prophet will meet Israel’s need for the divine 

word. In this way the people become תמים (masculine plural adjective). This is better translated 

as “complete”, “sound”, “unobjectionable”, “honest”, “sincere” or “wholesome” (18:13). 

Lohfink (1981:336-352), Tigay (1996: 175) and Nelson (2002: 235) posit that the prophet like 

                                                 
234 Amao (2007) writes, “Moses’ reference to Yahweh’s speech from the midst of fire is to make the people take the 

lessons of Horeb to heart. No Israelite should imagine a form for Yahweh because there was no form in God’s self-

disclosure at Horeb. The day of visitation, ‘the day Yahweh spoke from the midst of the fire’ is emphasized in ‘the 

mountain burned with fire’ (Deut. 4:11), Yahweh spoke from the fire (vs. 12, 33, 36) and Yahweh is a consuming 

fire, a jealous God (vs 24). The absence of any visual image at Horeb could not be used by the people to doubt the 

reality of God’s presence, for they had heard His voice and sensed the awe of His presence to the extent they begged 

that the visitation should not be repeated. They then committed themselves to hearing and obeying the word of God 

that Moses, and by implication, all God’s appointed spokespersons, would declare to them (Deut. 5:23-29). Yahweh 

spoke to them in the midst of the fire and they were not destroyed (cf. Exod. 3:1-5) but the fire of His self-revelation 

becomes a consuming fire, out of jealousy when the people degrade Him by giving Him visibility and lapse into 

idolatry. The epithet of ‘A Consuming Fire’ (verse 24) is applied to God also with the special reference to the 

manifestation of His glory that was like a ‘devouring fire’ in the eyes of the children of Israel (Exodus 24:17).  

Yahweh has also declared Himself as a jealous God (Exodus 20:5), and truly, ‘[i]f God is not our kindling flame, 

He’d be our consuming fire in his jealousy.’” 
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Moses would intercede on behalf of Israel (Deut. 9:25-29), speak with God (Deut. 5:28-31; 

Exod. 20:18-200), and teach the people God’s words (Deut. 4:14, 5:31).   

Chapter 18:20-22 starts with the disjunctive adverb אך   to caution the prophet sternly to speak 

Yahweh’s word faithfully. While speaking in the name of other gods may indicate that the 

prophet is indulging in the abominable practices of the heathen nations (18:10-12), presuming to 

speak in the name Yahweh may indicate arrogance and falsehood. יזיד (Hiphil impf. 3ms of זיד) 

specifies that the prophet has become autonomous, false, and impudent, so he treats Yahweh’s 

word insolently. Death is the punishment for both speaking and responding to Yahweh’s word 

insolently. Anyone who responds presumptuously to Yahweh’s word (17:12) correlates to the 

prophet who presumptuously represents Yahweh (18:20). Death is also the punishment for 

speaking in the name of other gods (18:20; cf. 13:1-5). In these ways, the prophet’s role is also 

circumscribed.  

Consulting false gods is classified as “false prophecy of the first kind” while a prophecy, which is 

not God’s word, but purportedly made in the name of Yahweh is classified as “false prophecy of 

the second kind”. Furthermore, people are taught to distinguish between true and false prophets. 

Explaining the prophetic conflict is important so the people do not obey false prophets, out of fear, 

or forfeit their lives, out of ignorance. The false prophet’s word fails. ולא־יהיה indicates the 

prophecy did not become true. Thus, the people are not to regard false prophets and false 

prophecies. The people are not to fear the false prophet in the sense of attempting to follow his 

ways, neither will his false prophecy harm them (cf. 10:12). The three problems associated with 

prophecy are discussed – the institution, the motivation to obeying authentic prophets, and the 

elimination of the dangers of false prophets (Nelson 2002:234; Tigay 1996:178; Christensen 2001: 

404-405, 410). Besides, Deuteronomy 13, shockingly, explains that Yahweh may not exact 

immediate judgment on false prophets. Some of them may even announce miraculous signs and 

wonders that come to pass. The people must be on guard to resist their enticement into idolatry. 

Yahweh could allow false prophets to test His people’s commitments.235  

                                                 
235 Though 18:18-22 exposes false prophets, it also points to the vital roles of true prophets. An authentication of true 

prophets may be gleaned from an inclusio structure in 1 Samuel 3:19-21 viz:  

A    As Samuel grew up, the Lord was with him (1 Sam. 3:19a) 

B        and let none of his words fall to the ground (1 Sam. 3:19b) 

C            And all Israel from Dan to Beer-sheba knew that Samuel was a trustworthy prophet of the Lord (1 Sam. 3:20) 

A’  The Lord continued to appear at Shiloh (1 Sam. 3:21a) 

B’       for the Lord revealed himself to Samuel at Shiloh by the word of the Lord (1 Sam. 3:21b). 

 

Stellenbosch University https://scholar.sun.ac.za



125 

 

4.6 Conclusion 

In chapter 4 the researcher did a literary and exegetical analysis of Deuteronomy 16:18-18:22. 

The goal was to get to know the text through its developments, structure, themes, theological 

statements, and literary elements. The chapter structure accomplished the task of comprehension 

of the grammar, semantics, composition, style, and imagery in the text. First, there was a focus 

on the text of Deuteronomy 16:18-18:22 by providing an annotated translation, an analytical 

structure and a defense of the coherence of the text. Second, the significance of the text was 

derived from the larger context and significance of chapters 12-26, the "Deuteronomic Code". 

Third, the Deuteronomic Code was compared to Exodus 20-23, the "Covenant Code", and 

Leviticus 17-26, the "Holiness Code", to establish parallels between them. Fourth, the intention 

of the text was defined, followed by a syntactical and rhetorical analysis of the main features of 

the text. Chapter four leads to chapter 5 which will address issues in the context of the origin of 

the text, and then trace the history of the text as well as the history of interpretation of the text. 

The researcher will rely on selected commentaries in chapter 5.   
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Chapter 5 

 

Context of origin of the text, the history of the text, and history of interpretation of 

Deuteronomy 16-18 

  

5.1 Introduction 

Chapter 4 focused on an exegetical analysis of Deuteronomy 16-18 through its textual and 

literary features and its structural and rhetorical developments. One of the goals was to 

understand the text according to its own rules of language and literary composition. Another 

goal was to clarify why the text was written, what it teaches, and how it reforms the legal 

traditions of its time in order to explore how it may address the phenomena of nepotism and 

corruption in the Nigerian church, ECWA. Chapter 5 sets out to discuss the context of origin, 

the history, and the history of interpretation of Deuteronomy 16:18-18:22. It primarily 

interacts with the scholarly literature on these subjects. The objective is to understand how 

the text impacted (and impacts) people and societies who have different compositions and 

lived at different periods and civilizations. This could help this study deduce implications for 

contemporary communities of faith, especially ECWA.  

  

The chapter is structured as follows. First, engagements with the literature on the historical 

background and date, and the place of origin of the text, is to derive the context of the origin 

and first application of Deuteronomy 16:18-18:22. Second, a diachronic analysis and a survey 

of redactional activities will explore the composition history of the text. As well, a synchronic 

analysis will explain the literary integrity and narrative dynamic of the text. The third is to 

survey the history of interpretation of the text. This is via an analysis of the significance of 

the text in the life of Israel, the text’s interpretations in the New Testament, the theological 

and canonical interests of faith communities in the text, and the political interest of non-faith 

communities in the text.  
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5.2 Context of origin of Deuteronomy 16-18 

 

5.2.1 Historical background and Date 

The prologue (1:1-5) presents Deuteronomy as covenant-renewal speeches of Moses,236 shortly 

before his death, as Israel prepared to enter the Promised Land.237 Some modern scholars such as 

Wright (1996), Miller (1998), Block (2001), Atkins (2013),238 McConville (2015), Arnold (2017) 

and Culp (2020) therefore also follow this pre-critical position.  They present Moses as the point 

of “canonical and theological datum” of Deuteronomy and are sceptical of the historical timeline 

proposed by critical positions. Consequently, they question the motives, contents, and purpose of 

higher critical reconstructions of its provenance and history,239 noting that many of the reasons 

for challenging Mosaic authorship are speculative and argue from silence. They then strive to 

provide means of recovering the voice of Moses240 in Deuteronomy. Expressions like “Book of 

Moses” and “Torah of Moses” are analysed as the ipsissima vox of Moses (the substance of the 

words of Moses) rather than the ipsissima verba of Moses (the exact words of Moses).241 To 

validate Mosaic authorship they propose a complex transcriptional/compositional historical 

process by which the oral proclamations of Moses became the canonical text. The process 

                                                 
236 Deuteronomy is usually discussed as three addresses or speeches of Moses: the first (1:1-4:43); the second (4:44-

28:68) and the third (29:1-34:12) (McConville, 2002:19).  
237 The time of Moses is commonly placed in the 13th or the 15th century BCE. The scope of this study does not 

require determining the exact period or responding to Liverani (2003:345) who considers Moses’ personal history as 

mythical. The point here is that some Christian traditions assert Mosaic authorship of Deuteronomy for four basic 

reasons. These are: (1) Jesus' referral to Mosaic authorship of the Pentateuch (Matt. 8:4, 19:8, Mark 1:44, 7:10, 10:3, 

5, 12:26, Luke 5:14, 16:19, 20: 37, 24:44; John 5:46, 7:19,23) (2) internal evidence pointing to Moses penning down 

the laws (Deut. 31:9, 24); (3) other Old Testament references to Mosaic authorship of the Pentateuch (Josh. 8:31, 32; 

23:6; 2 Kgs. 14:6; Neh. 8:1; 13:1; 2 Chr. 25:4; 34;14,15; 35: 6, 12), and (4) New Testament references to Mosaic 

authorship of Pentateuch (Mark 12:26; John 5:47; Rom 10:19; Acts 6:14) (Block 2001:385). 
238 Atkins (2013) responds to the claims that “the prophet like Moses in Deut. 18:15-18 and the test of the false 

prophet in Deut. 18:21-22 are exilic (or postexilic) insertions that retrospectively redefine prophecy in response to a 

crisis in prophecy that arose during the final years of the Judean monarchy”. He argues that “against this standard 

critical reconstruction, the ideas recorded in Deut. 18:15-22 are rooted in earlier traditions about Moses and 

prophecy, and therefore, the passage is better characterized as a compilation and formalization of early traditions 

than as a late innovation or redefinition of prophecy”. 
239 Conservatives accept Deuteronomy 32, the oldest poetic material in the book, as “definitely pre monarchic”. 
240 See Block (2001:386-393) for discussions on the problem, a history of a survey of proposed solutions, and an 

alternative interpretation. He distinguished between a) the voice of Yahweh, b) the voice of Moses, and c) the voice 

of the narrator in the Deuteronomy. He also articulates the different references and uses of both the “oral” and the 

“written” Torah in Deuteronomy.   
241  Arnold (2010:55) offers a parallel from the New Testament heuristic model in the Gospels that does not preserve 

the exact words of Jesus but rather the substance of what he said. He then argues that Deuteronomy is the ipsissima 

vox moysi. See also Brueggemann (1997:726-729) for similar discussions on the substance of the voice of Moses. 
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accepts that texts of Deuteronomy, like other ancient documents requiring updating in language, 

have evolved and have been adapted over time (Block 2001:385, 387-408; Wright 1996:6-8).  

 

Mosaic authorship and an early date for Deuteronomy, however, are stridently contested242 by 

mainstream scholars especially in Europe and in North America. Critical scholarship finds 

scientific roots in Wilhelm M. L. de Wette’s243 1805 doctoral dissertation that was furthered by J. 

Wellhausen’s 1878 elaborations. Since then, King Josiah’s reforms244 (ca. 622 BCE) began to 

feature prominently in scholarship as the “Archimedean point” for studies on Deuteronomy.245  

 

                                                 
242 The following reasons are provided to dispute Mosaic authorship and to set a late date for Deuteronomy. First, 

there is nowhere Moses addresses himself as the author. Second, the figure of Moses is not prominent in the core of 

the book as compared to the framework. Third, the book appears new. Josiah’s reaction to both the content of the book 

(2 Kgs. 22:11) and the explanations by prophet Huldah (2 Kgs. 22:12-20) indicate that the book had been forgotten 

and disobeyed all the while. Besides, the historical and prophetic books that present the time before Josiah, neither 

show marked influence of Deuteronomy nor contain the peculiar demand of Deuteronomy for a centralized sanctuary. 

Otherwise, many of the pious men, from Samuel to Hezekiah, would have been reported as contravening the 

centralization law. The fourth is related to the third. The ideal description of the role of the king is very different from 

any reality in the historical institution in Judah. Fifth, distinct variety in types of materials and varied origins remain 

discernible despite the imposition of stylistic and theological consistency in the book. Sixth, 17:14-20 is not original 

to the book but a repudiation of the reign of Solomon. Seventh, 17:8-13 is not original to the book but a preservation 

of the court of referral instituted by King Jehoshaphat (2 Chr. 19:8-11). Eighth, the language and style of Deuteronomy 

belong to the seventh century BCE (Crouch, 1982:177; Block, 2001:386; Atkins, 2013: 324; Clements, 2015:854). 

Levinson (2001:512-534), Leuchter (2007:417-436), and Tushima (2012b:162-164) also give reviews of 

Deuteronomistic history that further expatiate on the issue of dating of Deuteronomy. 
243  Chrysostom, Athanasius, and Tostatus (in the Patristic era), as well as Thomas Hobbes and G.E. Lessing (in the 

17th century) identified Deuteronomy as the “Book of the Law” discovered during Josiah’s reign, but their approach 

was not scientific (Weinfield, 1995:17, 27). Wenham (1985a:15) has also discussed the roles that M. Weinfeld 

(1972), R. Polzin (1980), and A. D. H. Mayes’ (1979) play in furthering this position in biblical scholarship.   
244 Though laws that applied to religious and civil situations existed before Josiah's time (Deut. 22:13-19; 25:5-10; 

Ruth 4; Hos. 7:7; 13:10; Is. 1:26; 3:2; 28:7; Eze. 44:24; Mic. 7:3), his reforms (2 Kgs. 22-23) were turning points in 

Israel’s religious and civil history. Josiah’s reforms combined the promotion of Yahweh worship – through the 

restoration of religious rites and practices and repairs of the temple in Jerusalem – with the prohibition of idolatry – 

through the destruction of rival sanctuaries. Old Canaanite rural shrines were wiped out, pagan shrines that had been 

erected by apostate kings were defiled and the priests who offered sacrifices on such altars were slaughtered to 

centralize sacrificial worship exclusively in Jerusalem. Josiah’s reforms have led to three main conclusions by many 

mainstream scholars. First, these reforms are the dominant thrust of the Deuteronomic Code that is mainly 

differentiated from the Covenant Code by the centralization law (Deut. 12:4 cf. Exod. 20:24-26). Second, a study of 

2 Kings 23:3-6; 7; 8; 9; 10; 11; 14; 21; 24 and Deuteronomy 12:2; 23:18; 18:6-8; 18:10; 17:3; 16:21; 22; 16:5; 18:11 

shows the close connection between Josiah's reforms and the Deuteronomic Code. Third, Jeremiah, a contemporary 

of Josiah, is influenced by the book of the law and the reforms it led (cf. Jer. 11:1-8) (Block 2001).   
245 Proponents contend that the “Book of the Law” that was discovered was either all or parts of Deuteronomy. Hilkiah 

is accused of one of two “crimes”. He could have committed the crime of a “needful allusion” by accepting the work 

of prophet Jeremiah. Alternatively, he could have committed the crime of a “pious fraud” by writing it 

pseudonymously. Either way, Hilkiah is purported to have attributed the book to Moses to legitimize it and facilitated 

its discovery with the motive to support the Josianic reform agenda.      
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Leading arguments for a late date (7th 246 or 6th century BCE) take the discovery of the “Book of 

the Law” or the “Book of the Covenant” (2 Kgs. 22:8-10; 23:2, 21; 2 Chr. 34:16-18)247 as the 

starting point of Deuteronomy’s composition. Nonetheless, proponents acknowledge that parts of 

the book (e.g. Deut. 29:21-28 and 32) may be as early as the eighth century BCE or even 

earlier.248 Deuteronomy 16:18-18:22 is the focus of the book's constitutional element.249 The 

book is understood as either a response to socio-political circumstances and/or a justification for 

religio-political reforms of the seventh century BCE since it reflects an extensive revision that 

contrasts Judah’s grim experiences of the disasters in the 6th century BCE. The book’s purpose is 

thus to reform religious, political, economic, and social structures of the society (Fishbane, 1987; 

Sonnet, 1997; Levinson, 1997: xiii, 9-10, 100-110, 2008a: 55; Block, 2001; Nelson 2002: 6-8, 

223, 229, Fraade 2006:245-247; Clements, 2015:858-859, 970).   

The approach followed here recognizes the stages of compilation of oral expositions/traditions, 

poems, temple and palace records, and the formalization of earlier, pre-exilic traditions within 

the process of the book’s transmission.  This is the basis for its legislative authority and 

originality as it highlights the past and future descriptions, and strong ethical implications for 

shaping the people. First, Moses is recognized by the narrative and speeches as the 

“Archimedean point” of Deuteronomy. Recognizing a “Mosaic core” to Deuteronomy, through 

                                                 
246 Nelson (2002:6-8) proposes two factors to anchor the book’s origins in the first three-quarters of the 7th century. 

First, the rhetorical language is similar to the Assyrian loyalty oath. Second, the association with Josiah's reforms. 
247 The “Book of the Law” (2 Kgs. 22:8) is seen as a part of Deuteronomy, most likely 12-26, which is 23 pages in 

the Hebrew Bible rather than the whole of Pentateuch which is 350 pages. The size of the book is indicated by the 

fact that Shaphan reads it twice within a brief period (2 Kgs. 22:8, 10). However, Lundbom (2013: 16) considers the 

discovery to be the “Song of Moses” (Deut. 32), which was embedded in a much larger “Song of Moses”, in written 

form, which was recited in Levitical circles. 
248 Clements (2015: 858) and Lundbom (2013:16) would maintain that some parts of Deuteronomy could be 

considerably earlier than the sixth century BCE. Much depends on which part of the book is being discussed. 

Lundbom (2013:16, 25) went further to propose possible dates for “editions” which he delimited in the book of 

Deuteronomy. He believes the first edition was probably written during Hezekiah's reign while the final expansion 

could have been completed in Josiah's time. Wenham (1985a:15-20) has, however, undertaken a comprehensive 

evaluation of both the conservative and the critical presuppositions on dating Deuteronomy that is worth reading. 

First, he presents the conservative presuppositions and the liberal presuppositions. Second, he examines the 

assumptions of the 7th century date and the arguments for a 7th century date. Third, he reopens key questions that 

have been raised, especially the question of language and style of the 7th century BCE. He also analyses ancient 

legal texts that parallel Deuteronomy.     
249 See O’Brien (2008:155-157) who notes that historical-critical analysis considers the text to be a move by the 

deuteronomistic reformers to effect a distribution of power in Israel and/or curb the power of the monarchy. O’Brien 

also notes that Norbert Lohfink, Udo Rütterswörden, Georg Braulik, Eckart Otto, and Christa Schäfer-Lichtenberger 

see 18:16-18:20 as the response of exilic deuteronomistic theologians to their experience of monarchy and its abuse 

of power. Their respective reconstructions and settings of the text are also similar. Furthermore, they agree that the 

circumscription of the powers of the king, and the other leaders, reflect a move to submit all worldly power to the 

will of God, as enshrined in the Torah and the prophetic word. 

Stellenbosch University https://scholar.sun.ac.za



130 

 

the transmission of historical memory, does not preclude the fact that not all texts in the book 

come from the same period. It allows the book to be appraised as a work of “memory creation” – 

not in the sense of “inventing stuff,” but of ensuring that every generation lived in the world that 

the text “creates” – in its portrayal of Israel’s history (Culp, 2020). Second, stages of redaction250 

are recognized so that the book draws its original power, as God’s paradigm on earth, from being 

rooted in the continuous history of real people. This is the reason successive generations felt 

bound by the book. Third, the final form251 stands in the canon of Scripture to be read by 

Christians. This facilitates the application of its timeless principles from the history of Israel to 

both the present and future history of ECWA, the Nigerian church and society (see 3.6: the value 

of Old Testament ethics for contemporary Christian living). The final form is judged and 

analysed in its canonical position within the Deuteronomistic History252 (Wenham, 1985b: 19; 

Elazar, 1992:6; Christensen, 2001: lvii; Nelson, 2002:4; Berman, 2006:523; Tushima, 2012b). 

 

5.2.2 Place of origin 

Deuteronomy 17:18-20 indicates that Levites253 possessed a “law book”, the Vorlage from which 

the king made a copy.254 Many scholars tend to congregate on northern Israel as the place of 

origin, but views on authorship are divergent. Opinions touch on all recognizable categories of 

biblical writers – prophets, Levites, and scribes – and the work as that of a group, or a 

                                                 
250 Redactors may take oral traditions, books, and records and skillfully weave together stories, characters, and 

events. They would employ dialogues, humour, irony and other devices to hold stories together so books 

communicate theological themes.  
251 Reference to Deuteronomy's “final form” is made with the appreciation of some critical studies that analysed the 

book. For example, Lim (2007: 6-26) extensively referred to ancient manuscripts and Qumran fragments to discuss 

various perspectives of the history of reception and layers of redaction in the book. See also Levinson (2011:229-

232) who reviews the problems of interpolations, compositional and redactional origins, the problem of order, and 

the three models and methodologies the history of scholarship has presented through the works of Adam C. Welch, 

Robert H. Pfeiffer, Ernest W. Nicholson, Carmichael, Stephen A. Kaufman (and, building on and revising his 

hypothesis, Georg Braulik), Herbert Petschow. Umberto Cassuto, and Alexander Rofé. 
252 Nelson (2002:4-5) presents, arguably, the most detailed chapter-by-chapter allocation of sources to the book of 

Deuteronomy as derived by Deuteronomistic Historian (DH). Knoppers (2001: 393-415) gives the relationship 

between Deuteronomy and the Deuteronomic History. While Noll (2007:311-345) considers the possibility of 

replacing Noth’s “deuteronomistic history” hypothesis with “deuteronomistic debate”. He employs three thesis 

statements designed to establish a new paradigm for future research. First, all discussions have Deuteronomy in 

view; the former prophets represent a deuteronomistic debate, not a deuteronomistic ideology. Second, their goal 

was not to create authoritative scripture because their writings were not intended for mass consumption. Third, each 

book of the former prophets presents a distinctive pattern of response to Deuteronomy, usually negative but 

occasionally positive. He adds, “In sum, what we have in the Former Prophets is a conversation with Deuteronomy. 

What we do not have, except for a few late glosses, is deuteronomism”.  
253 The Levitical priests are also the custodians of the Decalogue (Deut. 10:6-9). 
254 The Levites also proclaimed the book at the Feast of Booths (Deut. 31:9-13). 
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movement, or a party. E.W. Nicholson, agreeing with Deuteronomic theology, contends that the 

book is by a prophetic circle from northern Israel. He reasons that they went to the south, in the 

wake of the Assyrian destruction of Samaria, and adapted to a nationalist reform. Gerhard von 

Rad rather links the book to country Levites from the north who went to Judah to preserve their 

traditions. Moshe Weinfeld, noting the similarities with the Wisdom traditions, associates it with 

scribes255 in the royal court circle in Jerusalem. He considers that they wrote it to support and 

educate the king. Others see a northern covenantal ethos, radically critical of the Judean style of 

monarchy that aimed for Judean cultic reform and included the “centralization law” as a 

concession to buy acceptance in Jerusalem (Clements, 1965:301, 312; Block, 2001:395-396).  

 

It has been difficult to tie the book down to one particular group with one particular aim. Horst, 

Daniel, and Simpson even suggest dual authorship of the work. They see the multi-layered 

history of evolution and redaction as indicating the work of Levites from the north that was 

further developed by the wisdom school in Jerusalem. Deuteronomy’s northern influences are 

said to be visible in its mention of Shechem, its concern for social justice, and its emphasis on 

Levitical and prophetic authority over that of the king. Its southern influences are said to be its 

concern for the ark, a single sanctuary, and the idea of election (Clement, 1965:309; Berman, 

2006: 524; Greenspahn, 2014:231).256  

 

Wright (1996:8) and Atkins (2013:323-325), however, disagree with the suggested origins and 

authorships.257 They assert Mosaic authorship without denying the obvious editorial updating 

and formalizing of pre-exilic traditions and materials for subsequent generations. They also point 

to the lack of consensus as a flaw in the arguments.258 Wright takes the context Deuteronomy 

                                                 
255 Dissident Jerusalem scribal circles during the reign of Manasseh and Josiah, are supposed to have carried out 

scribal micro redactions on traditional materials. They are also supposed to have collaborated with aristocratic 

families, priests, and those schooled in wisdom (Block 2001). 
256 Clements (1965:309) doubts two authors from different backgrounds could have produced the unity of subject 

matter, style, and theological idea in Deuteronomy. He accepts what E. Nielsen calls the “attitude of censure", a 

composition by a single author that has been influenced by both the old northern traditions and the Jerusalem cult.    
257 See Wright (1996:7-8), Block (2001: 387-390), Oswald (2010: 121-123) and Atkins (2013:323-346) who have 

provided conservative rebuttals to many of the reasons for a 7th Century date.  See also, Wenham's (1985b) critique 

of “the unchallenged assumptions” that underlie the late dating. Wenham (1985b) concedes that it is very difficult to 

offer positive proof for ancient Mosaic authorship, but proceeds on the basis that the conservative scholar can and 

should respond when the doubts of modern critical study are ill founded.   
258 A part of the lack of a consensus has produced various discussions to seek the historical setting of sections of the 

text. For example, “the law of the king set out in Deuteronomy 17:14–20, is said to reflect the times of Samuel, 
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paints for itself seriously and argues that it is hermeneutically best to interpret it from the 

standpoint assumed in the book itself. He writes, “Perhaps the diversities necessitate reversal of 

direction to a simpler explanation: namely, that Deuteronomy precedes the development of the 

prophetic, priestly, wisdom, and scribal movements and it is it that influenced them.”   

 

5.3 The history of the text of Deuteronomy 16-18  

 

5.3.1 Diachronic Analyses and Redactional Activities 

Diachronic analyses underscore the subject of internal cogency and coherence of texts. 

Deuteronomy 16-18 contains evidence of monarchic and post-exilic “microredaction”.259The 

repeated redactions seem to emphasize that obedience to the law, a preliminary requirement to 

permit a successful conquest, will lead to a good life, prosperity, and posterity in the Promised 

Land (4:1; 6:18-19; 8:1; 11:8; 16:20). The precision and value of literary, source, and redactional 

criticisms in studies in Deuteronomy have been hotly debated. Von Rad’s Das Gottesvolk in 

Deuteronomium (1929) may have exposed the flaws in the “stratigraphical” historical-critical 

approach of Steuernagel and Steark (Elazar, 1992:6; Christensen, 2001: lxviii-lxix). Nelson 

(2002: 215-217) provides a history of composition that reorders the text of Deuteronomy 16:18-

18:22, including the “block model” favoured by Nobert Lohfink and Georg Braulik.260 Yet, he 

opines that attempts to distinguish redactional layers and organize the texts chronologically may 

prove unrewarding and unpersuasive (Nelson, 2002:4-5).  

 

However, Otto (2016:1459-1502) has shown that source and redaction criticism would remain 

useful, perhaps essential, in critical analysis, of the text. First, it shows that the regulations have 

been reinterpreted over time to suit the needs of each new period. Second, it dictates that the 

                                                 
Solomon, Josiah, or the Babylonian exile. While the plans for the centralization of the cult is said to reflect the time 

of Hezekiah or Josiah” (Berman 2006:523-524). 
259 Clements (2015:854) describes this as “a process of scribal recopying and restructuring by a limited circle of 

contributors for a limited circle of leaders over a relatively brief period”. This is opposite to an efflorescence of 

expansions, motivational clauses, supplements, internal quotations, and allusions –as well as importations from other 

documents- that cannot be associated with discreet layers or stages. 
260 Nelson (2002:215-216) notes, “the unified internal sequence of this ‘constitutional proposal’ and its connection to 

previous sections raise questions of compositional history and original order. Deuteronomy 16:21-17:1 and 17:2-7 

separate the material about courts in 16:18-20 from that in 17: 8-13. At the same time, there are strong connections 

between 16:21-17:1 and 12:29-31 and between chapter 13 and 17:2-7. This has led to attempts to reorder the text of 

Deuteronomy. Some suggest that the original sequence was 12:29-13:1 [12:32] +16:21-17:1 +17:27 + 13:2-19 [1-

18], and that 16:21-17:7 was moved farther back and interpolated between 16:18-20 and 17:8-13.” 
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parts should therefore be interpreted within the historical context within which it originated 

(either as original writing, or as expansions or additions). Third, it explains the dynamic nature of 

the text’s development over time, which witnesses to the dynamic nature of ancient Israel’s 

hermeneutical activities.261 Jonker (2018:81) concedes, “It is simply not possible to identify with 

absolute certainty those specific circumstances within which each and every biblical text 

originated and was edited or reformulated.” He emphasizes that:  

biblical scholarship has advanced greatly in studying the broad historical periods and socio- 

historical circumstances which contributed to textual formation and reformulation. Differences 

of scholarly opinion about more specific historical indications should therefore not prevent  

African biblical scholarship from engaging with the world(s) behind the texts (Jonker 2018:81).  

 

Otto (2016: 1459) believes the text had its impulse from Exodus 23:1-3, 6-8 similar to how the 

Deuteronomic Code (Deut. 12-26) is a reinterpretation of the Covenant Code (Exod. 21-23).262 It 

then developed over time into its present form. Only 18:3-4 (the priests’ dues from the people’s 

sacrifices to Yahweh) comes from the old Deuteronomic source. All further sections in the 

regulations for offices are expansions of later ages. The benefit of such a diachronical view on 

the texts is that later readers and scholars can detect how the appropriation of these regulations 

were done in consecutive phases of Israel’s religious and political development.263   

 

5.3.2 Synchronic Analyses: Literary Integrity and Narrative Dynamic 

Synchronic readings focus on the functions of the text in its final form. These readings and the 

conclusions from them have similarly proven divisive,264 not the least, because they treat the texts 

                                                 
261 Otto (2016:1459) proposes that the description of the legal code process in the Book of the Covenant (Exod. 23: 

1-3, 6-8) likely occurred in the 8th century BCE. It was foundational to the Deuteronomic legal order (Deut. 16:18-

19*; 17:2-13*; 18:3-5a*) in the seventh century BCE. This was followed, in the 6th century BCE, by the 

Deuteronomic office regulations that are grouped according to Decalogue and the insertion of both the king’s law 

and the prophet’s law (Deut. 16:20-17:1; 17:14-20*; 18:9-20*). Then in the 5th/4th century BCE Postexilic 

expansions (Deut. 17:3b, 9 – reference to Levites, 10b-11,12a*, 17a*, 18-20*, 18:1*, 5a*, 5b, 10-13, 21-22) were 

done. Lastly, in the 4th/3rd BCE the additions to the Postexilic expansions (Deut. 18:1*, 2, 5a*, 6-8) were made in 

light of Deuteronomy 10:6-9. Otto (2013b: 113ff) further illuminates the meaning of four centuries of the literary 

history of Deuteronomy for the legal history of the Hebrew Bible as well as the dialectic between the legal history 

and literary history. 
262 Nelson (2002:5) also notes other correlations in some aspects to account for centralization (16:1-17 and Exod. 

23:14-17; Deut. 19:1-13 and Exod. 21:12-14; 26:1-11 and Exod. 23:19a). 
263 Diachronic analyses on different sections of the block text are also possible. See McDonald (2013:453-472) on 

16:21; Bautch (2016:321-336) on 16:21-17:1; Fraade (2017: 409-431) on 17:8-13; Dutcher-Walls (2002) on 17:16-

17; Crawford (2005:127-140) on 17; Duke (1987:193-201) on 18:6-8; Frese (2015: 33-52) on 18:6-7; Atkins 

(2013:323-34) on 18:15-22; Nihan (2010:21-55) on 18:9-22; and Block (2017:21-34) on 18:5, 9-22.   
264 Three of the very insightful analyses are by Norbert Lohfink, Jean-Marie Carrière and Carmichael (O’Brien 

2008: 157; Levinson 2011: 232-236). 
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as large blocks. O’Brien (2008:156-157) regards Jean-Marie Carrière’s 2001 monograph as the 

most detailed study on this issue and Norbert Lohfink’s 1971 essay as an influential contribution. 

Nevertheless, he disagrees with Jean-Marie Carrière’s highlight of a “political theory of freedom”, 

and with Lohfink’s focus on a “distribution of power”.265 O’Brien’s (2008: 157-158) definitive 

point of departure is that 16:18-18:22 is to ensure Israel responds to the fundamental challenges 

that living in towns and among many nations pose to the Deuteronomic theology. Living in towns 

should be understood within the context of a place Yahweh “will choose” (12:1-16:17). Living 

among pagan nations refers to the context of setting Israel apart to serve Yahweh exclusively. 

O’Brien presents a concept of “the relationship between the one and many.” This, he uses to 

explain two pieces of legislation about the implications of living in towns—16:18–17:13 (on 

judges and officials) and 18:1-8 (on the priests)—and two about the implications of living among 

the nations—17:14-20 (on the king) and 18:9-22 (on the prophet). 

  

These analyses have merits but this study adopts Otto’s (2016: 1435)266 synchronic distinction of 

two major sections. First, 16:18-17:13 (the court order). This section subdivides into 16:18-17:7 

(the order of the local court)267 and 17:8-13 (the court order of the central court).268 The second 

section is 17:14-18:22 (regulations for the offices). This section subdivides into 17:14-20 (King’s 

                                                 
265 Carrière and Lohfink read this passage as a Deuteronomic “constitution”, though their understanding differs 

considerably. Carrière explains the text as formulating a political theory (a “constitution”) to ensure that the freedom 

won for Israel at the exodus will be preserved once it enters the land. Lohfink says it is primarily concerned with the 

distribution of power (O’Brien, 2008:157; Tushima 2012b: 165).  
266 Levinson (1997: 109-32) had earlier provided the same textual distinction between local court and central court.  
267 Otto (2016: 1446) notes that the court order of the local courts (16:18-17:7) integrates 16:18, authorizing the 

appointment of judges and writers by addresses which is built on bekăl šeʿārækā + land giving formula; 16:19-20 

depicting the judge's mirror + land giving formula; and 16:21-17:1, the ban on apostasy at the central sanctuary as a 

place of the central court. It also contains 17:2-7, a paradigm of the apostasy process at the local court, where 17:2 

has a casuistic opening with kî jimmāṣeʾ beʾaḥad šeʿārækā + land-giving formula; 17:4, denunciation of apostasy 

which is presented as tôʿebāh; 17:5-6, a pronouncement of the death penalty of offenders; and 17:7, the conclusion 

with its regulation of two witnesses and biʿartā formula.  
268 Otto (2016: 1449) explicates that the court order of the central court (17:8–13) integrates 17: 8, a casuistic 

opening with kî jippāleʾ mimmekā + centralization formula; 17:9 consulting the offices of the Levitical priest and the 

judge: hakkohanîm halewîjim + haššopeṭ. It also accommodates 17:10-13, the demand of obedience to the Torah 

(šmr, ʿśh, swr jāmîn ûśemʾol) of the hakkohen + service formula hāʿomed lešāræt ʾæt YHWH + centralization 

formula, the death penalty for presumed disobedience (zādôn / zîd) and the completion of biʿartā formula. 
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law),269 18:1-8 (Priest’s law),270 and 18:9-22 (Prophet’s law).271 Otto's distinction will help the 

study to interpret these texts in order to address the problems of nepotism and corruption in 

ECWA. It agrees with the study’s intention, in chapter 6, to formulate analogical paradigm, 

which could connect Deuteronomy 16:18-18:22 and the socio-historical dimensions of modern 

societies responsibly.  

 

5.4 History of interpretation of Deuteronomy 16-18 

Modern studies of the literary, theological and social issues of Deuteronomy can be divided into 

four phases: (1) from de Wette to Steuernagel (1900); (2) from Steuernagel to Noth’s theory on 

the relationship between Deuteronomy and the so-called Deuteronomistic History (1943; 

ET,1981); (3) from Noth to Lohfink’s "stylistic" approach to the study of Deut. 5-11 (1963); and 

(4) the current methodological quandary, which in some respects appears to be a merging of the 

older impulse from form criticism with a more recent reflection on the canonical processes in 

ancient Israel (Christensen 2001:lviii; Tigay 1996: xix-xxiv).272   

 

 

5.4.1 The place of Deuteronomy 16:18-18:22 in the life of Israel 

Deuteronomy’s self-defined purpose was the restatement of the constitution as the people 

prepare to enter the land. Therefore, the book shaped the substance of Israel’s faith from that 

period onwards. It was also accepted as the standard for interpreting the Pentateuch, and the 

entire Hebrew Bible. The book remains pivotal to the theological sweeps that impact the lives of 

Israelites. Deuteronomy 16:18-18:22, which is a “hortatory resume of Israel’s moral and civil 

statutory rulings” is within 4:44-26:19, the second of the three outlined discourses273 in 

                                                 
269 Otto (2016: 1453) explains that the King's law (17:14-20) begins with a casuistic opening with a historical 

introduction of law + land giving formula (17:14), as well as the election (bḥr) by YHWH and the appointment by 

the addressees (17:15). It also stipulates obedience (šmr, ʿśh, swr jāmîn ûśemʾol) towards the Torah of the 

hakkohanîm halewîjim to guarantee genealogical succession huʾ ûbānājw (17:18-20).  
270 Otto (2016: 1450-1451) explains that the priest’s law (18:1-8) emphasizes election by YHWH, service formula of 

the Levite priests laʿamod lešāræt bešem YHWH, and guaranteed genealogical succession huʾ ûbānājw (18:5). It 

also highlights service at the central shrine with centralization formula + service formula šeret bešem JHWH kekăl 

ʾæḥājw halewîjim hāʿomnîm JHH lip (18:6-7).  
271 Otto (2016: 1456) notes that the prophet's law (18:9-22) begins with a casuistic opening and the historical 

introduction of law + land giving formula (18:9). It dictates a prohibition of apostate practices initiated with lô 

’jimmāṣeʾ beka (18:10-14), the appointment of the prophet by YHWH (18:15-18), and the false prophecy criteria, 

presumptuousness (zādon / zîd) of the false prophets, with its consequent death penalty (18:19-22).  
272 For more on studies of source criticism in the Pentateuch see Nihan (2010:21-55). 
273 There are other possible structures to the book of Deuteronomy. See, Wright (1996:1-2) and Wenham (1985a).      
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Deuteronomy (Elazar, 1992:9-10; Tigay, 1996; Christensen, 2001: lvii-lviii; Brueggemann, 

2003; Otto, 2019:4). Theologically, historically and geographically the text defines Israel’s 

boundaries. It presents the new generation with options between faith/obedience and 

unbelief/disobedience. It was (and still is) read every year as a national “constitution” or “polity 

of the covenant people” by a significant number of Jews.274 It was the most popular text in the 

Second Temple period. The 29275 Deuteronomy manuscripts discovered in the Qumran caves 

attest to its popularity. Rabbinic laws - for example, the Mishnah, later the Babylonian Talmud276 

- also developed out of its orally transmitted theological, cultural, and political traditions. They 

continue to function as “legal compendium for allocation of power between the monarchy, 

judges, teachers and population” (Flatto 2008:66-72). 

 

The text exerted great impact on many changing scenes in Israel - the reforms of Jehoshaphat, 

Hezekiah, Josiah, and indeed during the exile and the return (Wright, 1996: 8; Crawford, 

2005:127-161; Beale, 2007: xxvi-xviii; Clements, 2015:862-863). It continues to exert a great 

impact on Jewish communities and traditions, especially her religious, social, leadership, 

economic, political, educational, and family structures (cf. Deut. 4:9, 10; 6:7,20; 11:19; 31:13; 

32:7,46). Old Testament laws were not like modern statute legislation. They transmit values 

through wisdom and religious education. Block (2017:103) says they are not law; but 

“pastoral exhortation arising from the gospel!” 

                                                 
274 Christensen (2001: xciv-xcviii) explains, “In the Palestinian system, the reading of the Torah began with Genesis 

in the spring month of Nissan (the first month of the year in Jewish reckoning). The reading of Exodus began about 

the fifteenth of the eleventh month (Shebat) in the first year, Leviticus is read at the beginning of the seventh month 

(Tishri) in the second year, Numbers is for the fifteenth of the eleventh month (Shebat) in the second year, and 

Deuteronomy is at the beginning of the sixth month (Elul) in the third year.” He adds that the triennial cycle accords 

in its striking manner with Jewish traditions in that numerous incidents traditionally associated with certain dates 

within the biblical texts itself were read at precisely those dates in the cycle of lectionary readings. He follows with 

an illustration, complete with a chart, of how the readings are accomplished within the Jewish year. Christensen 

(2001:353,355) further provides the seven-part menorah pattern based on the sequence of eleven “weekly portions” 

in the lectionary cycle of traditional Jewish usage. It places 16:18-21, the fifth of the eleven weekly portions, known 

as “judges,” from its opening word in the Hebrew text. It concerns the matter of leadership at all levels, including 

local courts of law, corresponding to the fifth commandment. The outermost frame 16:18-20 and 21:1-9 together with 

the center structure (18:1-8) contains laws that deal with judges, officials, elders, and Levites - leadership at the local 

level. The innermost frame focuses on 'centralized leadership' in the pairing of the office of the king (17:14-20) and 

the prophets (18:9-22), which function alongside the Levitical priesthood at the central sanctuary. 
275 The number of Deuteronomy manuscripts found in the Qumran caves is second only to those on the Psalms. 
276 See Flatto (2008:66-72) for first, how the Mishnah adapts the deuteronomic model for its constitutional scheme 

and political system. It was the basis for an alternative to three other models of the Second Temple literature that were 

similar expansions of Deuteronomic texts. He also explores the Hebraic political theory in modern constitutional 

jurisprudence, and, secondly, the primary relationship between the Mishnah, the Babylonian Talmud, and the 

Talmudic rereading of the Mishnah, and the post-Talmudic formulations of rabbinic traditions.  
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Moses, 40 years after the great events of the exodus, looks at “then, now and later”. The text is 

grounded in the past events of election and redemption, but it was also future-oriented. The text’s 

ideals provided the interpretive foundations for many reconceptions of Israel as a covenantal 

people with divinely revealed polity, which proved central to changing Jewish self-understanding 

in cultural and political settings. It defines God’s covenant relationship with Israel that dictated 

her past, present, and future missional relationship with the nations. It determined the focus on the 

right to Torah, and covenantal renewal of judges and courts. Deuteronomy, in its explanations of 

the “exodus” and the “eisodus" (the conquest), had defined the canonical process in ancient Israel 

and became central to covenant theology and Zion theology that also shaped Israel’s identity. 

While covenant theology presents Israel as pledged to exclusive loyalty and fidelity to Yahweh, 

Zion theology focuses on Yahweh’s choice of Jerusalem as the place of worship and Israel’s 

unique kingship. (Elazar, 1992:4; Wright, 1996:15; Tigay, 1996: xxvi-xviii; Brueggemann, 

2001:17; Christensen, 2001: lvii, lxxxviii; Fraade, 2006: 246; Clements, 2015: 856).277 

 

The text also impacts Israel’s theology of election. It emphasizes the theme of covenant faith as an 

election to describe Yahweh's relationship with Israel. This distinctive theological application on 

Israel’s status made her more conscious of her existence over against other nations. It emphasizes 

Israel’s loyalty to Yahweh and has far-reaching religio-political implications for her constitution. 

It defined Israel’s institution of monarchy, where the circumscription of the king flows from the 

                                                 
277Tigay (1996: xxvi-xviii) explains that Deuteronomy’s impact “began in the biblical period itself - Jeremiah, 

historical books, Ezekiel, Deutero-Isaiah - it was significant as the last book of the Torah. In Rabbinic times, 

Deuteronomy helped shaped many fundamental aspects and beliefs and practices until today. 200 out of the 613 

traditional commandments are from Deuteronomy. One of the most far-reaching influences of the book was achieved 

through the interpretation of 17:11 through which the rabbis found the warrant to create new laws when necessary, 

and not only to interpret the Torah. This extraordinary understanding of the verse played a major role in allowing 

Judaism to develop and meet the needs of new historic situations, and not become fundamentalistic and stagnant. 

Deuteronomy played a major role in Jewish theology since it is the book of the Bible that deals with most explicitly 

with matters of belief and attitude. It would be difficult to overstate the extent of Deuteronomy's impact on Jewish 

life. No idea has done more to shape Jewish history than monotheism, which Deuteronomy asserts so passionately. 

And no verse has done more to shape Jewish consciousness and identity than the one that Judaism chose as the classic 

expression of a monotheistic idea, the Shema.” Elazar (1992:7-8) also recognizes the influence of Deuteronomy on 

the Pharisees who championed the constitutional reinterpretation; the Mishnah and the Gemarah which comprised the 

Talmud; the rabbinic and medieval Jewish political thoughts; as well as the modern and post-modern epochs. He 

contributes that Deuteronomy “formed the base for interpretation by the Anshei Knesset HaGedolah and the Tanaim, 

the sages of the Mishnah, who had laid the foundation for a Judaism along halakhic lines. It also has dimensions that 

projected its fulfilment onto the messianic times.” See also, Clements (2015:856) for more details on 1) how 

Deuteronomy was foundational to the formation of covenant theology and Zion theology; 2) the links between 

Deuteronomy and the Pentateuch; 3) The links between Deuteronomy and the former prophets; 4) Deuteronomy in 

the most formative periods of Israel's faith; and 5) Deuteronomy is the central part of biblical literature. 
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theme of an election that applies to all Israelites and counterbalances the excesses of the monarchy. 

Additionally, the text refers to the “gift of the land”, a theme traceable to the call of Abraham, and 

the exodus. This focuses on Israel’s rights to the land because Yahweh drove out the sinful 

inhabitants for the chosen nation (Deut. 18:9ff). It relates properly with Zion cult tradition that 

argues, “The land shall not be sold in perpetuity, for the land is mine; you are aliens and guest with 

me (Lev. 25:23)”. It epitomizes Israel’s coming from the “house of bondage” to a “land flowing 

with milk and honey”. 

 

5.4.2 New Testament interpretations of the text of Deuteronomy 16:18-18:22 

New Testament quotations and/or allusions to the text are limited to three: first, Deuteronomy 

17:6 in Matthew 18:16; 2 Corinthians 13:1; Hebrews 10:28; second, Deuteronomy 17:7 in 1 

Corinthians 5:13 and third, Deuteronomy 18:15, 20 in Acts 3:22; 7:37. The first quotation, 

Deuteronomy 17:6 in Matthew 18:16; 2 Corinthians 13:1; Hebrews 10:28, is an application of 

the ninth commandment (Exod. 20:16; Deut. 5:20). It promotes justice by placing checks to 

prevent the innocent from paying the death penalty because of false accusations. See chapter 4 

where Deuteronomy 16:21-17:7 was analysed under the heading “a case in point: diligence, 

caution, and responsibility”. The study explains the links between Deuteronomy 17:6, 17:7 and 

19:15-21 that speak within the context of Israel to provide safety measures that prevent 

unjustifiable killing of an innocent person. Matthew 18:16, an expansion of this law in 

Deuteronomy 17:6, 17, 7 and 19:15-21, speaks within the context of the early Christian 

community. It is also within the provision of Church discipline, the act of reprimanding church 

members who have sinned. Furthermore, 2 Corinthians13:1 and Hebrews 10:28 are similarly 

built on the provisions of the law in Deuteronomy 17:6, 17: 17 and 19:15-21. The New 

Testament passages further expand the concerns for establishing the truth in disputed cases.   

 

The second quotation, Deuteronomy 17:7 in 1 Corinthians 5:13, is an application of the first (and 

arguably, the second) commandment (Exod. 20:3; Deut. 5:7). It pertains to the challenge to 

covenant faithfulness and alertness. It is based on God's special relationship with His people and 

His intolerance for evil, in the form of idolatry. Deuteronomy 17:7 speaks within the context of 

the Israelite nation, and pronounces the death penalty for a proven case of a violation of the 

covenant. See chapter 4 where Deuteronomy 16:21-17:7 was discoursed under the heading “A 
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case in point: diligence, caution, and responsibility”. 1 Corinthians 5:13 speaks within the context 

of the Church, and pronounces excommunication, within the process of Church discipline, for 

proven cases of sexual immorality, greed and swindling, idolatry, slandering and drunkenness (1 

Cor. 5:9-13). Both the death penalty (Deut.) and excommunication (1 Cor. 5:13) are stern actions 

with the essential aim to purge the community of evil. Such actions ensure the perpetuity of God’s 

people in the land. 

  

The third quotation is an application of the second (and arguably, the first) commandment (Exod. 

20:4-5; Deut. 5:8-10). It is a response to God’s prophetic direction, the avoidance of pagan 

attitudes - falsehood and arrogance - and the avoidance of pagan practices by people and the 

prophet. Verses 18:15, 19 are within the context of the Israeli nation, and pronounce the death 

penalty for proven cases of idolatry against people and prophet (see chapter 4 on authority and 

the Word of God). Acts 7:37 concerns Stephen’s historical and evidential apologetics when he 

faced the Sanhedrin (Acts 6:1-7:59). Acts 3:22 recounts the episode when Peter and John healed 

the cripple at the Beautiful Gate. The two apostles applied a messianic interpretation, employing 

the promises-fulfilment approach to Deuteronomy 18:19 on the Christ event (Acts 3:1-4:30).  

 

Significantly, the three New Testament references to Deuteronomy 16:18-18:22 are about true 

Yahweh worship and fellowship among God’s people. The references caution God’s people to 

avoid falsehood and arrogance in the worship of Yahweh and fellowship with each other. These 

topics, mentioned in chapter 3, are further discussed in chapter 6. It is also important to note that 

the second and third references also follow the pattern of biblical reformations. Earlier, in section 

5.2.1, we noted that Josiah’s reforms combined the promotion of Yahweh worship with the 

prohibition of idolatry. The two references influence how God’s chosen people worship Yahweh 

and avoid idolatry.  

 

Deuteronomy 16:18-18:22 has an impact on the Christian world of politics. Christian theologians, 

political philosophers, and reformers revert to the texts as the source of political ideas. The use of 

the text reached its apex during the Protestant Reformation in the 16th and 17th centuries when the 

founders of the new Swiss, Huguenot, Rhineland, Dutch, Puritan, Scottish commonwealths, and 

the American Revolution literature between 1765 and 1805 based their polities on these texts. 
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“Deuteronomy was cited more frequently than all citations of European political philosophers 

combined as a major source for the myriad political sermons of the period” (Elazar, 1992:9). 

 

Deuteronomy epitomizes the interdependence between the Testaments. Along with the books of 

Psalms and Isaiah, it is the most quoted - most cited and most alluded to - of the Old Testament 

books. The New Testament’s extensive interpretations of the book demonstrate the progressive 

nature of salvation history in biblical theology, especially as a foundation of messianism. The 

Gospel writers heavily applied texts in Deuteronomy (e.g. 8:3, 18:15, 18-19) to Jesus (cf. Matt. 

4:1-11; Luke 1-2, 10:25-28, Acts 3:22-23). Matthew’s gospel has been considered as a 

“Deuteronomic work” because it takes its theology from Deuteronomy (Crowe, 2012).  

 

Furthermore, Christ’s obedience to the Torah and numerous references to Deuteronomy (the 

cradle of the Pentateuch and the Former Prophets) also confer legitimacy on the book. For 

example, Deuteronomy is one of the main books278 from which Jesus summarized the entire old 

covenant in a single sentence (Matt. 22:37; Luke 10:25-28 cf. Deut. 6:5) (Biddle, 2003:281; 

Lincicum, 2010; Otto, 2013; DeRouchie, 2014).  

 

Other biblical writers, including Paul, 279 widely referred to Deuteronomy, 280 so much so that 

Deuteronomic interpretation underlies the approach the New Testament employs to bring together 

religious, ethical, and social concerns. Christian teachings on inward psychologizing and 

spiritualizing of religious commitments, the inwardness of faith, emphasis on Christian attitudes 

besides actions, focus on love, loyalty and gratitude, God’s presence and God’s kingdom among 

His people, and the kingdom to be established on justice and righteousness result from teachings 

in Deuteronomy. The early Christian understanding of mission largely depended on interpreting 

                                                 
278 The researcher also recognizes the role Leviticus 19:18: “You shall not take vengeance or bear a grudge against 

any of your people, but you shall love your neighbor as yourself; I am the LORD” plays in the famous maxim of 

Christ. Leviticus 19:18 also impacts on the teachings in Rom. 12:19, 13:9; Heb. 10:30; Matt. 5:34; Jhn. 13:34.     
279 See Deut. 32:43 in Rom. 15:10; Deut. 17:7 in 1 Cor. 5:13; Deut. 27:26 in Gal. 3:13; Deut.30 in Rom. 10:3. 
280 See Deut. 1:31 cf. Acts 13:18; Deut. 4:24 cf. Heb. 12:29; Deut. 4:35 cf. Mark 12:32; Deut. 6:4,5 cf. Matt. 

22:37,38, Luke 10:27; Deut. 10: 17 cf. Acts 10:34; Rom. 2:11; Gal. 2:6; Eph. 6:9; Col. 3:25; 1 Pet. 1:17; Deut. 17:6 

cf. Matt. 18:6; 2 Cor. 13:1; Heb. 10:28; Deut. 18:15 cf. Acts 3:22; 7:37; Deut. 19:15 cf. Matt. 18:6; 2 Cor. 13:1; 

Heb. 10:28; Deut. 21:23 cf. Gal. 3:13; Deut. 24:1 cf. Matt. 5:31; 19:7; Deut. 25:4 cf. 1 Cor. 9:9; 1 Tim. 5:18; Deut. 

27:26 cf. Gal. 3:10; Deut. 29:4 cf. Rom. 11:8; Deut. 29:18 cf. Heb. 12:15; Deut. 30:4 cf. Matt. 24:31; Deut. 30:11-14 

cf. Rom. 10: 6-8; Deut. 31: 6-8 cf. Heb. 13:5; Deut. 32:1 -33:29 cf.  Rev. 15:3; Deut. 32:17 cf. 1 Cor. 10:20; Deut. 

32:21 cf. Rom. 10:19; 1 Cor. 10:22; Deut. 32:35, 36 cf. Heb. 10:30; Deut. 32:43 cf. Heb. 1:6; Rom. 15:10. 
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Deuteronomy. The book inculcates Israel’s relation to the nations in her relation to God. Wright 

(1996: 15) explains that: 

In this respect, it is immediately relevant to a biblical understanding of mission since nothing is more 

central to that than a vision of God's ultimate purpose, which draws each generation of God's people  

towards the future. In its prophetic anticipation of the broad shape of Israel’s history as it unfolds in  

the Old Testament, Deuteronomy also gave shape to the historical-eschatological theology of mission 

that is central to the New Testament. 

  

 

5.4.3 Theological and Canonical Interest in Deuteronomy 16:18-18:22 by Faith Communities  

Faith communities of both modern and post-modern epochs also value Deuteronomy’s “law of 

love” (Deut. 6:5) and its ideals of justice and righteousness as a framework of practical 

policymaking in the realm of politics (Deut. 16:18-18:22). The ideal Jewish polity presented in the 

text was acceptable to the religious thinkers and the new modern ideas of statehood and self-

government. The text has proven to be an ideal example of the speech-act theory, where utterances 

are reduced to writing, and go on producing effects on ever-new audiences. Its traditions have 

filtered through many years and it has acquired an authority that gives the text capacities to 

continue to be heard in all generations.  

 

The text has shaped new communities. Its theology provides instructions for life. Its principles of 

justice, human dignity, the sanctity of human life, and retribution border on laws that can be 

pursued in courts. It also has a challenge to cultures and worldviews by directing attention to the 

faults in the status quo. It is thus capable of religious, political, and social reforms (Elazar, 1992: 

9; Watson, 1997:98-103; Brueggeman, 1997: 117-144, 721-725; Christensen, 2001: lvii; Nelson, 

2002:6). Basic questions still need answering, “How can it be so?” “Does a text’s meaning remain 

the same?” The answers are usually in the form of theological contributions similar to the Christian 

response explained in chapter 3.  
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5.4.4 Political Interest in Deuteronomy 16:18-18:22 by non-faith Communities   

Oz-Salzberger (2002:93), Hazony (2006:137),281 Levinson (2006:1853-1888, 2008a:52-86) and 

Smith (2015: 403-422)282 contend that the text has been put to many uses in the history of political 

ideas. Non-faith communities have thus derived major principles of modern societies and 

formulated political and constitutional theories from Hebraic reflections283 on governance. For 

example, principles of separation of powers, the rule of law, and independent judiciary have been 

used to restructure administrative and cultic branches of government.284 Non-faith engagements in 

the text have, however, been limited to general matters of constitutionalism and constitutional 

designs in governance. Deuteronomy 16:18-18:22 is accepted as containing a political philosophy 

and a political theology concerned with the prevention of abuse of power. It is the first known 

precedent for concepts of modern secular constitutional government. It has been the basis for 

                                                 
281 Hazony (2006:137-161) traces the political teaching of the Hebrew Bible from the “Exodus and Revolution” to 

the period of lawlessness in the time of the Judges that culminated in the episode of the concubine at Giva then to 

the time of “Solomon and the decline of the state”.    
282 Smith (2015: 403-422) explores the impact of the biblical world on the political idea of modern nationhood. 

He explains how biblical beliefs, especially models from Judah, help to formulate biblical political beliefs. The 

central beliefs that are carried over from the biblical world are the covenant, Torah, election, exodus, the 

promised land, sacred kingship and their Christian interpretations under the topics of sacred kingship and ethnic 

elections, covenant nationalism and election, covenant and modern nationalism.  
283 Political science is a field that studies ancient documents, like Deuteronomy, to addresses moral and socio-

economic bases of a polity. Bringing religious and political spheres together results in a process of rethinking human 

responsibilities to the ancient faith and modern politics. Though founders of modern societies observe that ancient 

documents do not specify institutional structures or arrangements in ways modern constitutions do, they nevertheless, 

draw on classical sources - Hebraic legacies, enlightenment philosophies, political theories, and Greco-Roman 

traditions (Barrett 2010: 365, Elazar, 1992:2-39). See also Greenspoon (2018) on the different forms of human 

governments - anarchy, aristocracy, autocracy, democracy, meritocracy, monarchy, nomocracy, oligarchy, plutocracy, 

technocracy, and theocracy. Greenspoon edited also Weinstein’s “A biblical alternative to Greek political philosophy 

and the limits of liberal democracy”; Baruch Alster’s “The ‘will of the people’ in antimonarchic biblical texts”; David 

Brodsky’s “The democratic principle underlying Jewish law: moving beyond whether it is so to how and why it is 

so”; Sincha Fishbane’s “Mipnei darkhei Shalom: the promotion of harmonious relationships in the Mishnah’s social 

order”; Samuel Hayim’s “Theocracy as monarchy and anarchy”; Joseph Isaac Lifshitz’s “Jewish democracy: From 

medieval community to modern state”; Joan Latchaw’s “Linking ‘Egypt with Texas:’ Emma Lazarus’s Jewish vision 

of American democracy”; Lenn E. Goodman’s “Judaism and democracy”; Lawrence H. Schiffman’s “Monarchy and 

polity: systems of government in Jewish traditions”; Ori Z. Soltes’ “Democracy, Judaism, Israel, art, and 

demagoguery”; Alan Mittleman’s “Dignity and democracy: defending the principle of the sanctity of human life”;  

Shlomo Abramovich’s “The Will of the people’ or “The will of the Rabbis’- democracy and the Rabbi’s authority”; 

and Meirav Jones’ “The Jewish state and the end of democratic Judaism”. 
284 Levinson (2006: 1888) expatiates on the independent, yet subordinate, authorities of each office, the empowerment 

of the disempowered, and interdisciplinary dialogue that avoids ideological and polarizing use of the Bible in 

contemporary political debates and jurisprudence. Berman (2006: 523-529) similarly does an anthropological study 

of Deuteronomy’s political power in modern societies (see section 6.4.1.2: citizenship and people power). 

Deuteronomy does anthropological studies in governance. It has a dual agenda. First, it rejects exclusionary power 

strategies, common to kings in the ANE, for collective power strategies, where power is not only shared but is 

primarily invested in the community, where various offices of power are subordinated to a bureaucracy determined 

by a code of law and formally established standards of conduct. It necessitates the creation of concepts and institutions 

to provide a basis for cohesion.  Second, it rejects the institutions and language of tribal patriarchy in favor of 

collective, national identity.    
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defining the functional relationship where each office has separate spheres of authority, is 

interdependent on others, and equally subordinates each office to the authority of the law that 

legitimizes it but also gives standards for performances and therefore the criteria for its evaluation 

(Elazar, 1992: 4, 5, 12; O’Donovan, 1996; Levinson, 2001: 511, 1858, 1884; 2006:1853; Berman, 

2006:524; and Flatto, 2008: 62-66). 

   

Deuteronomy 16-18 has theological, sociological, and political viewpoints. Thus, it has impacted 

the history of Western legal traditions285and recent trends in public life because of its utopian 

model for the organization of the state. It regulates human authority and portrays a picture of an 

orderly society established with justice and equity. The text contains a blueprint of what a society 

ought to be, contrasting other models of leadership. It is the primary source of thinking about the 

organization of human society. The “text organizes the world of non-faith communities according 

to a holiness spectrum in which, at worst, they might be subject to herem (devoted to destruction) 

... a demonstration to the world of what the society ought to be” (Millar, 1999: 147-160).  

 

 

5.5 Conclusion 

Chapter 5 has discussed the context of the origin of the text, the history of the text, and the 

history of interpretation of Deuteronomy 16:18-18:22. Important insights into mainstream 

biblical scholarship have been evaluated. The text's impact on people and societies in the past 

and in the present times have been explored. First, various views on the historical background 

and date and the place of origin of the text helped us to a better understanding of the context 

of the origin of Deuteronomy 16:18-18:22. Second, the text was analyzed diachronically to 

include a survey of redactional activities, and synchronically, to include literary integrity and 

the narrative dynamic. Third, it provided a survey of the history of interpretation of the text. 

This was through observing the significance of the text in the life of Israel, in the New 

Testament, within faith communities, and non-faith communities. 

  

                                                 
285 Levinson (2006: 1853-1888) declares Deuteronomy as a "draft constitution" since it is a foundational political 

document with laws that regulate officials and transforms the monarchy, priesthood, prophecy, and society.  
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Chapter 6 “the theological-ethical interpretation of Deuteronomy 16-18” develops from the 

exegetical process of chapters 3-5 and forms the basis from which the study should draw moral-

ethical guidelines for the Nigerian church and society in chapter 7. It is interrelated to chapter 3, 

as it examines analogies and paradigms in Deuteronomy 16:18-18:22 that parallel analogies and 

paradigms in modern societies. These analogies and paradigms will consider the processes 

through which the ethical principles in the text are derived. They will then ground the text of 

Deuteronomy 16:18-18:22 and bridge the gaps between the author’s context and reader’s 

context. As a result, the principles of leadership in the texts may be proffered for the Nigerian 

church and society. 
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Chapter 6 

 

The Theological-Ethical Interpretation of Deuteronomy 16-18 

 

6.1 Introduction 

 

Chapter 5 surveyed the context of the text, the history of the text, and the history of 

interpretation of Deuteronomy 16:18-18:22. Views on the historical background and date, and 

the place of origin of the text guided an understanding of the context of the origin and the first 

application of the text. Diachronic analyses explored the composition history of the text and 

synchronic analyses explicated the literary integrity and narrative dynamic of the text. Chapter 

5 also reviewed the history of interpretation of the text via the historical impact of the text on 

the life of Israel, in the New Testament, within faith communities, and non-faith communities.  

 

Chapter 6 is the last of four chapters that constitute the second part of this study - “the textual 

analysis and the theological-ethical interpretations of Deuteronomy 16-18”. The chapter’s 

significance lies in its reflections on the processes through which ethical principles in the text are 

derived. Accordingly, we will formulate an analogical paradigm286which could connect the text 

and modern societies responsibly. Therefore, the present chapter addresses the 

‘exegesis/actualization’ versus ‘interpretation and application debates’ to refute the untenable 

dichotomy between exegesis and application.  

 

It thereby fulfils another requisite for a historical and multidimensional exegesis of the text, 

ensuring its adequate exegesis and relevant applications. It also prevents a direct and abrupt jump 

from the exegesis of an ancient text into contemporary applications of the text. Besides, it 

precludes “unjustified over-generalizations” and the formulation of detached and idealistic 

solutions. It furthermore checks the tendencies of African biblical interpretations towards 

exclusivism. Lastly, it averts a re-inscribing of encoded biases in the biblical world into the 

modern-day world.  

                                                 
286 Analogical paradigms are vital to the process of reception and dynamic appropriations of the authority of biblical 

texts. They inculcate truths and concepts that have universal appeals, so they resonate with each generation of the 

text’s audience; from the original audience, through the ages, to the present audience and even to future audiences.   
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The chapter grounds the text of Deuteronomy 16:18-18:22 so it may explicitly bridge existing 

gaps between the context of the author and the context of the readers. Additionally, it highlights 

the importance of “historical consciousness,”287 interculturality and contextual integrity with 

reference to Deuteronomy 16:18-18:22 to enable the appropriations of the text’s older traditions 

in the “ever-changing socio-historical circumstances” of the Nigerian church and society (Jonker, 

2018; Andersen, 2007). As an analogical interrogation of Deuteronomy 16:18-18:22, chapter 6 

grows out of chapters 3-5. It leads to and validates the biblical framework to be formulated for 

the moral-ethical evaluation of the Nigerian church and society in chapter 7.  

 

Chapter 6 is structured after the parameters of ethical inquiries suggested by Jonker (2018) and 

Andersen (2007).288 The first section looks at the use of Old Testament texts in providing 

modern-day ethical guidance. The evaluation focuses on the approaches of selected scholars on 

how moral concepts in the Old Testament may be employed to govern contemporary human 

behaviours. It will also provide introductory remarks to the second, the third and the fourth 

sections that follow.  The second section explicates a theological-ethical interpretation of 

Deuteronomy 16:18-18:22 through three models- the obedience of God’s words; the natural law; 

and the imitation of God. The third section discusses five themes - the familial, the priestly, the 

wisdom, the royal and the prophetic- that are useful for reinforcing the models discussed in the 

second section. The fourth section expounds the social-historical interpretations of Deuteronomy 

16:18-18:22 through the text’s socio-historical, socio-economic, and religio-cultural 

implications. 

  

 

6.2 Using the Old Testament for Modern-Day Ethical Guidance 

This section justifies the significance and structure of chapter 6 as clarified above. The 

discussions here restate that moral concepts govern behaviours. They underscore human actions 

in all spheres of interactions with the world. They define what may be termed as “good”, 

“proper”, “honest”, “decent”, and “honourable” choices and provide justification for the 

                                                 
287 See section 3.6: the value of Old Testament ethics for contemporary Christian living. 
288 See Andersen’s (2007) scrutiny of the ethical principles articulated by Walderman Janzen, Christopher Wright, 

and John Barton. See also Jonker’s (2018) further interrogations of the “comparative paradigms” hitherto employed 

in African biblical scholarship that led to his proposing the use of “analogical paradigms”.      
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allowable actions within a social system. They ask the questions: “what is right” as against “what 

is wrong?” “How do we do the right things correctly?” This study recognizes the Bible as the 

theological underpinning, the “binding force” and the authoritative source of Christian ethics. It 

also accepts the Bible as the basis for individual lifestyle and corporate human social systems.  

 

Theological-ethical values answer fundamental questions on who Christians are; how they relate 

to God, selves, and others; what they outline as a well-lived life; their value systems; how they 

gauge success; how they prioritize life goals and make decisions to arrive at them; how much 

time,  energy and resources they expend on different pursuits; how they use resources; how they 

describe and approach responsibilities and how they solve problems in private life, within the 

family and the society. In other words, ethics deals with human character and conduct.  

 

The first biblical record of the blessing of humanity, created in the image of God, included a duty 

to manage the world in a responsible manner (Gen. 1:26-31 cf. Ps. 101: 1-8).  This study also 

accepts that a responsible hermeneutical approach to the Old Testament allows us to engage in 

modern-day ethical discussions (see chapter 3). As such, Israel’s unique worship of, and unique 

method of worshipping Yahweh are capable of providing modern-day ethical guidance. Cohn 

(1997: 67-68) expatiates that Deuteronomy established Israel as unique and distinct from other 

nations, not because of her language, race, or ethnicity, but solely because of her unique worship 

of Yahweh. Israel’s unique object and method of worship also delineated her relationships with 

Yahweh and others. Israel’s method of worshipping Yahweh was also distinct because no form 

of intermediary was tolerated (18:9-14, 15-19).  

 

Notable and considerable attention given to Old Testament analogical models will expedite 

modern-day ethical discourses and provide principles for modern-day ethical guidance. Luganov 

(2009)289 and Mui (2018) 290 have revised the approaches of Wright (2004), Mills (2001) and 

                                                 
289 Luganov (2009) reviewed Wright’s work. 
290 Mui (2018) recognizes, in no particular order, the contributions of Stanley Hauerwas, M. Darrell, Carroll M., 

Robin Parry, Larry L. Rasmussen, Walter Rogerson, Gordon Wenham, Bruce C. Birch, James Muilenburg, Joel B. 

Green and Jacqueline E. Lapsley, Dennis T. Olson, William P. Brown, Marty E. Stevens, Terence Freitham, and Jim 

Fodor on the use of Old Testament in modern-day ethical discussions. She, however, particularly studied how John 

Barton, Gordon Wenham, and Mary Mills used Old Testament narratives in forming Christian ethics. Her work 

incorporates a comprehensive analysis, comparisons of their respective explorations of the characters of Abraham, 

Joseph, and Daniel, and a critique of the writers’ respective models, visions, and approaches. 
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Barton (2003) in recent studies. As reported in chapter 5, Smith (2015) also proffers Old Testament 

biblical beliefs, which have been taken up in Christian traditions. These may also serve as models 

for bridging gaps between the worlds of Old Testament authors and the worlds of modern-day 

readers. In ethical discussions of the Deuteronomy passages, different concepts have been used to 

show their implications. The concepts of worship and fellowship, justice and righteousness, 

covenant community, and the primacy of Yahweh’s word has been used to illuminate the 

analogical interpretative potential of the texts. These concepts help explain the theological impact 

of these passages on human behaviour in ancient times. They will also be useful when addressing 

the problem of nepotism and corruption in ECWA and in society in our further discussions below. 

 

As stated above, this researcher espouses the structures by Andersen (2007) and Jonker (2018). 

Andersen (2007) scrutinized the principles of Old Testament ethics as advanced by Janzen, Wright, 

and Barton. Andersen was able to articulate and lend credence to the use of the three models 

proposed by Barton. 1). ‘Obedience of God’s word’ model emphasizes divine guidance yet 

recognizes the value of human interests that underline the laws in the community. It acknowledges 

Israel as the medium of God’s words even if Israel was not a perfect model because of her excesses 

of nationalism. 2). ‘Natural law’ model should not be mistaken for Western natural laws. Rather 

these are ethical principles that are inherent in the nature of things. They are in the form of biblical 

moral laws but are distinct from biblical law codes that are more positive. 3). ‘Imitation of God’ 

model manifests as ethics of obligations. First, it benchmarks and obligates emulating God’s 

character and deeds. Second, it obligates valuing human dignity and encountering the “other”.  

 

Andersen also analyses five themes proposed by Janzen. These themes echo in the text of 

Deuteronomy 16:18-18:22 and will help strengthen the models discussed above: 1) the familial 

theme; 2) the priestly theme; 3) the wisdom theme; 4) the royal theme and 5) the prophetic theme.  

Jonker (2018) proposes an African biblical scholarship that dialogues with the Bible exegetically 

rather than the Bible being subordinated to it contextually. Therefore, he presents the “need to 

avoid the temptation to construct a socio-historical world without a trace, or with little trace, to the 

socio-rhetoric world within which the text originates and communicates”.  

Jonker subsequently suggests the use of an analogical paradigm as a basis for the comparative 

paradigm, which is often used in African biblical scholarship. Such an analogical paradigm 

prevents exegetes from either ascribing meaning exclusively to the authorial intentions of the 
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biblical writers, or to the reception of modern-day readers. Thus, he suggests that social-historical 

interpretations of a text for today may be derived from its socio-historical, socio-economic, and 

religio-cultural implications in ancient times. He regards the socio-historical, socio-economical, 

and religio-cultural implications of an ancient text as predilections that would resonate with the 

life interests of Africans. Deuteronomy 16:18-18:22 addresses life struggles and unhealthy 

political, social, cultural powers of ancient times that are analogical to our shared African 

experiences.  

 

Three subsections follow. The first (6.3: models for the theological-ethical interpretation of 

Deuteronomy 16-18) treats the three models advocated by Andersen (2007) - obedience to God’s 

word, natural law and imitation of God - that have been introduced above. The second (6.4: 

Themes for analogical interpretation of Deuteronomy 16-18) uses the five themes, also advocated 

by Andersen (2007) and introduced above - the familial, the priestly, the wisdom, the royal and 

the prophetic - to further reinforce our discussions. The third (6.5: Social-historical interpretations 

of Deuteronomy 16-18), also introduced above, explicates aspects of socio-historical, socio-

economical, and religio-cultural implications of Deuteronomy 16:18-18:22. Jonker (2018) claims 

that a socio-historical interpretation, using these implications, provides the socio-historical 

background within which an Old Testament text communicated in ancient times. These should be 

invaluable for using Deuteronomy 16-18 to address life struggles and unhealthy political, social, 

cultural powers in church, ECWA and the Nigerian society.      

 

 

6.3 Models for the Theological-Ethical Interpretation of Deuteronomy 16-18 

 

6.3.1 Obedience to God’s Declared Word Model 

This model focuses on divine command. It emphasizes loyalty to Yahweh and finds some of its 

basis in the Decalogue. Wright (1996:4-5) suggests an acceptable outline where Deuteronomy 4-

11 introduces the Ten Commandments while chapters 12-26, governed by the Decalogue, 

explicates the Ten Commandments.291 The Ten Commandments are held by some Christians in 

                                                 
291 Wright (1996:4-5) records that in chapters “12-13 the first, second, and third commandments are reflected here in 

the demand for purity of worship and exclusion of all foreign gods. 14:28-16:17 the fourth commandment (Sabbath) 

underlies this section with its emphasis on the ‘holy rhythms’ of Israel’s life, and on care for the poor. 16:18-18:22 

Stellenbosch University https://scholar.sun.ac.za



150 

 

the highest authority because they are said to flow from the reality of God into the reality of 

everyday. For example, Wright (2004:341) elaborates that the Decalogue occurs in the context of 

the exodus and divine election/redemption narrative. Divine election is the core of all other 

models that define God’s relationship to Israel. The first four commandments describe human 

relationships to Yahweh, while the others deal with the context of the family and the community. 

The fifth is for the preservation of parental authority; the seventh emphasizes sexual integrity; 

the eighth and tenth promote economic viability. 

 

The Obedience to God’s Word model, in the form of the commandments, is a clear feature of the 

text of Deuteronomy 16:18-18:22. There is a call for the people to obey God by appointing 

judges and officials (16:18); another prohibits the people from planting sacred poles or erecting 

stone pillars beside the altar of God (16:21-22); as well as warning the people not to sacrifice a 

defective animal to Yahweh (17:1). There are additional commandments for the people to report, 

thoroughly investigate, and execute any idolater (17: 2-12).  

 

The people are also commanded to execute anyone who acts presumptuously to the instructions 

of the central judge (17:12-14); to obtain Yahweh’s approval before appointing a king (17:15); 

not to appoint a foreigner as king (17:15); to care for the Levites (18:1-5); to avoid heathen rites 

(18:9-13); and to obey the prophetic voice (18:15). There is a command for judges to pursue 

justice (16:19-20). The king receives a command that prohibits him from amassing weapons of 

warfare, women, and wealth (17:16-18); and another command to read and live by Yahweh’s 

Law (17: 19). Finally, the prophet is given a command prohibiting him from prophesying 

falsehood (18:20-22).  

 

                                                 
the fifth commandment (honouring parents) is the foundation for the respect for legitimate human authority that in 

this section is focussed on judge, king, priest, and prophet. 19:1-21:9 the sixth commandment (prohibiting murder) 

underlies the opening and closing laws in this section. In between, the eighth and tenth (19:14) and ninth (19:15-21) 

are also alluded to. Deuteronomy 21:13-30 the seventh commandment (prohibiting adultery) is the basis for regulating 

a number of related sexual offenses. 23-26 the laws become more miscellaneous in this final section, but the eight and 

the tenth commandments (against theft and covetousness) may be here translated into a community ethos of care and 

compassion, especially for the weak and poor. Even if the analysis is not clear-cut, it seems broadly convincing that 

the Decalogue has influenced the ordering of the legal material in Deuteronomy. The effect is not merely to produce 

literary or structural balance, but to amplify the theological and ethical challenge of the commandments and thus draw 

out the spirit and ‘ethos’ of the law.” 
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Significantly, all the people, including the leaders, are not merely to obey God’s words, but to do 

it with all their being. This is “the heart of Deuteronomy’s ethics and indeed of the analysis of 

Israel’s condition. Obedience to God is not a matter of external observance, but of the mind and 

will” (McConville, 2002:105).292  Nelson (2002:2) likewise noted the highlighting of the 

motivation to obey God’s declared will. The motivation is not only “present in the paranetic 

introduction, but is also woven into the law code itself”. He avers that “Deuteronomy’s 

fundamental purpose of motivating obedience is disclosed in the frequently repeated line of 

reasoning: listen and obey so that you may benefit in the land (cf. 11:22-23; 16:20; 23:21 [ET 

20]; 25:15; 30:20)”.293       

 

6.3.2 Natural Law Model 

The natural law model does not refer to Western natural law traditions, but to “natural ethical 

obligations” and moral norms that are felt to be natural. They can either be principles inherent to 

all humankind or ethical concepts that are built into the nature of things. Thus, they are “in tune 

with the way things are, or likely to be held by all men in virtue of some innate moral sense”. 

These are precepts or norms or right conduct that are discernible by all men. They are distinct 

from positive laws/law codes. They demand the formulation of a framework where the “other” is 

encountered and his/her existence is acknowledged. In this way, social conditions are addressed 

beyond the level of relationship to include justice (Barton 1979; Andersen 2007).  

 

 

                                                 
292 Wright (2020) in a dialogue, via email, with the researcher notes, “In Old Testament ethics (in my view), 

‘relationship’ and ‘obedience to laws’ do not stand as ‘either – or’.  They are integral to each other.  Israel’s 

intensely personal covenant relationship with Yahweh was such that obedience to Yahweh was intrinsic to the 

sustaining of the relationship.  Obedience was covenantal, not just ‘impersonal’ or purely ‘deontological’. And it 

was covenantal on the basis of God’s redemptive grace. i.e. responsive obedience.  Hence the strong linking of the 

verb ‘love’ with the language of obedience and keeping”. Wright (2020) adds, “Of course, Nigeria does not stand in 

covenant relationship to Yahweh (nor does any nation today),  so one has to work from Old Testament  ethics in 

Israel via some kind of paradigmatic / Israel as light to the nations / redemption as restoring creation ideals, kind of 

hermeneutic to be able to apply Old Testament texts responsibly”.  
293 Nelson (2002:2) adds that “the laws are sprinkled with stereotypical motivational formulas such as “you shall 

sweep out the evil from among you” (13:6 [ET 5]; 7:17, 12; 19:19; 21:21; 22:21, 22, 24; 24:7) or “something 

repugnant to Yahweh” (17:1; 18:12; 22:5; 23:19 [ET 18]; 25:16). Motivations attached to laws include appeals to 

Israel’s special status (14:2, 21), the effectiveness of the prayers of the oppressed (15:9; 24:13, 15), Yahweh’s 

intention to bless (14:29; 15:6; 23:21 [ET 20]; 24:19), and Israel’s previous experience in Egypt (15:15; 16:12; 23:8 

[ET 7]; 24:18, 22). A recurrent feature of the law code is a distinctive “if…you” casuistic style, in which some or all 

of the case law is presented in second-person rather than third-person language to personalize the behaviour being 

encouraged (e.g., 15:7-11, 12-17; 17:2-5; 22:1-3, 23-24).”   

Stellenbosch University https://scholar.sun.ac.za



152 

 

6.3.3 Imitation of God Model 

McConville (2015:293-295) writes, “The imitation of God model addresses the distinctiveness of 

God’s people”. This model commends God’s essential character and deeds to the people (Lev. 

19:2; Deut. 10:17-18). This model is an act of worship and in recognition of the debt of gratitude 

owed to God. All humans are created in the image of God, in an adverbial sense, but those who 

fear God are challenged to emulate God, in an adjectival sense (Ps. 15; Eph. 5: 1ff; 2 Cor. 3: 18; 

Gal. 5:22-23). Imitating God, however, remains at a level of realism, not of a total grasp of His 

nature. The model recognizes a cooperative venture between God and humankind.  

 

Deuteronomy 16:18-18:22 recognizes that God is excellent and the people must strive for 

excellence by sacrificing choice offerings (17:1). Nothing but the best is good for Yahweh. God 

is also just and fair, so the people must avoid miscarriage of justice (17:1-13). Also, God is 

faithful and true. The people must exhibit these qualities in investigating cases of idolatry (17:2-

5) and in diligently observing Yahweh’s Law (17:10-11). God is also gracious, good, loving, 

compassionate, generous, and philanthropic. He gave His people excellent laws; He gave them 

leaders as covenant mediators, and He gave them the Promised Land. The people should imitate 

these qualities as they care for the Levites (18:1-8). The ideals of worship and fellowship, and 

justice and righteousness feature in discussions of the imitation of God model as well. Therefore, 

the next subparagraphs focus on these themes.  

 

6.3.3.1 Worship and fellowship 

The concept of worship and fellowship further the discussion on the imitation of God model in 

that each Israelite is a worshipper of Yahweh and is in fellowship with other Israelites. The 

concepts recognize the absolute unity of Yahweh and jointly express that each Israelite is created 

in the image of God. Each Israelite is encouraged to live in koinonia with God and each other.  
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Explanations on worship294and fellowship295in this section, continue from our discussions in 

section 3.4 that deals with the implication for the theological framework for Old Testament ethics 

and section 4.3 that treats the text of Deuteronomy 16:18-18:22 within the nexus of Deuteronomy 

12-26. We emphasize that Deuteronomy 16:18-18:22 authorizes the establishment of judicial, 

political, and religious authorities within the context of worship and fellowship. First, the requisites 

for justice in the land (16:18-19) are complemented by requisites for acceptable Yahweh worship 

(16:20-17:1). Second, a transgression of the covenant to worship Yahweh exclusively was used to 

illustrate how to investigate a case painstakingly (17:2-7). Third, the court of referral that reviews 

difficult cases is to be located in the central sanctuary (7:8-13). Fourth, the king is to be a devoted 

Yahweh worshipper who subjects himself to studying, obeying, and demonstrating Yahweh’s laws 

(17:16-20). Fifth, the care of the priests and Levites should happen within the context of Yahweh 

worship (18:1-8). Sixth, the warning against religious assimilation is also placed within the context 

of Yahweh worship (18:9-13). Seventh, the incidence at Horeb and the resultant empowering of 

prophet(s) again stands within the context of Yahweh worship (18:14-22). Worship and fellowship 

serve as parameters by which each Israelite and the holy community may imitate God.                 

 

6.3.3.2 Justice and righteousness 

Justice296and righteousness are inimitable characters of God. They are essential to Israel’s identity 

as Yahweh’s elect. The two are discussed in sync because the focus of the text is righteousness in 

all its dimensions, not only “social justice”. The judges’ sole goal must be justice. Justice must be 

seen as impartial. The collocation of ּפט־צדקשמ  in (16:18) and דק ק צצד  in (16:20) are the emphatic 

basis for making just decisions when handling cases. They serve as the greatest motivation for 

                                                 
294Worship is used here for all aspects of Israel’s acceptable relationship with Yahweh. It also indicates an 

acceptance of the reality of Yahweh (cf. Deuteronomy 6:4). The Bible presents worship as a fellowship-relationship 

with God that outlines the contours of fellowship-relationship between fellow humans at all levels. See section 3.4 

where we discussed the implication for a theological framework in Old Testament ethics. A key point in that section 

was that Yahweh worship, in the first half of the Decalogue, takes precedence over fellowship within the 

community, in the second half of the Decalogue. Section 3.4 also emphasized that principles of human fellowship 

are derived from theological-ethical reflections in Yahweh worship. Thus, “there can be no right relationship with 

God apart from one’s neighbour; nor can there be a right relationship with neighbour apart from God” (O’Brien 

2008:163).  
295 “Fellowship” is used here for all aspects of Israel’s acceptable relationship within themselves.  
296Justice is discussed in many Bible passages. However, it appears more often in a copula relationship with 

righteousness (1 Kgs. 10:9; 2 Chr. 9:8; Job 37:23; Ps. 9:8, 33:5, 72:1,2, 89:14, 97:2, 99:4, 103:6, 106:3; Prov. 8:20, 

29:7; Eccl. 5:8; Isa. 1:17, 21, 27, 5:7,16,9:7, 10:2, 11:14, 16:5, 28:12,17,32:1,16, 33:5, 51:5,56:1, 59:6,14; Jer. 9:24, 

12:1; Hos. 2:19; Amos 5:7, 12, 24, 6:12; Mic. 3:9; Hab. 1:4; Zeph. 3:5). Biblical justice also interconnects with other 

nouns like truth, love, integrity, faithfulness, mercy, and compassion.     
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Israel’s election, redemption, and occupation of the Promised Land (17:1, 7, 12, 18:12). The judges 

must not pervert justice, not be partial, and cannot accept bribes so as not to deny justice to those 

in the right (18-20). In these ways, the judges imitate Yahweh. The law also provided for referral 

of difficult cases (8-1 3).297 Besides, the law of the king ensures justice, fairness, and equity among 

brothers. The king is to treat each Israelite as a brother and not a subject (17:16-20).298 Justice is 

also a focus of the law on the prerogatives of the priest and the Levites that guarantees equality for 

them (18:6-8). Another important phase in maintaining justice concerns the involvement of 

witnesses in the investigation of a case and the execution of a transgressor. Two or three witnesses, 

never one, are required to sentence a person to death (17:6-7). Righteousness in the land is also 

indicated by the many references to purging the land of evil and avoiding the detestable practices 

of the surrounding nations.    

       

6.4 Themes for Analogical Interpretation of Deuteronomy 16-18 

 

6.4.1 Familial (Communal) Theme 

The familial/communal theme centres on basic commitments to family and community. This is the 

most comprehensive one. Other themes - the priestly; the wisdom; the royal; and the prophetic - 

are subordinated to the familial/communal and contribute towards it. This accounts for overlaps of 

concepts discussed in the following subsections. The familial/communal theme is also a basic tenet 

                                                 
297 The topic of justice in a disputed case can be showcased through acts and scenes based on a progressive texture of 

16:18-20 and 17:2-13.  

Act 1:  The Value of Judges and Officials (16:18-20) 

Scene 1: The people appoint judges and officials for the tribes in all the towns (16:18) 

Scene 2: The judges and officials are required to be unprejudiced and incorruptible (16:19) 

Scene 3: The judges and officials are required to pursue only justice and righteousness (16:20) 

Act 2: The Local Court: A Case Study (17:2-7) 

Scene 1: A case of transgression of the covenant, idol worship, is reported (17:1-4a) 

Scene 2: A thorough investigation of the case is done (17:4b)  

Scene 3: The punishment, stoning to death, for the violation is taken to the city gates (17:5) 

Scene 4: The two main witnesses to the crime cast the first stones (17:6-7a) 

Scene 5: All the people join in the execution to purge the land of evil (17:7b)  

Act 3: The Court of Central Tribunal: A Case Study (17:8-13) 

Scene 1: A case of murder or legal right or assault is too difficult for the local judge to settle (17:8) 

Scene 2: The case is referred to the central court of the tribunal (17:8b-9a) 

Scene 3: The Levitical priest and the judge, in the office at the time, decide the case (17:9)  

Scene 4: The people involved in the case accept the decision wholeheartedly (17:10-11) 

Scene 5: Recalcitrant offender is put to death so the land is purged of evil (17: 12) 

Scene 6: The rest of the people hear about it, fear the Lord, and change their deportments (17:13).  
298 Cf. Ps. 72:1, 2; Prov. 16:10, 29:4. 
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of many African cultures (Andersen, 2007; Jonker, 2018). Discussions on the family, citizenship, 

equity, covenant faithfulness, justice, and righteousness will explain this theme in more detail. 

 

6.4.1.1 The family 

Wright (2004:337-338) and Rogerson (2004: 124) describe the complex nature of the family unit 

in Israel to include the extended family, several generations vertically, several nuclear families 

horizontally, slaves, and resident employees (see, for example, Genesis 17). The words shevet, 

bet ‘av, and mishpachah may respectively refer to the tribe, the father’s house, and the clan, 

depending on the context. Family units, nevertheless, emphasized the importance of kinship and 

it was the clearest example of the sociocultural pattern in Israel. It conferred responsibilities and 

obligations to the bonds of kinship (demands of brotherhood) and the sacredness of family land.  

 

Deuteronomy 16:18-18:22 contains references that apply to family life as stated above. For 

example, each king is responsible for keeping God’s covenant if the promise of perpetuity was to 

hold (17:20). The Levites, their sons (18:5), and the whole tribe (18:1) do not get allotments in 

the community because Yahweh is their portion; yet they are to be well cared for (18:1-5). 

Individual families have obligations to apportion specified items from their resources to the 

Levites (18:3-5). As well, the Levites have equal portions at the central sanctuary (18:8). Their 

respective family possessions may provide additional income but should not be the main source 

of sustenance (18:8). Lastly, no Israelite family is permitted to emulate the abominable child 

sacrifices associated with the heathen nations (18:9).       

 

6.4.1.2 Citizenship and people power 

Citizenship is explained from the basis of the familial/communal theme. Citizenship and the rights 

of each Israelite are preponderant in Deuteronomy 16:18-18:22. The text is directly addressed to 

the citizens: from the first command to appoint judges (16:18) to the last encouragement not to 

fear the presumptuous prophet (18:22). Levinson (1997:126) interprets the responsibility of the 

people to appoint their leaders as “the replacement of one system of justice with another” and a 

radical transformation of the authority structures of public life. First, seniority within the clan, 

which is associated with elders, is no longer indispensable to exercising judicial authority. Second, 

the judiciary is free of royal control and is thus fully independent.  
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None of the officials is directly addressed. The responsibilities and powers lie with the citizens 

who appoint the independent judiciary, from among their wise men (16:18). Likewise, the 

procedure for selecting a king counts among citizenship responsibilities (17:14-20). Deuteronomy 

17:14-18:22 also gives the citizenry powers that must be deployed in the interest of justice and 

righteousness. The citizens choose the king (17:14-15), they provide communal sustenance for the 

Levites (18:1-5) and categorize false prophets and/or presumptuous prophets so as to disregard 

them. The text places the power of supervision in the hands of the citizens and prevents leaders 

from gaining absolute authority and prestige (Tigay 1996:159; Nelson 2002:217; Block 2017:23). 

Block (2015: 23) particularly notes, the text “insists that the pursuit of righteousness is every 

body’s business”. 

  

Berman follows Levinson to do an anthropological study in governance and reads the text 

politically, and as a statement of principles and the broad contours of an ideal regime. He sees 

what it both “says” and what it “does not say” about leadership. He, therefore, presents a 

political structure that rejects monopolizing sources of power (economic, luxury, prestige goods, 

technology, and military). He expounds that the text “rejects exclusionary power strategies, 

common to kings in the ANE, for collective power strategies, where power is not only shared but 

is primarily invested in the community, where various offices of power are subordinated to a 

bureaucracy determined by a code of law and formally established standards of conduct. It 

necessitates the creation of concepts and institutions to provide a basis for cohesion” (2006: 523-

529).   

 

Moreover, Berman (2006: 523) notes that Deuteronomy 16:18-18:22 “rejects the institutions and 

language of tribal patriarchy in favour of collective, national identity”. It discards tribal 

patriarchy as a primary structure of governance. Because Deuteronomy narrates the very end of 

the sojourn in the wilderness it sought to mitigate the role of the tribal and clan hierarchy, which 

had dominated leadership throughout that earlier period. “Deuteronomy sought to foster within 

Israel a more collective, national identity, and a corresponding bureaucratic form” (Berman, 

2006:527).299  

                                                 
299 Berman (2006:544) concedes that tribal and clan hierarchy that had served as “the primary element of socio-

political identity and bureaucratic structures” in Exodus, Leviticus, and Numbers, may not have been expunged, at 

once, by the text in Deuteronomy. However, the equivocal treatment of leadership structures, especially the king, 
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6.4.1.3 Equity   

The familial/communal theme also includes a description of a covenant community that 

promotes equity. The numerous references to Yahweh designate His covenant with individuals, 

tribes, and the nation. The phrase “the Lord your God” and cognates300 occur 45 times (16:18, 

20, 21, 22; 17:1 [twice], 2 [thrice], 3, 8, 10, 12, 14, 15, 16, 19; 18:1, 2 [twice], 5 [twice], 6, 7 

[twice], 9, 12 [twice], 13, 14, 15, 16 [twice], 17, 18 [thrice], 19 [twice] 20 [twice], 21, 22 

[twice]). These passages emphasize Yahweh’s election and expectation of each Israelite as well 

as the whole community. Nelson (2002:6) explains, “Deuteronomy uses the collective singular to 

address the entire community, but shifts to the plural to focus on the individuals who make up 

the community to highlight personal responsibility”. Individual and communal responsibilities 

focus more on the whole nation rather than the different tribes. The text refers to all Israel (17:4, 

12, 20; 18: 1, 6) about to occupy the land (16:20; 17:14; 18:9) as “the people” (16:18; 17:7, 13, 

16, 20; 18:3) and “the brothers” (17:15 [twice], 20; 18:2, 7, 15, 18).  

 

The “brotherhood”301 of the people stands in the context of the covenant with God and not of 

tribal associations. It is the reason why there should be equity in the land. Nelson (2002: 214) 

                                                 
projects its ideal vision. The text incorporates “flexibility to meet multiple socio-political needs”. They limit and 

redirect a collective power strategy evident in the presentation of the justice system and the hierarchy of its courts. 

Berman (2006: 544-545) writes, “Deuteronomy 1 opens by providing us with a baseline picture of the wilderness 

regime, conceived entirely along tribal, hierarchical lines. Moses relates that, unable to handle the burden alone, he 

established the body of tribal chiefs (1:13), then a system of tribal magistrates and officers.” Berman (2006:546) 

adds, “The language and ideas of tribal hierarchy appear at several additional junctures throughout Deuteronomy. 

The thread that unites nearly all of these is that the tribal elders in these instances are assigned ad hoc roles alone, for 

the period of transition at hand and for the one that will follow Moses’ demise. Virtually no permanent role—either 

in the political bureaucracy or through the sanction of ritual—is assigned either to the tribes qua tribes or to the 

tribal elders. The tribes as distinct structures are mentioned at two junctures: first, concerning the blessings and 

curses to be recited at Mount Ebal upon entry into the land (27:12–13); and second, as the recipients of Moses’ 

blessings in Deuteronomy 33. The events are one-time affairs, however, for this period of transition. Neither 

receives the permanent sanction of ritual. The tribal elders appear at several convocations in which Moses exhorts 

the nation to faithful service (27:1, 29:9–10, 31:28). The elders together with the priests would be the spiritual 

leaders after the death of Moses and are thus the natural candidates to ensure continued adherence to his 

exhortations. It is only in this capacity of safeguarding the teaching of the law that the elders become enshrined in 

ritual law, the law of the septennial Hakhel gathering (31:9–13).”  
300 Cognates of “the Lord your God” include “the Lord”, “the Lord his God”, “the Lord my God”, with the 1ms 

pronouns (my and I), and the 3ms pronoun (his).  
301 The most explicit statement about Israel’s brotherhood is in the prohibition not to appoint a foreigner-king, who 

is not a brother Israelite (17:15). Nelson (2002:10) adds, Deuteronomy emphasizes humanitarian concerns and 

promotes a sense of responsibility to fellow Israelites. This outlook is evidenced in the laws with a conspicuous 

humanitarian quality (15:1-18; 20:5-8; 22:1-8; 23:16-26 [15-25]; 24:6, 10-22; 25:1-4). This social ethic is based on a 

shared history of slavery and liberation. All Israelites are “brothers” (19:18-20; 22:1-4; 23; 20-21 [19-20]; 25:25:3). 

Slaves, both male and female, and debtors are treated as brothers (ch.15). The king finds his proper role as a brother 

(17:15). Levitical priests enjoy their portion with their brothers (18:7). This overarching, idealized kinship takes the 
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further adds, “An egalitarian ethic of ‘brotherhood’ limits the potential domination by a 

centralized aristocracy. Despite its social and economic diversity, Israel is addressed with the 

collective singular ‘you.’ This ‘you’ signifies the fraternal citizenry that appoints judges, takes 

responsibility for jurisprudence and installs the divinely chosen king.” Parker (2014: 214) adds, 

“Political activity involved individual Israelites who were a part of Deuteronomy’s collective of 

‘all Israel’, but who were differentiated from their brothers due to leadership positions they held. 

 

The leaders were not an isolated elite class that held all political power; they were citizens, like 

their brothers, and they belonged to the same community, and they strove towards the same goal 

of maintaining God’s created order.” The people, therefore, were to look forward to serving 

Yahweh at the central sanctuary (16:20; 17:10; 18:6) and be willing to purge the evil from the 

different tribes/towns (17:2, 8) within the land (17:2; 18:10, 15). O’Brien (2008: 162) affirms 

that: 

The formulation of 16:18-20 has unity as its goal. First, there is no ranking among the judges and 

officials, even though towns differ in size and importance. Second, 16:19 and 20 accentuates how  

one form of justice applies to all: there is to be no distortion of justice, no partiality, no bribes, the  

things that cause division and dissension within a town and between towns. Third, the second person 

singular address makes the maintenance of justice in each town not only the responsibility of its judge  

but of its citizens and indeed of all the people. In this way, 16:18-20 reminds Israel that, although  

dispersed in towns throughout the land, obedience to the one Torah will protect them from discord  

and division and preserve their identity as one people.   

 

 

6.4.1.4 Covenant faithfulness 

The promise of the land came by a prophetic revelation from Yahweh (Gen. 12:1-4). The prophecy 

dictated why Israel is a religious movement. Israel’s faithfulness determines her political, social, 

and economic fortunes, including her hold on the geographical regions of the land. Israel had 

progressed or regressed on prophecies or revelations from God. When Israel maintained covenant 

faithfulness, it progressed politically, socially, economically, and geographically. However, it 

regressed in all these ramifications whenever they were unfaithful to Yahweh. Israel would retain 

the land through covenant faithfulness (Deut. 18:9-13). It is instructive that historically, Israel went 

into bondage in Egypt by prophecy (Gen. 15:13-14), occupied the land by prophecy (Gen. 12-22 

                                                 
place of the earlier family structures on which social support and protection from economic catastrophe had broken 

down.       
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cf. Joshua 1:1ff.), went into exile by prophecy (Jer. 7:16; 11:14; 14:11), and returned from exile 

also by prophecy (Jer. 29:14 cf. Dan. 9:2).   

 

6.4.1.5 Justice and righteousness 

See 6.3.3.2 above. Additionally, note that few concepts feature more centrally in all the themes 

than justice and righteousness. Justice and righteousness form a hendiadys. Together they enable 

“civil order, security and harmony. If trampled upon, the society crumbles” (Wright 2004: 253). 

 

6.4.2 Priestly Theme 

The priestly theme impacts majorly on the judicial authority and sacrificial systems. It further 

defines each Israelite’s unique covenantal relationship with Yahweh and the people’s 

commitments to Yahweh worship. As well, it illuminates the principles of posterity and prosperity 

in the land. It teaches that care for each other, especially the Levites, is a form of worship. The 

rights and equal opportunity given to each Levite to minister before Yahweh in any place of choice 

is important to this study (18:5-8).  בכל־אות נפׁשו (literally, “in all the light of his soul”) grants a 

Levite permission to live and minister “anywhere his soul desires”. This will be invaluable as we 

formulate a framework for leadership practices in the Nigerian church and society, especially in 

ECWA. In chapter 2, we looked at various tribal, ethnic, and nepotistic restrictions placed on the 

opportunities ECWA pastors have to do ministry. This is symbolized by the “Home DCC” policy.   

 

6.4.3 Wisdom Theme  

Biblical wisdom is associated with reverence for Yahweh (Prov. 1:1-7). Deuteronomy 16:18-18:22 

clearly emphasizes the study of the Torah as central to acquiring godly wisdom (17:18-20). The 

text also demands true Yahweh worship, which is devoid of syncretism when it prohibits the 

planting of sacred poles and/or erecting stone pillars near God’s altar (16:21-22). The text also 

demands the avoidance of detestable and offensive acts. These may be in the form of a defective 

sacrifice (17:1), a transgression of the covenant (17:2-8), or emulating heathen practices and rites 

(18:9-12). The process of validating a case against an offender (17:9-13) and the involvement of 

more than one witness (17:6-7) represents the search for truth and God’s wisdom (17:9-13).   
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6.4.4 Royal Theme 

The royal theme analyses human authority within the community. Deuteronomy 17:14-20 gives 

the law of the king. The selection of the king must obtain God’s approval. Emphasis is placed on 

God’s protection of His people from all forms of tyranny by the monarch. First, the text presents 

the people as “God’s inheritance” and not as subjects of the king (cf. 1 Sam. 10:1). Second, it 

reminds the king of his accountability to God (cf. also 1 Sam. 12: 2-5). The king is to seek to know 

Yahweh, to live above reproach, and then to supervise public order. The law of the king limits the 

powers of an office that is prone to despotism. Vogt (2003: 236-237) and Knoppers (2001:405) 

point out that the Torah is presented as supreme to all the people in the land, including the king. 

The king is not some “god”, or “son of God” as in Ancient Near Eastern traditions. He is not even 

first among equals. But like all the people, and perhaps more so, he is subject to the Torah. Yahweh 

is the true King, who demands total allegiance of king, judges, Levite-priests, prophets, and people 

alike. Israel, as a nation, is the “son of God”. Nelson (2002: 214) concludes, “The threat of 

monolithic tyranny inherent in centralization is anticipated and countered by retaining local, 

citizen-based jurisprudence, restraining royal power, limiting the role of the priests and facilitating 

the expansion of those who serve in the sanctuary”.  

 

6.4.4.1 Leadership opportunities  

This is central to the royal theme. It dictates issues of leadership opportunities among the 

Israelites. Each individual and each tribe have a covenant with Yahweh. Individuals and the 

tribes also have a reasonable, non-discriminatory, and fair opportunity to leadership roles in the 

nation. This is underscored by the “identity-oriented brother language” (Crouch, 1982:172).  

First, each tribe was permitted to have full complements of judges and officials from among 

themselves (16:18-20). Second, the priest and the judge at the central sanctuary were from 

among the people (16:18, 17:5). Third, the king was to be a “brother”, “a member of the 

community” and never a foreigner (17: 15). Fourth, the prophet like Moses was to be a brother 

from among the people (18:18).  

 

The non-discriminatory selection of leaders, devoid of tribal limitations, may be construed from 

the text. Biddle (2003:281) notes, “There is no discussion of the means of selection to the office, 

the qualification for holding office, or the terms of service”. Equity in leadership opportunities 

also finds validation in examples of proper appointments of godly leaders that are recorded in the 
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succeeding history of Israel (from Joshua and the judges, to kings and prophets). The 

exceptions302 are the priesthood and the Levitical order, which were already ceded to the tribe of 

Levi (18:1-8; cf. Exod. 13:1, 12-13, 15; 22:29; 34:19-20; cf. also Num. 3:1-13, 40-50; 8:16-18; 

Deut. 12:17, 14:23). Even the law of the Levites and priests sought to avoid discrimination. The 

Levite-priests were devoted to Yahweh and served as mediators between God and people. 

Levite-priests were not granted allotments within Israel but could reside and relocate to any town 

of “their brothers” (18:1-8). Leadership opportunities thus illustrate the familial/communal 

theme.  

 

6.4.4.2 Citizenry and power of the people. See 6.4.1.2 

 

6.4.5 Prophetic Theme 

The prophetic theme mainly refers to the mode of presenting Yahweh’s word and authority in His 

word. Israel was to be taught by Yahweh and to avoid idolatry and/or syncretism. Both prophets 

and people are to avoid idolatry associated with falsehood and the wrong value systems associated 

with the surrounding nations.  

 

The primacy of Yahweh’s Word forms the main expression of the prophetic theme in the text of 

Deuteronomy 16:18-18:22. The multiple and different presentations of Yahweh’s words make 

prophecy primary to the leaders and people. Yahweh’s words are variously referred to as judicial 

decisions (16:18; 17:8, 10), covenant (17:2) commandments, (17:20; 18:18, 20), judicial 

announcements (17:9), instructions (17:10), law interpretations/rulings (17:11), what the Lord had 

said (17:16), the written law (17:18), words of this law and these statutes (17:19) and the words 

the prophet speaks in Yahweh’s name (18:15, 19). The leaders and people were judged by what 

they declared and how they lived out the declarations. The judges and officials gave just judicial 

                                                 
302The exceptions have great impact on the central thesis of this study and demand more reflection. First, though the 

office of the king (17:14-20) is hereditary the text cautions that the longevity of a monarchic dynasty is dependent 

on the faithfulness of the successors. In this way the hold of a family to Israel’s kingship is conditional. As well, 

granting the hereditary office of Levite-priests (18:1-8) freedom to live and minister before Yahweh “anywhere his 

soul desires” undermine tribal, clan, or family ties to the office. See 7.3.3.3.6 (Non-hereditary succession program: 

leadership opportunities) for further reflections on this exceptions.   
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decisions so they may live and occupy the land (16:20). The judges, the officials, the witnesses, 

and all the people were involved in the execution of the covenant transgressor so as to purge the 

land of evil (17:2-7). 

 

People involved in a difficult case accept the interpretations and instructions of the Levitical priest 

and the judge of the court of referral so they may live (17:9-12). The king copies, reads, and 

observes the Torah so his reign and dynasty may be blessed with longevity (17:17-20). The prophet 

speaks the truth in the name of Yahweh so that he may live (18:20). The people, like the king, 

must obey, without deviating from Yahweh’s words (17:11-12, 19-20). Yahweh punished the 

people’s nonconformity with death (17:12) and the king’s nonconformity with the loss of his 

kingdom (17:20). Notably, the people fear Yahweh’s wrath (17:13) but disdain false prophecies 

(18:22).    

 

 

6.5 Social-historical Interpretations of Deuteronomy 16-18 

Social-historical interpretations of the text consider the social-historical background within which 

the text communicated in ancient times. Only after considering these interpretations of the text’s 

content in ancient times, can the modern-day interpreter bring the themes of the text to interact 

with the basic realities by which African interpretations dialogue with the Bible. The social-

historical interpretations proffer the life interests of the world of the ancient writers, which also 

resonate analogically with the life interests of the world of the contemporary readers (Jonker, 

2018).303 The following can be identified as implications that Deuteronomy 16-18 had in its own 

context. 

 

6.5.1 Socio-Historical Implications  

Deuteronomy 16:18-18:22 associates social concerns with historical concerns. The details of the 

care for Levites demonstrate a social and historical interest in the text. Nelson (2002:10-11) 

observes the emphasis on humanitarian concerns and promotion of a sense of responsibility to 

fellow Israelites. The text has the ethos of an “in-group” social ethic based on a shared history of 

                                                 
303 Nkansah-Obrempong (2013:12-16) similarly argues for a focus on African customs and traditions through 1) 

anthropological; 2) social and humanistic; and 3) religious frameworks.   
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slavery and liberation.304 All Israelites, whether slaves - both male and female - and debtors305 

are considered as “brothers” (19:18-20). The king finds his proper role as a “brother” as well 

(17:15). Levitical priests enjoy their portion with their brothers (18:7). Nelson avers that “this 

overarching, idealized kinship takes the place of family structures on which social support and 

protection from economic catastrophe had depended, but which had broken down” (2002:11). 

 

These socio-historical realities informed the writers of Deuteronomy 16-18 in that they derived 

laws to reform the religious, political, and social conditions of the nation. Loyalty to Yahweh had 

                                                 
304 Nelson (2002: 11) observes that the “in-group” social ethic is also sharply defined against outsiders by sacral war 

(ch. 20), elimination of foreign groups (7:1-5), and ethnic barriers (23:4-7 [ET 3-6], 25:17-19). The dangers 

involved with this extreme “in-group” social ethic is that it stands at odds with other theological and social 

provisions on how Israel was to relate to foreigners. First, this social ethic fits very poorly with other passages in 

Deuteronomy. For example, Deuteronomy 24:14-18 makes laws that provides fair considerations and justice for the 

foreigner. Deuteronomy 26:10-13 demands benevolence, adequate care and respect for the human dignity of 

foreigners as part of Yahweh worship. In these and other Pentateuchal passages, the foreigner is regarded as 

ethnically weak. The sojourner, “newcomer”, “temporary dweller” or “tourist” is the opposite of the “home born” 

and is without national connection. He does not have inherited rights, only conceded rights, and lacks the protection 

of his own clan so was open to abuse.  Thus, the ethnically weak foreigner is grouped with the socially weak widow 

and/or orphan, and the economically weak poor person as defenceless and disadvantaged. Second, the social ethic 

appears to contradict the theology of Exodus 22:21, which, like the book of Deuteronomy, is grounded in the context 

of exodus and election/redemption narratives. Exodus 22:21 contains an apodictic law that strongly prohibits 

afflicting or oppressing a foreigner. Afflicting and/or oppressing a foreigner have the idea of “squeezing”, 

“pressing”, “exploiting”, “mistreating”, “upsetting”, “harassing by unworthy treatment”, “meting injustice upon” 

and “carrying out violence, upon” the foreigner. The theological motivation of Exodus 22:21 is that Israel too, had 

an immediate past sojourn in Egypt, where she had been afflicted (Exod. 3:7) and oppressed (Exod. 3:9). Wolfe 

(1991:153) explains, “The Israelites had begun their national history as an ethnic minority in Egypt and they should 

remember only too well, as foreigners, how they suffered political, economic and social oppression that culminated 

into state sponsored genocide (Exodus 1)”. Besides, Deuteronomy 4:20 describes Israel’s experience in Egypt as 

passing through the furnace. They were therefore to have sympathy for the vulnerability of ethnic minorities in their 

midst (cf. Exodus 23:9). The Lord appeals to the noble emotion of His chosen people to secure the fulfilment of this 

law. Yahweh, therefore, challenged Israel not to become a “bitter people” because of their sojourn experience but 

rather to become a “better people” because of His laws. Murphy (1979:263) considers this as an affecting appeal “to 

the bondage which seven weeks could not have effaced from their memories”. Third, this extreme social ethic poses 

a great challenge to the nation of Israel on how to relate to foreigners who embrace Yahweh worship, as guaranteed 

in Isaiah 56:1-8. It also contradicts Old Testament passages that put together an inclusive and a “missional” plan of 

Yahweh for foreigners. See Malachi 3:5 where Yahweh warns that He will be the witness against any Israelite who 

denies the foreigner his rights; Psalm 146: 9 where Yahweh declares Himself as the One who preserves the foreigner 

in the land; and Leviticus 19:33-34 where Yahweh requires Israelites to love the stranger as one born among them. 

Two other aspects of Yahweh’s covenant with Israel also facilitated the undisturbed stay of a stranger in the 

Promised Land. These are the observance of the Passover (Exodus 12:48) and the Sabbath (Exodus 20:10 cf. Lev 

19:9; 23:22; Deuteronomy 14:28-29, 16:11-14, 24:17-22, 26:11-13). Based on the other passages Carson 

(1987:1219) concludes that a stranger was “virtually on a level with the Israelite (Lev. 24:22), and in Ezekiel’s 

vision of the Messianic age he is to share the inheritance of Israel (Ezek. 47:22, 23)”. As such, the social ethic 

causes tension between some of Israel’s theology and practices.   
305 Nelson (2002: 10-11) shows how the larger context of Deuteronomy even provides special protections for debtors, 

wage labourers, slave, those without husband or father, economically dependent resident aliens, and even animals 

(Deut. 12:12, 18-19; 14:28-29; 15:1-18; 16:11, 14; 22:4, 6-7, 10; 23:16-17, 20, 25-26 [ET 15-16, 19, 24-25]; 24:6, 10-

15, 17-22; 25:1-4).     
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been undermined by worship of other gods and the exclusionary power strategies of the 

monarchy. Jonker (2018:92) notes that “everybody did what was right in his own eyes” and 

“their kings did not do what was right in the eyes of Yahweh”. Additionally, the times reflected 

the issue and crisis of the period of the Assyrian dominance over Judah. The nation, in the wake 

of Assyrian destruction of Samaria, was threatened by the prospect of exile - loss of political, 

social and cultic power - to the same Assyrian foreign policy. The goals of the writers were to 

engage in a theological (moral-ethical) evaluation of the problems of Israel and to formulate a 

constitution to ensure that the freedom won for the nation at the exodus would be preserved.  

 

The writers, therefore, relied on the Deuteronomistic historians (DH) who narrated Israel’s story 

from Joshua through 2 Kings in their approaches to these issues. See particularly, issues in 2 Kings 

23:4-14 – the fate of non-Yahwistic priests (v 5), particular cultic installations in Jerusalem (vv 6-

7, 8b, 10-13), and the technical details of desecration (vv 6b, 14) – that are applied to addressing 

the problems of idolatry in the land.306 They also proposed a collective power strategy as an 

alternative to the exclusionary power strategy during the period of cultural and economic crisis 

and prophetic censure of oppressive social conditions (Nelson 2002:4-8; Berman 2006: 523-524; 

Levinson 2011:229-236; O’Brien 2008: 157; Otto 2016).  

 

 

6.5.2 Socio-Economic Implications 

Socio-economic values reflected in the text of Deuteronomy 16-18, which refer to the ordinary 

business of life in the use of resources in ancient Israel, will be priceless for further discussions in 

formulating a framework for leadership structures in the Nigerian church and society. Richter 

(2007:25-26), utilizing an economical reading of Deuteronomy, affirms that the historical core of 

Deuteronomy (4:44-27:26) contains embedded economic realities. She notes language and terms 

that reflect: 1) vocabularies for trade, merchandise, retailer, customer; 2) mechanism for materials 

from international trade; 3) taxation and tribute; 4) kings, chariots and horses that are by-products 

of centralization, royal, distributive power (17:14-20); and 5) public works. The main presentation 

of the socio-economic implication in Deuteronomy 16:18-18:22 will be the gift of the land.  Freese 

(2015:33-52) investigated the 27 uses of the term “your gates” in the book of Deuteronomy and 

                                                 
306 2 Kings 23:3-6-10, 11, 14, 21, 24. Cf. Deut. 12:2; 16:5, 21-22; 17:3; 18:6-8, 10-11; 23:18. 
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discovered that they are with a non-standard meaning when compared to the normal use of the 

term throughout rest of the Hebrew Bible.  He then concludes that your gates in the book of 

Deuteronomy, except for the use in 17:5, refer to “any covenantally-granted Israelite settlement 

within Canaan” (2015:33). This implies that the gift of the land was given by Yahweh as an 

inheritance with a divine gift formula (16:18, 17:2), comparable to other Yahweh gifts (12:15; 

26:11; 28:53) (2015:45-47).  

 

The Promised Land was central to Israel’s social and economic life. The gift of the land signified 

a total change in fortunes. The occupation of the land translated Israelites from wanderers, landless 

aliens, sojourners, and slaves to occupiers, landowners, citizens, freemen. The gift of the land 

flowing with milk and honey is noticeably tied to the Israelite religion, which was also irrevocably 

tied to her history. Israel, as the nation promised to Abraham, was to occupy the land so as to 

spread blessing to all nations. Israel was to model redemption to the rest of humanity. The land 

was also a matter of central theological and ethical importance. The land would be the arena and 

agent of God’s blessing or curse, depending on the people’s obedience or disobedience (Wright 

2004:49, 76, 80). See also 6.4.1 familial (communal) theme. Nelson (2002:11) further clarified the 

law of life in the land given by Yahweh. He notes that:  

This land comes as a gift promised the ancestors (6:10-11; 8:7-9; 11:9-12). The land is the place  

where Israel is to obey the law (6:1, 10; 12:1; 16:18; 17:14; 18:9; 19:1) in order to create the fair  

and just society described in it. The land is the place of secure ‘rest’ (12:9-10; 25:19. Cf. 5:14).  

However, continued occupation of the land and life there depends on obedience (4:26; 7:12-15; 11:8-9, 

13-17; 25:15; 30:16-18). In the final form of Deuteronomy, the gift of the land is framed by the  

threat of expulsion from it and, subsequently, the possibility of return (4:25-31; 29:21 [ET 22] - 30:10).  

 

 

Wright (2004:78-80) however observes that the land remained a promise in the Pentateuch at 

levels of partial fulfilment and partial non-fulfilment. This is the reason why Deuteronomy 12-26 

modifies some old laws and introduces some new ones, all based on the land they are still to 

occupy (Nelson 2002: 11). Again, these socio-economic aspects reflected in the text, indicate 

that in the time of the writers of Deuteronomy 16-18 there were issues of social and economic 

inequalities in the land. Nelson (2002:6) explains that:  

The world of Deuteronomy is an urbanized culture of walled communities whose citizens gather 

to do public business in the gates. Its social horizon encompasses a population of farmers and  

herders, priests and Levites, slaves and dependent resident aliens, but not merchants, artisans,  

or professional soldiers. 
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 This portrays a society without a defined middle-class structure for the lower class to aspire to 

reach. Such sharp divides between the upper class and the lower class often creates networks that 

leave the lower class open to exploitation, marginalization and domination. The text, therefore, 

provides laws with humanitarian concerns, responsibility to fellow Israelites and a social ethic 

based on a shared history of slavery and liberation. All social relationships are based on a 

brotherhood described in sections 6.4.1.3 (equity) and 6.4.4.1 (leadership opportunities) above. 

Furthermore, the texts emphasize concerns for social justice through the idea of election, a single 

sanctuary, strong sense of citizenship, corporate solidarity as an integrated whole, subordination 

of elites to a bureaucracy determined by a code of law, decentralization of powers and checks on 

human leadership, formally established standards of conduct, regulation of economic resources, 

and the adequate care of the economically weak like the Levites (Nelson, 2002: 10-11; Berman, 

2006: 524; Greenspahn, 2014:231).  

 

 

6.5.3 Religio-Cultural Implications 

Israel’s religion, defined by her relationship to Yahweh, determined her philosophy, standards, 

and values. Wright (1996:9-17; 2004:327) notes a “constant interaction between the gospel (the 

story of God saving actions and all it entails and culture (the ever-changing patterns of historical 

human existence)”. Deuteronomy, therefore, bends every rhetorical, literary, emotional, and 

moral skill to the task of equipping and motivating God’s people to live for God in each 

generation. The people, leaders and followers alike, had to overcome the challenge of loyalty 

amid culture change, and the challenge of monotheism if Israel would become a model for the 

nations. First, the selection of judges (16:18), and other officeholders, is aimed at providing a 

safe and secure society. It is also aimed at keeping evil away from the land (17:2-5; 18: 9-13). 

The establishment of a justice-culture (16:18-20) and a humane society (17:8-13) is also based 

on the relationship with Yahweh and the prophetic word (18:15-18). The text also emphasizes 

accountability by all classes of the people. Judges must be accountable in the pursuit of justice 

(16:18-19), the people are held accountable in the worship of Yahweh; even as they offer 

sacrifices (16:20-21; 17:1). Additionally, they are accountable to Yahweh for obedience to the 

central judge’s decisions (17:9-14), to each other (17:2-7, 14-20) in the process of selecting the 

king (17:19); and in the care of the Levites (18:1-8). The king is also accountable to Yahweh in 

the study of the Law (17:19) and the prohibition not to lead the people back to Egypt (17:16). 
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Israel’s monotheism also impacted the culture of leadership. Israel’s leaders were downgraded307 

because Yahweh is Israel’s true Leader.  The mechanism of leadership is directed by the notion of 

checks and balances and the distribution of power in a parallel fashion. The king does not exercise 

greater control than others do. Rather, it is the prophet, the mouthpiece of Yahweh, who exercises 

powers to admonish kings, officials, and priests as well as the people for moral and religious sins 

(Nelson 2002: 213-215; Tigay 1996:159). We observe that at best, scholarly comments on the 

order and placements of the roles of the offices have been speculative. Tigay (1996:159), Nelson 

(2002: 213-215), and Levinson (1997:100-104, 2006: 1873-1874; 2011:70, 81) provide 

conceivable but different positions. They, however, agree that the leadership roles serve to check 

each other’s excesses.  

 

Swinney (2016:31-38) has also examined the socio-religious expectations of Deuteronomy in the 

categories of theology, orthopraxy, piety, and social ethics. The discussions centre on a social 

ethic that is expressed in communal religious actions. These actions are built on the nature of 

Yahweh who would not show favouritism and does not take a bribe. He protects and executes 

justice for vulnerable members of the community - orphans, widows, and foreigners. The people 

are expected to love Yahweh and walk in His ways. Thus, social ethics may be broadened to 

include the practice of sacrifice, tithes, and festivals. 

  

The religio-cultural realities addressed in the text were important for the writers of the text in 

their own circumstances, because they sought a nationalist reform via recovering preserved 

theological values, covenantal ethos, traditions and antimonarchic ideologies that had served the 

nation in the past (cf. 1 Sam 8:11-18; 10:20-24, 25; Hos. 8:4a). The writers, as deuteronomistic 

theologians/reformers, were determined to recreate a justice culture through cultic reforms that 

curb the past abuses of leadership powers. The text is seen as either a response to socio-political 

circumstances and/or a justification of intended religio-political reforms. The goal appears to be 

to educate the king then to submit all worldly power to the will of God as revealed in the Torah 

and the prophetic word. The clearest feature of the text is its call for total loyalty to Yahweh as 

sole God and Leader. It has the added value of presenting Israel as set apart for exclusive 

                                                 
307 See Nelson (2002: 213-215) for details of the downgrades. 
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Yahweh worship while living among pagan nations. This would be the path to recreating a 

theological culture for the holy community. Unadulterated Yahweh worship, as the root of 

justice and righteousness and human conduct, would also be a part of the preliminary 

requirement to a good life, prosperity, and posterity in the Promised Land (16:20) (Block 

2001:395-396; Nelson 2002:6-11, 214, 223, 229; Biddle 2003:281; Fraade 2006:245-247; 

O’Brien 2008:157-158). Otto (2013b:113) declares that “The pre-exilic Deuteronomy also 

offered a programme of brotherly and sisterly ethics for an ideal ‘Israel’ in Dtn 12-26, a 

programme that was confirmed as valid during the exile as part of the deuteronomistic 

constitution of an ideal ‘Israel’ after the exile.” Otto (2016: 1436-1438) further describes the use 

of a structure, with different formulas, that properly regulates the conduct of the leaders and the 

people in the kind of religio-cultural society Deuteronomy seeks to nurture. See section 5.3.2 

(synchronic analysis: literary integrity and narrative dynamic) footnote 269 for further 

information on this aspect. 

 

 

6.6 Conclusion  

Chapter 6, which grew out of chapters 3-5, concludes the second part of this study - “the textual 

analysis and the theological-ethical interpretations of Deuteronomy 16-18”. But it also originates 

and validates the third part of the study - “formulating a biblical framework for the moral-ethical 

evaluation of church leadership in ECWA” which will follow in chapter 7. The present chapter 

reflected on the processes through which ethical values in Deuteronomy 16:18-18:22 were 

derived and employed to formulate an analogical paradigm that can assist with interpretation of 

the text in modern-day ethical discourses. The analogical paradigms, so derived, should serve to 

bridge the divide between the context of the first interpretation of the text and the context of 

contemporary readers.  

 

Chapter 7 will task the researcher with formulating a biblical framework for the moral-ethical 

evaluation of the Nigerian church and society. The analogical paradigm motivated and 

strengthened in chapter 6 will now be used to formulate ethical guidelines for the modern-day 

context of the Nigerian church and society.  
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PART III: Formulating a Biblical Framework for the Moral-Ethical Evaluation of the 

church, ECWA, and the Nigerian Society 

 

 

Chapter 7 

Formulating a Biblical Framework for the Moral-Ethical 

Evaluation of Leadership Practices in the church, ECWA, and the Nigerian Society 

 

7.1 Introduction 

Chapter 6 concluded the second part of this study “the textual analysis and the theological-ethical 

interpretations of Deuteronomy 16-18”. It grew out of chapters 3-5 and validated the analogical 

approach to formulating a biblical framework for the moral-ethical evaluation of leadership 

practices in ECWA, chapter 7. Chapter 6 offers the framework to bridge existing gaps between 

the context of the author and the context of the church, ECWA, and the Nigerian society. It 

provided a theological-ethical interpretation of Deuteronomy 16:18-18:22 through the social-

historical context (the socio-historic, socio-economic and religio-cultural realities) within which 

the text communicated at the time of origin. The socio-historical context of Deuteronomy 16-18 

motivated the analogical paradigm, now used in chapter 7 to bring about a comparative 

interpretation between the basic realities in Deuteronomy 16:18-18:22 and the basic realities in 

the church, ECWA, and the Nigerian society. Themes discussed in chapter 6 are used to 

strengthen the analogical paradigm also derived in chapter 6. 

 

Chapter 7 is based on the premise that chapters 1-6 demonstrate that Deuteronomy 16:18-18:22 

provides a biblical paradigm, with moral and social implications, for addressing leadership 

practices within the context of nepotism and corruption in the church ECWA. As such it tasks 

the researcher with formulating a biblical framework for the moral-ethical evaluation of ECWA 

and the society. The analogical paradigm that was motivated and strengthened in chapter 6 helps 

to formulate ethical guidelines for the modern-day context of the church, ECWA, and the 

society. The chapter aims to make a transition between theories and practices and between 

policies and applications. Careful attention to the process helps to avoid plain-reading 

interpretations. The chapter, therefore, provides a modern-day framework for an ethics of 

obligation through a paradigm that has contextual integrity. The discussions in this chapter 
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redress the issues that lead to the marginalization of people groups within ECWA and the 

society. They are also to open up liminal space of community to engage contexts, specific 

circumstances, interpretive interests, and feelings that are usually silenced or ignored when 

interpreting and applying biblical laws. This chapter aims to be wide-ranging, though not 

exhaustive, in providing a voice for many of the contexts, specific circumstances, interpretive 

interests, and feelings of people groups that have been marginalized (silenced or ignored) in 

ECWA and the society.  The chapter will try to encounter “other” believers (humans) who suffer 

nepotism and corruption in their contexts. It will also provide a fundamental rationality for the 

discussions. It intends to proffer commendations that move beyond defining relationships and 

begin to generate platforms for dialogues, for sharing, and for influencing shared-interests. It will 

also attempt a shift from a mere presentation of ideals and principles to describing normative 

ethics of obligations. The chapter focuses on a contextual authenticity that demands justice 

(equity and fairness) for each contextuality involved in the church, ECWA, and the Nigerian 

society (Andersen, 2007: 38-39; Jonker, 2008: 79-80; Beed & Beed, 2014: 1,10).   

 

The chapter design is as follows. First, the communal analogical paradigm employed in the 

chapter is clarified. This refers to an explanation of a communality model that focuses on 

contextual integrity. Second, an analogical interpretation is expounded for interpreting leadership 

practices in the church, ECWA, and the Nigerian society morally and ethically. Here, the study 

cross-references chief arguments and discussions in the previous chapters to enhance the 

analogical interpretation derived from the text of Deuteronomy 16:18-18:22 for leadership 

practices in the church, ECWA, and the Nigerian society. The analogical interpretation of 

Deuteronomy 16-18 for leadership practices in the Nigerian situation is in three subsections. The 

first, the socio-historical implications for leadership practices in the church, ECWA  and the 

Nigerian society discusses issues of covenant election: household of God, a social ethic based on 

shared faith (equity and citizenship), collective power strategies (open leadership structure; 

generous and supportive network; care of socially, ethnically, economically disadvantaged; 

protection of the rights and entitlements for the vulnerable; and a just and fair mode for seeking 

redress), diligence and responsibility, and the protection of rights and entitlements for the 

vulnerable. Second, the socio-economic implications for leadership practices in the church, 

ECWA, and the Nigerian society, expatiate on issues of social justice (citizenship and 

opportunity to self-actualize), corporate solidarity, regulation of ministry resources (policies 
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against exploitation and domination), and generosity to economically weak members. Third, the 

religio-cultural implications for leadership practices in the church, ECWA, and the Nigerian 

society, expound issues of authority of God’s words (theology: prophetic voice; reverential and 

confident monotheism: covenant faithfulness, and piety), safe and secure society (theological 

culture; justice culture; humane society; orthopraxy; social utility; missional society and 

collective social imagery), and circumscribed leadership structure (spiritual selection of 

leadership; humble and accountable leadership; predictable, incorruptible, impartial and effective 

judicial system; complementary leadership structure; collective covenant participation; non-

hereditary succession program: leadership opportunities; and ministry of reconciliation). 

 

7.2 A Communal Analogical Paradigm (Communality Model): Towards Contextual 

Integrity 

This formulation of a biblical framework for the evaluation of the Nigerian situation is based on 

the following values for which the previous chapters argued: 

 Interpretation of the Bible is a communal effort (in constant interaction with the fathers 

and mothers of the past who brought about the biblical texts and applied them to their 

contexts, and with the brothers and sisters who strive to apply biblical values to their 

contemporary modern contexts); 

 Interpretation of the Bible should be done analogically, to avoid the danger of jumping 

directly from the texts to the modern-day contexts; 

 The implications of using an analogical paradigm for the interpretation, are that 

one should attend to those themes that emerged in the socio-historical, socio-

economic, and religio-cultural discussions of the worlds within which the texts 

originated, for the benefit of applying them to modern-day contexts (such as 

Nigeria). In this way, it is possible to reach contextual integrity where the 

interpreter is responsible in terms of the contexts of the Bible, but also accountable 

in terms of modern-day contexts of faith. Additionally, section 3.2 (development 

of Christian ethics) discussed the Judeo-Christian worldview from the Bible that 

permits the present inculcation of New Testament texts to the analyses on how 

Deuteronomy 16-18 served to reform religious, political, economic, and social 

structures of Israel at the time of origin, and in other societies at different periods 
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of human history (see also sections 5.2.1, 5.4, 5.4.1, 5.4.2, 5.4.3, and 5.4.4). A 

contextual and accountable discussion will motivate the analyses of an analogical 

paradigm and the formulation of a biblical framework for the evaluation of the 

Nigerian situation. New Testament texts would continue constantly to appropriate 

Israel’s values for new and changing contexts and religious movements. As such, 

they would take themes motivated in the previous chapters to formulate bridges 

between the Old Testament interpretations and our modern-day interpretations.  

 

7.3 An Analogical Interpretation for the Moral-Ethical Evaluation of Leadership Practices 

in ECWA and the Nigerian Society 

This moral-ethical evaluation reviews reasonable and workable standards of leadership conduct 

that can promote integrity and value for human lives in the church, ECWA, and the Nigerian 

society. Deuteronomy 16:18-18:22 was a turning point in Israel’s religious and civil history (see 

section 5.2.1: historical background and date).  This evaluation, therefore, inculcates coherent 

commendations that are based on an objective and penetrating understanding of shared-values in 

the church, ECWA, and the Nigerian society. Chapter 6, “the theological-ethical interpretation of 

Deuteronomy 16-18,” motivated an analogical paradigm by exploring the socio-historical, socio-

economic, and religio-cultural features of the text in its time of composition. The same features, 

therefore, facilitate an analogical interpretation of Deuteronomy 16:18-18:22 for the moral-ethical 

evaluation of leadership practices in the church, ECWA, and the Nigerian society.  

 

7.3.1 Socio-historical implications for leadership practices in the Church, ECWA, and the 

Nigerian society 

The following subsections argue for a social-historical background, as discussed in section 6.5, 

which allows a modern-day interpreter to bring the themes of an Old Testament text, Deuteronomy 

16-18, to interact with the basic realities by which the church, ECWA, and the Nigerian society 

may dialogue with the Bible. Section 5.3.1 (diachronic analyses and redactional activities) studied 

Otto’s (2016:1459) and Jonker’s (2018:81) conclusions that the repeated redactions of the text 

show the dynamic nature of Israel's hermeneutical activities, within the historical context of the 

original writing. These redactions now allow African biblical scholarship to engage in further 

interpretations for the Nigerian situation. It appears the canonical nature of Scriptures anticipate 

the process of contextualization. According to section 5.2.1 (historical background and date), the 
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redactions within the book’s transmission is the basis for its legislative authority and originality as 

it highlights the past and future descriptions, and strong ethical implications for shaping people 

groups. The following, therefore, are endorsements of a socio-historical implication of 

Deuteronomy 16-18 for the church, ECWA and the Nigerian society. 

 

7.3.1.1Covenant election: Household of God 

Covenant, often viewed from the perspective of election, correlates with the metaphor of a 

household of God. Covenant election, within the context of the household of God, conveys a 

redemption theme where fallen humans, now chosen by God, acquire new positions of favour and 

new identities as members of His household. This perspective requires reiteration given the 

characterizations of nepotism and corruption in both the church, ECWA, and the Nigerian society 

(sections 2.2 and 2.3). As mentioned in sections 4.5.2, 6.2, 6.4.1.3, 6.5.1, and 6.5.2, each Israelite 

and the community recognized a covenant election that was the basis for an identity and a 

relationship with Yahweh. Israel, thus, was distinguished because of her unique and exclusive 

worship of Yahweh. Covenant election was enshrined in the Decalogue and dictated every other 

relationship each person and the community had within themselves and with others. It was also 

the greatest motivation for the occupation of the Promised Land. A covenant election 

understanding and commitment gave each Israelite an indisputable membership in Yahweh’s 

household and guaranteed the familial rights of each person in the community of faith. The familial 

theme (see 6.4.1: familial or communal theme and 6.4.1.1: the family) is also a forthright statute 

of many African contexts.  

 

In the New Testament, Ephesians 2:19-22 similarly discusses the covenant election of each 

believer and the membership of the household of God. Furthermore, the text reviews the believer’s 

covenant election from the aspect of the believer’s right to approach God. The passage recognizes 

a fitting framing of each believer into a building where Christ is the Cornerstone. Likewise, 

Hebrews 3:6 and 1 Peter 2:4-5 employ the metaphor of God’s house to describe the believer.              

1 Peter 2:4-5, however, additionally clarifies that each believer is a living stone and a part of God’s 

spiritual house. This theme places a demand for holy living (cf. 1 Cor. 3:17; 2 Cor. 6:16) and unity 

on Christians. As such, each ECWA member must relate within the context of covenant election 

with Yahweh. The motivation for this study (section 1.2) was to evaluate issues of fairness and 

competence, and justice and equity for each Christian, who though an equal member of the 

Stellenbosch University https://scholar.sun.ac.za



174 

 

household of faith, does not have close ties with church leaders. The motivation was also to nurture 

an open leadership structure that honours God, reflects true worship of God, earns the trust of, and 

invests trust in each follower.  

 

7.3.1.2 Social ethic based on shared faith 

Social ethics belongs to the field of applied ethics. It defines right and wrong, virtue and vices, 

justice and crimes that are replicated in social structures and systems in a community. According 

to Swinney (2016:38-44), a social ethic mirrors communal religious actions that are based on the 

principles of impartiality and justice for the disenfranchised and marginalized, the afflicted, and 

the vulnerable members of the community- orphans, widows, aliens, and the poor. Swinney adds 

that a social ethic includes the participation of the whole community in celebrations of cultic 

festivals and feasts. Furthermore, Dunlow (2017: 286) addresses the challenge of nurturing faith 

and a social ethic in a multi-ethnic congregational context. He then encourages the church to 

embrace Paul’s call for a multi-ethnic community of faith (Eph. 2:16-22) that reflects the reality 

of the kingdom (Rev. 5:9, 7:9). He posits, “This necessitates an examination of the practices of the 

church” and a review of the “challenges of multi-ethnic discipleship and spiritual formation”.  

 

The description of the Nigerian situation (chapter 2) may indicate that many leaders in ECWA did 

not undergo biblical discipleship308process. As both leaders in the church, ECWA, and the 

Nigerian society constantly flout the principles of social ethics. In particular, the church, ECWA, 

has continually failed to define a social ethic based on a shared faith in Christ. Sections 2.2.3 and 

2.3.4 that conceptualized nepotism and corruption in the church, ECWA, and the Nigerian society 

highlighted how these phenomena easily disrupt the social and ethical values of societies. 

Moreover, we analysed the features of “in-group-bias” and the negative effects on individuals and 

                                                 
308

Section 7.3.3.3.1 analysed the problem of unspiritual selection of leaders in ECWA that results in leadership of 

many who may not necessarily fit in with God’s qualifications. This links with sections 2.3.2.2 (the institutionalization 

of ECWA), 2.3.3.1 (leadership election) and 2.3.2.3 (lack of spiritual maturity among ECWA leaders) to explain the 

lack of ministry focus that has been discussed by Sarma (in Motty 2016:203), Turaki (2016:11-78), and Maigadi 

(2006:13-14). This study further interprets these problems as connected to a lack of biblical discipleship which is 

necessary for all Christians. Discipleship is especially indicated before Christians get to leadership positions. 

Otherwise, it would take an uncommon level of humility for a Christian who already has position of leadership and 

authority to accept to be discipled. This is explicit in the method Jesus Christ employed with His Apostles. Christ 

prioritized disciplining the Apostles and was not too concerned with making them leaders. However, we will observe 

that the Apostles competently and spiritually fitted into leadership positions when the needs arose because they were 

adequately discipled. This portends that the ECWA needs to focus on raising disciples not leaders and would have to 

revert to biblical discipleship as a means to spiritual formation of members, but also of her leaders.        
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the group. Besides, section 2.2.1 (a brief history of Nigeria) discussed complexities in Nigeria that 

potentiate nepotism and corruption.   

 

Israel’s social ethic, based on a shared history of slavery and liberation, resulted from the analyses 

of Deuteronomy 16-18 (section 6.5.2 of the study: socio-economic implications of Deuteronomy 

16-18). The text then demanded that all social relationships be based on a brotherhood (sections 

6.4.1.3 and 6.4.4.1) where the community emphasizes concerns for social justice through the idea 

of election, a single sanctuary, a strong sense of citizenship, and corporate solidarity. 

Similarly, a social ethic based on a shared-faith is the main feature of Acts 2:42-47. The passage 

emphasizes the believers’ devotion to the apostles’ teachings, fellowship, the breaking of bread, 

and prayers. The effect of this social ethic on the early church was togetherness, commonality, and 

a meeting of the needs of every member through an equitable sharing of worldly goods and 

possessions. The members of the early church found favour with God and with each other. They 

also experienced both spiritual and numerical growth. It is important that a social ethic in shared 

faith be defined for ECWA. Thus she may experience revival and enjoy God’s blessings similar 

to the early church. A social ethic based on a shared faith can be nurtured through principles of 

equity and rights of citizenship that are discussed below.         

  

7.3.1.2.1 Equity  

Equity is synonymous with fairness, neutrality, and even-handedness. It endorses justice for all 

and stipulates freedom from bias. Inequity, the inverse, manifests in various forms of prejudices, 

inequality, and discrimination, and has been highlighted (see the characterization of nepotism in 

section 1.3.3). “In-group bias” or the attitude is prevalent in the church, ECWA, and the Nigerian 

society (see a brief history of Nigeria in section 2.2.1 and features of nepotism and corruption in 

both church and society in sections 2.2.1, 2.3.1 and subsequent subsections).  

 

Section 6.4.1.3 looked at the theme of equity from the subthemes of the familial/communal and 

the family. These subthemes describe a covenant community that promotes equity. The theme and 

subthemes then focus on Yahweh’s election and expectation of each Israelite as well as the whole 

community. Standards in maintaining equity were built on the “brotherhood” of the people in the 

context of the covenant with Yahweh. The standards of equity afforded each person the freedom 

of worship and equal rights to all the privileges in the community. One of the ways Yahweh 
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ensured the standards of equity was to prohibit taking gifts that may foster relationships of 

partiality (see section 4.2.1: an annotated translation of Deuteronomy 16:18-18:22). Besides, each 

individual was accountable for just relationships with other persons.  

 

Apostle Paul, in the New Testament, signposts the principles of equity and equality of each 

believer in Christ. In 2 Corinthians 5:17, he describes each believer as a new creation in Christ. 

Besides, Paul emphasized the need to accept each believer based on his/her faith in Christ and not 

according to human criteria (1 Cor. 2:2; Gal. 3:15; 2 Cor. 5:16). Perhaps, the more popular text in 

criticizing racial, social, and gender inequality in Christianity is Galatians 3:28 (cf. 1 Cor. 12:13; 

Col. 3:11). Significantly, James 2:1-6 censures actions of social segregation that favour the rich 

over the poor. Christians, like the Apostle Peter, must acknowledge, “God is no respecter of 

persons” (Acts 10: 34). There is, therefore, the need to refocus on this principle in church and 

society.  

 

7.3.1.2.2 Citizenship  

Citizenship connotes shared responsibilities and shared rights/privileges of nationality, residency, 

communality, or association. Incompatible worldviews have been analysed that lead Nigerians to 

fail to define the concept of nationhood (section 2.2) and ECWA to fail to inculturate authentically 

(section 2.3: general characterization of the problem of nepotism and corruption in the church in 

Nigeria, with the focus on ECWA, and 2.3.2: factors of nepotism and corruption in ECWA). These 

have negatively affected the embodiments of citizenship responsibilities and rights of the people 

in both societies. The church, ECWA, and the Nigerian society have continually failed to define a 

communal identity for each individual in the respective societies. The resultant segregation along 

ethnic lines has been discussed in sections 2.2, 2.3, and the subsections that followed.  

 

Furthermore, in section 6.4.1.2 (citizenship and people power) we explained the 

familial/communal theme and the rights and privileges of each Israelite as a “family” member and 

a “citizen”. We also underlined a collective, national identity, and citizenry power over either 

individual, leadership, institutional, tribal, or clan powers. Oswald (2010: 129 - 133) analysed the 

institution of “the people” in Israel (See 4.3:  Deuteronomy 16-18 within the nexus of 

Deuteronomy 12-26). The communal theme (6.4.1.3) also emphasized unity, obedience to the 

same Torah, brotherhood, and equity among the citizenry. Expressively, Deuteronomy 16-18 gives 
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responsibilities and powers to the citizens above appointed leaders. The text promotes a 

“collective, national identity, and a corresponding bureaucratic form” (Berman, 2006:527).  

In the New Testament, Ephesians 2:19 classifies each believer as a fellow citizen with the saints 

of God. Matthew 3:2, 4, 17; 7:21; and Romans 14:17 also discuss that salvation in Christ refers to 

being born into the kingdom of heaven. More dramatically, Philippians 3:20 declares each 

Christian as a citizen of heaven who is awaiting the second coming of Christ. This can have three 

major implications. First, each Christian is an ambassador on earth. Second, each Christian ought 

to live supervised from heaven. Third, each Christian eagerly awaits the return of Christ and seeks 

to glorify Him (cf. Matt. chapters 24-24). As such, each ECWA member is to be treated as a citizen 

of heaven, an ambassador on earth, and a member of the denomination with undeniable privileges 

and responsibilities.             

 

7.3.1.3 Collective power strategies 

Collective power strategies are the opposite of exclusionary or despotic power strategies, and 

proscribe power abuses (Berman, 2006:523; O’Brien, 2008:155-157; Fargher & Espinoza, 2021: 

309). Section 2.2.2 (general characterization of the problem of nepotism and corruption in Nigeria) 

and 2.3.2 (factors of nepotism and corruption in ECWA) exposed the exclusionary power strategies 

and abuses of power by leaders in the church, ECWA, and the Nigerian society. The section further 

disclosed that both the church, ECWA, and the Nigerian society have a “development crisis” and 

mirror complex, chaotic communities. The section also analysed the persistent sectional power 

tussles that recurrently empower inept, uneducated, biased, and despotic leaders who repeatedly 

fail to address problems of nepotism and corruption. 

 

Deuteronomy 16:18-18:22, on the other hand, prescribes collective power strategies where each 

officeholder is primarily answerable to Yahweh but also acts to check others. Section 4.2.3 

(coherence of Deuteronomy 16:18-18:22) highlighted a distribution of power and checks and 

balances, where power was not hierarchical but collegiate. Officeholders operated alongside each 

other. O’Brien (2008:155-157) agrees that exilic deuteronomistic theologians reconstructed the 

text to reflect a circumscription of world powers to the will of God in response to the past 

experiences of monarchy and its abuse of power (see also section 5.2.1: historical background and 

date).  
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The emphasis on collective power strategies are furthered in Romans 12: 1-8; Ephesian 4: 1-13 

and 1 Corinthians 12:1-31, the three main texts of the New Testament that enumerate Christian 

ministry gifts. These texts describe the Church as the body of Christ and accentuate a relationship 

of functional syncytium between members of the Church of Christ (see particularly Rom. 12: 3-5; 

Eph. 4: 1-7; 1 Cor. 12: 1-7, 13-31).  Rightly, Mannion (2001:27) argues that part of the Church’s 

task would be to:  

influence the development of new and effective forms of ecclesial practice, organization,  

ministry, and leadership now that old concepts of authority have died, authoritarianism  

(not that it ever tallied with the gospel), and the traditionalization, moral apathy and the 

fragmentation of ethics and ethical frameworks are daily realities with which we must all live. 

 

Collective power strategies introduced and sustained by biblical principles will ensure that ECWA 

experiences better developmental history. ECWA will also be safer, unbiased, and fairer with the 

implementation of collective power strategies.  Collective power strategies would be supported by 

open leadership structure, a generous and supportive network, proper care of socially, ethnically, 

and economically disadvantaged people groups, the protection of the rights and entitlements of the 

vulnerable and a just and fair mode of seeking redress in the society. These are analysed below.   

 

7.3.1.3.1 Open leadership structure 

The motivation of the study (section 1.2) expressed the researcher’s desire to promote an open 

leadership structure that fosters fairness, encourages competence, and ensures justice for each 

individual in both the church, ECWA, and the Nigerian society. An open leadership structure will 

promote meritocracy over mediocrity. Sections 5.4.3 (theological and canonical interest in 

Deuteronomy 16:18-18:22 for faith communities) and 5.4.4 (political interests in Deuteronomy 

16:18-18:22 for non-faith communities) showed that religious thinkers and the new modern 

idealists employ the ideal Jewish polity of Deuteronomy 16:18-18:22 in conceptualizing statehood 

and self-government (see also Levinson, 2006:1853-1888; and Berman, 2006: 523-529).  

  

With an open leadership structure, competent leaders would be able to respond to challenges that 

face both church and society. An open leadership structure would also reflect God’s character and 

stimulate self-realization by each member of the communities. It will enfranchise each member of 

a group by offering equal opportunities to members – jobs and leadership positions – based solely 

on merits. Contrariwise, the closed leadership structure in the church, ECWA, and the Nigerian 

society has often been detrimental in its imposing inept and corrupt leaders on the people, the 
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system, and the communities. A closed leadership structure has, therefore, caused the loss of the 

services of godly and efficient leaders who never get to lead in Nigerian societies. For example, 

one ironic but very sad episode that depicts the pathetic state of governance in Nigeria occurred 

during the burial of the late Chief Obafemi Awolowo, a foremost Nigerian politician. Chief 

Odumegwu Ojukwu,309 one of chief Awolowo’s most opinionated political opponents described 

the late sage as “the best president Nigerian never had” (Adebanwi, 2008:338). 

 

Deuteronomy 16:18-18:22 dictates that each tribe appoints a full complement of judges/officials, 

one of whom could become the central judge at the central sanctuary. The text also implied that 

the king could come from any of the tribes. As well, Yahweh had the prerogative to choose 

prophets from all the tribes. Equal opportunity to leadership is also embedded in the account in 1 

Samuel 16:7 where Yahweh rebuked the prophet, Samuel, for being carried away by human 

appearances and physical attributes of the other sons of Jesse.  

 

The New Testament also articulated the concept of an open leadership structure. First, the selection 

of Matthias as the replacement for Judas was open and fair (Acts 1:12-26). The text records that 

Matthias was selected among 120 disciples which most likely included women.  ECWA has a great 

need for an open leadership structure that would adequately correct the problems of nepotism and 

corruption brought about by several decades of closed leadership structures.  

                                                 
309 Ojukwu in “Awo The Best President Nigeria Never Had” later justified the epitaph. He writes, “In political 

terms, he would be considered an adversary of the Igbo given the intense rivalry between him and Dr. Nnamdi 

Azikiwe. As a leader of the modern cast, he has left Nigeria standards, which are indelible, standards beside which 

future aspirations to public leadership can be eternally measured. He was, for a long time, the only Nigerian leader 

that enunciated principles and played down personalities. He was a brilliant political administrator and a most 

erudite teacher. He not only identified himself wholly with the aspirations of the Yoruba people of Nigeria but also, 

he was able to convince the Yoruba people of Nigeria that he, only he epitomized the highest point of their political 

aspirations and consciousness. He was loved, he was feared but above all, he belonged to the people he professed to 

lead. At his death I had the singular honour of proposing for him this epitaph that has endured — ‘he was the best 

President that Nigeria never had.’ Many have wondered what I meant by this, but I believe the statement was clear. 

Nigeria would have benefited from his presidency because of his innate presidential qualities. Nigeria must 

continually regret that he never, for many reasons, had the opportunity to serve at the presidential level. Awo was a 

leader of great stature. He was a leader who was eminently successful. That he did not fulfil a presidential ambition 

cannot detract from his leadership, and us, poor us, who were not his people, must continue to regret that our own 

leaders had not led us as he did his people or achieved for us as he did for his people. He perceived his job as 

leading his people and God bless his soul. He did a lot for them. Whenever he saw an opportunity for his people, he 

went for it. He had a dream for the Yorubas and was steadfast in the pursuit of that dream. He knew where he was 

going and he took his people with him without deceit. That is why he will remain immortal in the area of his 

influence.” (https://www.pmnewsnigeria.com/2012/10/15/awo-the-best-president-nigeria-never-had-ojukwu/ – 

accessed  3rd February 2021) 
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7.3.1.3.2 Generous and supportive network 

A generous supportive network specifies providing formal and informal connections that become 

supportive frameworks for human relationships in a group (Ferguson 2017:10). The comparisons 

and contrasts between partiality and impartiality (section 1.1 background to the study) demonstrate 

the failure of the church and the Nigerian society to provide a fair, generous, and supportive 

network. An open leadership structure would emphasize humanitarian concerns and nurture 

generous and supportive networks that are not limited to degrees of kinship.  

 

Furthermore, section 6.5.2 (socio-economic implications of Deuteronomy 16-18) presented an 

approach to providing generous and supportive networks through the distribution of resources. 

This complements the text of Deuteronomy 16:18-18:22 that proscribes one person’s natural 

penchant for amassing wealth (with particular focus on the king) to prescribe a communal focus 

on the gift of the land (the arena and agent of God’s blessings for each member of the community). 

The text, moreover, discourages social stratifications. On the one and, it precludes exploitation, 

marginalization, and domination. On the other hand, it promotes a generous and supportive 

network.   

 

In the New Testament, 3 John 3-8 recounts the ministry of Gaius, who regularly networked with 

itinerant evangelists by providing for their needs because he regarded them as “co-workers of the 

truth” (cf. John 3: 16-17). Acts 4:42-27, discussed in section 7.3.1.2 (social ethic based on shared-

faith) also paints a picture of a community that practices generous and supportive networks. This 

is demonstrated in the sense of togetherness, commonality, and the meeting of needs through 

unbiased sharing of worldly goods and possessions. This perspective would be invaluable in 

redressing the problem of nepotism and corruption. 

 

7.3.1.3.3 Care of socially, ethnically, economically disadvantaged 

The care of socially, ethically, and economically disadvantaged people groups relates to the 

process of acknowledging the existence of, and giving dignity to the life of the “other”. It also 

facilitates a sense of belonging among each member of the community. Section 2.2.2 (general 

characterization of the problem of nepotism and corruption in Nigeria) deliberated on the pitiable 

efforts of leaders to care for the socially, ethnically, and economically disadvantaged in Nigeria. 

It scrutinized the policy of a federal character principle and/or the quota system and analysed the 
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failures and drawbacks as Nigeria tried to define its nationhood. The section also reported the 

failures of successive Nigerian governments to address inequality in ECWA. 

 

While discussing the issue of royal authority: power and arrogance (section 4.5.2) we noted 

Deuteronomy 17:16-19’s use of a policy that prevented the king from undoing the people’s faith 

in Yahweh. Other sections of Deuteronomy 16-18 employed policies to guarantee public order. 

Thus, policies may be useful in pursuing set objectives like the care of socially, ethnically, and 

economically disadvantaged persons. Similarly, section 5.4.1 (the place of Deuteronomy 16:18-

18:22 in the life of Israel) explained how the text influenced Israel’s theology of election, status, 

and constitution. It also defined the theme of an election that applies to all Israelites and 

counterbalances the leaders’ predispositions to exploit the socially, ethnically, and economically 

disadvantaged.  

 

Meanwhile, Acts 4:42-27, discussed in section 7.3.1.2 (social ethic based on shared-faith) and 

section 7.3.1.3.2 (generous and supportive network) also reflect on the adequate care of the 

socially, ethnically, and economically disadvantaged. However, principally, Acts 6:1-6 records the 

early church’s approach to caring for socially, ethnically, and economically disadvantaged 

persons, especially widows. Though the process of caring for the widows was mismanaged via 

nepotism, it shows that the apostles attempted to cater for the welfare of the needy in the 

community via the distribution of relief materials. Noticeably, 1 Timothy 5:3 and 5:16 place 

demands on the local congregation and the family, respectively, to care for widows. Significantly, 

James 1:27 equates the care of widows and orphans with true religion. Hebrews 13:2-3 then 

advocates for the care of the sick, the naked, and the homeless. Thus, a just process for the care of 

socially, ethnically, and economically disadvantaged persons is of paramount importance to 

addressing favouritism in the Nigerian situation.  

 

7.3.1.3.4 Protection of the rights and entitlements for the vulnerable 

It is paramount that each society protects the rights and entitlements of vulnerable people groups 

– orphans, widows, strangers, and the poor. This may prove an important method to address the 

disenfranchisements that result from the nepotistic and corruptive actions of the leaders in the 

church, ECWA, and the Nigerian society. It is noteworthy that wage earners are a vulnerable group 
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that is often ignored. They are vulnerable to denial of due wages by exploitative employers (Lev. 

19:13; James 5:1-6).  

 

In Deuteronomy 16-18, Yahweh purposely placed the Levite-priests at a social and economic 

disadvantage to test the faith and devotion of His people. Deliberately, Yahweh then provided for 

the rights and entitlements of the Levite-priests as an aspect of true worship. This parallels how 

the care of widows and orphans equates true worship. Yahweh also proscribed the giving of gifts 

to judges to prevent the rich from buying favours at the expense of people who would not be able 

to provide gifts (see section 4.2.1: an annotated translation of Deuteronomy 16:18-18:22 and 

section 4.5.1 (syntactical and rhetorical analysis of Deuteronomy 16:18-18:22, subsection 16:18-

20: a warning against corruption).  In section 4.5.2 (Levites: honour and dependence) we correlated 

the principles of the care for dependents – Levites, orphans, widows, strangers, and the poor – to 

the principles of justice, fairness, adoption, and equity. We noted that the privileges (18:1-5) and 

equality (18:6-8) of the Levitical-priests serves as an example of how other socially, economically, 

and ethnically vulnerable groups should be valued, cared for, and protected.   

 

The New Testament passage of 1 Corinthians 9:9-11 echoes the Law of Moses that forbade 

muzzling an ox while it is treading the grain. This is a direct rebuke to exploiting wage earners. 

Likewise, in Mark 12:40 and Luke 20:47, Jesus sternly rebuked the ungodly teachers of the law 

who exploited widows. All these explanations lend credence to our position that the protection of 

the rights and entitlement of the vulnerable is an important feature in formulating a framework for 

leadership practices in the church, ECWA, and the Nigerian society.  

 

7.3.1.3.5 Just and fair mode for seeking redress 

A just and fair mode of seeking redress means returning to a case to revise a bad/poor decision. It 

is also about setting right an unfair situation and correlates with maintaining justice in the land. 

The church, ECWA, needs to establish a process of seeking redress of wrongs and injustices that 

have resulted from the phenomenon of nepotism. Innocent people may have been judged partially, 

and treated roughly, and unjustly, based on loyalty to cliques. This sad description is even more 

prevalent in the wider Nigerian society. The justice system and the judiciary are corrupt. First, an 

offender can delay the process of justice indefinitely through dubious adjournments. Second, it is 

possible and sometimes easy to manipulate the justice system. For example, Iyiola Omisore, the 
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deputy governor of Osun state from 1999-2003, was on trial for the alleged murder of Chief Bola 

Ige, the chief judge of the federation. Three judges assigned to adjudicate the case withdrew before 

a fourth was appointed in an unending saga. Moreover, while Omisore was in jail, pending the 

outcome of the murder trial, he was granted permission to seek medical attention outside the jail 

facilities for health reasons. The timing of his sickness and medical permission coincided with the 

senatorial elections he had indicated an interest in contesting. He “duly” won the Nigerian 

senatorial seat for Osun East from 2003-2012 and claimed immunity from prosecution and never 

went back to face the charges (This Day Newspaper 21 July 2009).  

 

Though a just and fair mode for seeking redress is only couched in Deuteronomy 16-18, the section 

in 17:8-13 discusses a referral of extraordinarily difficult cases. This is not directly seeking redress 

of a case, but indicates that just and fair judgments are not limited to a singular interpretation of 

evidence. The judicial process and adjudication of complicated cases permit an alternative review 

of evidence at a different forum. Christensen’s (2001:413-458) explanation of Deuteronomy 19:1-

21:9 as an expansion of 17: 8 (on bloodsheds) is also valuable for this section. Deuteronomy 19:1-

10 discussed the provision of three additional cities of asylum. An accidental-murderer, who does 

not deserve death, may escape from the blood avenger and live in a city of asylum until the case 

is investigated. In addition, 21:1-9 redresses the roles of local elders and judges in unsolved 

murders (see section 4.5.2: syntactical and rhetorical analysis of Deuteronomy 16:18-18:22, 

subsection 17:8-13: judicial humility and respect for authority). Furthermore, section 5.4.3 

(theological and canonical interests in Deuteronomy 16:18-18:22) avers that the text’s principles 

of justice, human dignity, the sanctity of human life, and retribution border on laws that can be 

pursued in courts. The texts also challenge cultures and worldviews by directing attention to the 

faults in the status quo.  

 

Seeking redress can also be implied from the text of 2 Samuel 19:24ff. We read that Mephibosheth, 

the lame and surviving son of King Saul, approached King David to seek a redress of deception 

by his servant. Similarly, 2 Kings 8:1-6 recounts the story of the widow, whose son had been raised 

by Elisha. Scripture explains that she had left the land to escape famine and returned after seven 

years to find that her land had been confiscated. After she sought redress, the king restored the 

land, other assets and belongings to her.   
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Furthermore, section 5.4.2 (New Testament interpretations of the text of Deuteronomy 16:18-

18:22) discussed the New Testament re-interpretations of Deuteronomy 16-18 within the context 

of seeking redress and church discipline (Matt. 18:15-17).  The text of Matthew 18:15-17 is explicit 

on how to correct a wrong or injustice. It prescribes three stages: First, meeting the offender 

personally; second, involving two or three witnesses as conciliators in the matter; and third, 

involving the church, before the fourth stage where a recalcitrant offender may be pronounced an 

apostate by the church. The New Testament text on seeking redress is embedded in the ECWA 

handbooks but not always painstakingly followed. This needs to be the standard for justice in 

ECWA. 

 

7.3.1.4 Diligence and responsibility 

Diligence is a character trait that inculcates carefulness to details, devotion to duty, reliability, and 

conscientiousness. It enables leaders to do their best in the service of God. Section 1.3.1 

(leadership) explained the value of diligence and responsibility in leadership especially as it 

concerns nepotism and corruption in church and society. Rather unfortunately, the church, ECWA, 

and the Nigerian society repetitively fail to produce responsible leaders who exhibit diligence (see 

sections 2.2 and 2.3, and the subsections). As well, section 4.5.2 (syntactical and rhetorical analysis 

of Deuteronomy 16:18-18:22) reviewed Yahweh’s challenge of diligence and responsibilities to 

the people, the judges/officers, the Levite-priest, the king, and the prophet. The section also 

emphasized a level of assiduousness to justice and righteousness, equity, social order, that could 

obviate nepotism and corruption. Section 5.4.2 (New Testament interpretation of the text of 

Deuteronomy 16:18-18:22), noted that the text influenced the Christian world of politics. Christian 

theologians, political philosophers, and reformers continuously revert to the texts as the source of 

political ideas.  

 

The Old Testament text of Exodus 18:21 also records that Jethro advised Moses to appoint as 

leaders able men, who fear God, men of truth who hated covetousness. These attributes reflect 

diligence and responsibility in leadership. The New Testament text of 2 Timothy 2:2 recounts 

Apostle Paul’s challenge to Timothy to endure hardship. Timothy was also challenged to entrust 

leadership responsibilities in the church to reliable men who qualify to teach others. ECWA, and 

indeed the Nigerian society, require that responsible and diligent leaders be sought and 
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enfranchised. This is despite the present mechanism of government that inhibits the opportunities 

for such people to take leadership positions.     

7.3.1.5 Protection of rights and entitlements for the vulnerable 

See 7.3.1.3.4 above. 

 

7.3.2 Socio-economic implications for leadership practices in the Church, ECWA, and the 

Nigerian society 

As reported in section 6.5.2 (socio-economic implications of Deuteronomy 16-18) the use of 

resources must reflect the economic realities of the covenant community. The use of resources 

should also address observable social and economic inequalities. Social and economic gulfs can 

be bridged by actions that promote economic security for faithful members of the community, 

allow each person to benefit from Yahweh’s largess, and permit a change of fortunes for the 

economically disadvantaged persons. Section 5.3.1 (diachronic analysis and redactional activities) 

recognized a process of repeated redactions to emphasize that obedience to the law, a preliminary 

requirement to permit a successful conquest, will lead to a good life, prosperity, and posterity for 

each person, family and the community in the Promised Land. 

  

The New Testament text of Acts 2:42-47 has been discussed in sections 7.3.1.2 (social ethic based 

on shared-faith); 7.3.1.3.2 (generous and supportive network) and 7.3.1.3.3 (care of socially, 

ethnically, and economically disadvantaged). It also applies in this section. Likewise, the text of 2 

Corinthians 8 and 9 detail the Apostle Paul’s review of the godly example of the church in 

Macedonia. Paul used the Macedonian example to teach a social-economic approach to Christian 

fellowship. 

 

7.3.2.1 Social justice 

Social justice is a directive of faith, rooted in the character and nature of God. It is associated with 

human rights and obligates attitudes and actions of justice, love, and equity for other members of 

the community. The background of the study (section 1.1) presented a demand for social justice. 

It links with section 4.5.2 (syntactical and rhetorical analysis of Deuteronomy 16:18-18:22) that 

emphasized the need for social justice in the land. Section 4.3 (Deuteronomy 16-18 within the 

nexus of Deuteronomy 12-26) pointed to impartial and thorough leaders and followers who are 

engaged in judicial processes that are conducted in the open spaces. All officeholders work to 
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promote social justice and social order. Justice would entail that each member of the community 

receives just dues and privileges as well as just reprimands and punishment for crimes committed. 

The pursuit of social justice is explicit in the appointment of judges/officials, the roles of the 

witnesses, the peculiar duties of the Levitical priest and the judge in the central sanctuary, the law 

of the king, and in the law concerning the entitlements of the Levites. Each member of the 

community was commanded to imitate Yahweh who is just and righteous. As well, the text 

underscores the integrity of each group. Besides, in sections 6.3.3.2 and 6.4.1.5 justice and 

righteousness were presented as essential to Israel’s identity as Yahweh’s elect. They are also 

presented as focusing on social justice and more.    

 

In addition, in the Old Testament, social justice310 is the focus of King Solomon’s handling of the 

case between the two prostitutes. The account demonstrates the impact that social justice can have 

on a community (1 Kings 3:16-28). Justice was not only done, but it was seen to have been done. 

The just woman was vindicated and the people rejoiced in Yahweh for the godly leadership of 

Solomon. Furthermore, Isaiah 58:6-7 and Amos 5:1-27 are classical texts on social justice. Isaiah 

58 associates social injustice with false and hypocritical religion that does not attract God’s 

blessings. Amos 5, according to Mills (2001: 3), calls for an end to the methods of social 

oppression where the “haves” of the society oppress the “have nots”.   

 

The New Testament passages of Matthew 10:42; 25:34-50; Luke 3:11; Romans 12:12, 20; James 

2:15-17; 1 John 3:17-18; and Ephesians 4:28 interpret the demands of social justice in Isaiah 58 to 

varying degrees. These passages further the discussion on social justice that may apply to the 

Nigerian situation, especially in the church. Besides, 1 Corinthians 13 explicates the nature of love 

that would ensure social justice for all.      

 

7.3.2.1.1 Citizenship 

See 7.3.1.2.2 (citizenship). 

                                                 
310 Social justice, especially the concern for oppressed people groups, is also the focal point of the book of Amos. 

Prophet Amos, acclaimed as “the prophet of social justice,” highlights the concepts of justice and righteousness (5:7, 

15, 24, 6:12) to reprimand reprehensible social acts and anomies- the failure of society to produce norms that 

regulate individual and collective lives in the society. Amos analyses how the nature of God impacts on the role of 

the individual to develop a just social system (1:3-2:5) for equitable distribution of power, rights and privileges of 

each person. Amos\ rebukes were especially to Israel’s nobles and even religious leaders. He promised that God 

would intervene to deliver His people and would judgment offenders (4:13, 5:8-9, 6:8, 7:1, 4, 9:5-6).      
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7.3.2.1.2 Opportunity to self-actualize 

Many of the points discussed above, like equity (7.3.1.2.1); citizenship (7.3.1.2.2 and 7.3.2.1.1); 

open leadership structure (7.3.1.3.1), and diligence and responsibility (7.3.1.4) allude to the need 

to provide equal opportunities for members of a community to self-actualize.  The connections 

between the social ontology many Nigerians employ and nepotism and corruption have been 

highlighted in sections 1.1, 2.2.2, and 2.3.2.5. Nepotism and corruption have been shown to have 

negative impacts on opportunities for individuals in the Nigerian situation to self-actualize outside 

of a clique. Furthermore, section 4.5.2 (syntactical and rhetorical analysis of Deuteronomy 16:18-

18:22), discussed that the subsection 16:18-20 (a warning against corruption) reviews 

Deuteronomy 16-18’s emphasis on the need to provide equal opportunities for each member of the 

covenant community. The text employs three prohibitions, one of which is the prohibition against 

partiality or inequitable valuation of individuals. Opportunity for each Levite for self-actualization 

is further discussed in section 6.4.2 (priestly theme). It is based on Israel’s unique covenantal 

relationship with Yahweh, the people’s commitments to Yahweh worship, and Yahweh’s selection 

of the Levites as His representatives. Significantly, it gives equal opportunity for each Levite to 

minister before Yahweh in any place of choice (18:5-8).  

 

The New Testament discusses a similar approach to self-actualization in the concept of a 

priesthood of every believer. This teaching argues that each believer’s priestly office finds a source 

in Christ’s priestly office, which displaced the priestly office of the Levites (Heb. 5:3-6, 7:12). 

Thus, every believer has ministry gifts and is delegated by Christ to preach the gospel (Eph. 4:5-

13; Matt. 28:18-20). The New Testament also discusses God’s prerogative to redefine a believer’s 

call and ministry/mission field (Acts 13:1ff). 1 Peter 2:4-10 has been the main text for this teaching. 

The text recognizes each believer as a living stone that is being built into a spiritual house to 

become a holy priesthood. 1 Peter 2:9 reads: “But you are a chosen people, a royal priesthood, a 

holy nation, a people belonging to God, that you may declare the praises of him who called you 

out of darkness into his wonderful light”.  

 

Additionally, the New Testament teaches that each believer has unbridled access to God (Heb. 

4:16), can offer himself/herself as a living sacrifice (Rom. 12:1); can offer a sacrifice of faith (Phi. 

2:17) and ought to do the ministry of reconciling all humanity with God (Matt. 28:18-20).  Overall, 
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the need to provide an opportunity for each member of the holy community is a great indictment 

on ECWA’s home District Church Council (DCC) policy. This policy, rather than provide 

opportunities for all members of ECWA, places tribal, ethnic, and nepotistic restrictions on where 

ECWA pastors may do ministry (see 2.3.3.2.1).  

 

7.3.2.2 Corporate solidarity 

The concept of corporate solidarity compares to the principle of oneness and equality between 

leaders and followers in a group. It rejects isolationism because it is about the entire union of 

interests in a community. It determines that corporate ethical practices be prioritized. Section 6.5.3 

(religio-cultural implications of Deuteronomy 16-18) identified corporate values of the community 

that are based on a relationship with Yahweh. These values motivated the people to live for God 

and be accountable to Him, themselves, and others. The collective leadership structure of 

Deuteronomy 16-18 also fostered corporate solidarity through the brotherly and sisterly ethics for 

an ideal Israel. Equally, other passages of Scripture teach a corporate solidarity approach. For 

example, the generic name Adam refers to more than an individual (Gen. 1:26-27; 2:18-19; 5:1-

2).  A re-evaluation of the ideals of corporate solidarity will address the problems of nepotism and 

corruption in ECWA.  

 

7.3.2.3 Regulation of ministry resources 

Abundant or meagre resources always requires regulating. Regulating ministry resources may be 

connected with the law of distributive justice. It is important, first, because it certifies fair 

distributions of amenities. Second, it precludes embezzlement. Abuses of office for resource 

control is a common factor in characterizing nepotism and corruption in both the church, ECWA, 

and the Nigerian society (sections 2.2.2.4 and 2.3.2.4). Meanwhile, the law of the king 

(Deuteronomy 18:14-20) included a regulation against amassing wealth by an individual. 

Additionally, section 6.5.2 (socio-economic implications of Deuteronomy 16-18) emphasized a 

regulation of economic resources and a matching emphasis on the adequate care of the 

economically weak. Thus, regulation of ministry resources becomes imperative for addressing the 

power tussle – the fear for the centralization of power – that exists between the “weak centre” in 

ECWA headquarters and the “strong and autonomous” districts and units (see section 2.4.2.1: 

ethnicity and tribalism). It will also address the problem of the balkanization of ECWA (see 

2.4.2.4: abuse of office for resource control).  
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7.3.2.3.1 Policies against exploitation and domination 

A policy refers to a system of principles deliberately formulated to achieve corporately defined 

goals. Sections 5.4.3 (theological and canonical interests in Deuteronomy 16:18-18:22 for faith 

communities) and 5.4.4 (political interests in Deuteronomy 16:18-18:22) analysed how faith 

communities of both modern and post-modern epochs applied Deuteronomy’s “law of love” (Deut. 

6:5) and ideals of Deuteronomy 16:18-18:22’s justice and righteousness as a framework for 

policymaking in the realm of politics. As well, the ideal Jewish polity presented in Deuteronomy 

16:18-18:22 was invaluable to the religious thinkers, founders of modern societies, and Western 

legal traditions in formulating policies for statehood, self-government, and the organization of the 

state. The policies formulated from the text have been used to regulate human authority and portray 

a picture of an orderly society established with justice and equity.  

 

Policies by the church, ECWA, and the Nigerian society have continued to fail woefully mainly 

because of nepotism and corruption. This indicated the researcher’s preference for Biddle’s 

(2003:281-382) structure to other also defensible structures of Deuteronomy 16:18-18:22 (see 

4.2.2: structure of Deuteronomy 16:18-18:22). Section 2.2.2 also described the failure of 

successive Nigerian governments to execute the policy on the federal character principle and/or 

the quota system. This compares with the failure of ECWA to formulate a policy that would 

address the exploitation and domination of ethnic minorities (see 2.3.2.2: the institutionalization 

of ECWA).  

 

Meanwhile, section 4.5.2 (royal authority: power and arrogance) refers to a policy that restricts 

Israel, particularly the king, from exploiting and dominating the people.  The king is designated as 

one among equals and he is prohibited from all acts of arrogance and self-aggrandizement that 

may appear to elevate him above others. Rather, the text emphasizes reliance on Yahweh and His 

Torah to keep the hearts and lifestyles of each person simple and in self-effacement. The Old 

Testament text of Nehemiah 5:1-13 also decried the various forms of exploitation that the poor in 

the land suffered at the hands of the nobles. Nehemiah had confronted the nobles and employed 

the policy of placing a curse on those who continue exploitation but placing a blessing on those 

who desisted from exploiting their brother Israelites and made restitution. 
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 In the New Testament, James 2:2-6 warns the people against favouring the rich over the poor and 

James 5:1-6 rebukes employers who exploit their workers. Moreover, Matthew 24 and 25 are more 

instructive on this topic. They contain a series of parables of the “end times” and the return of the 

Lord. In Matthew 24:36-50, there is a parable about the coming of the thief to the unsuspecting 

house owner and the parable of the servant who ill-treats others because the Master delays His 

return. These parables sternly warn against exploiting and dominating others in the community. 

We, therefore, advocate a review of previous policies enacted to prevent exploitation and 

domination of vulnerable people groups in each ECWA DCC and the Nigerian society. As well, a 

few more well-thought-out policies and mechanisms for enforcement are required.   

 

7.3.2.4 Generosity to economically weak members 

Though undesirable there will always be poor people in every community (Deut. 15:11; Matt. 

26:11 and John 12:8). The section on the care of Levites (18:1-8) was deliberately included as a 

model of generosity that should be extended to economically weak members of the community. 

Section 6.4.2 (priestly theme) further evaluated the principles of posterity and prosperity in the 

land to teach about care for each other, especially the Levites, as a form of worship. Additionally, 

in section 6.5.1 (socio-historical implications of Deuteronomy 16-18) social concerns are 

emphasized in the care of Levites, and in the theme of brotherhood that involves males, females, 

slaves, and debtors. The section also conceptualized a censure of oppressive conditions against 

vulnerable persons. 

 

The New Testament recommends the care of orphans and widows and equates it with true religion 

(James 1:27), the care of the poor (Gal. 2:10), relatives (1 John 3:17), the poor, the maimed, the 

lame, and the blind (Luke 12: 33; 14:13). Conclusively, generosity to economically weak members 

connects with previous sections on a social ethic based on shared-faith (7.3.1.2), citizenship 

(7.3.1.2.2), generous and supportive network (7.3.1.3.2), care of those socially, ethnically, 

economically disadvantaged (7.3.1.3.3), and regulation of ministry resources (7.3.2.3) to address 

adequately  the problem of nepotism and corruption in the church, ECWA, and Nigerian society. 
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7.3.3 Religio-cultural implications for leadership practices in the Church, ECWA, and the 

Nigerian society 

The stated hypothesis of the study (section 1.5) and the primary research question (section 1.6) 

proposed that when Deuteronomy 16-18 is interpreted responsibly it could have moral-ethical and 

social implications for both sacred and secular Nigerian leadership structures in the context of 

nepotism and corruption.  A religio-cultural implication may be simplified to direct the emergence 

of a religious pattern that is capable of providing legitimacy and stability within a community.  

Section (5.4.1: the place of Deuteronomy 16:18-18:22 in the life of Israel) avers that the book of 

Deuteronomy, which has 16:18-18:22 as the “hortatory resume of Israel’s moral and civil statutory 

rulings,” shaped the substance of Israel’s faith.  

 

As well, sections 3.3.2 (religious issues), 3.3.3 (moral-ethical issues), and 3.3.4 (civil and social 

issues) investigated the connections between religious ethics, morality, conducts, culture, family 

patterns, core values, lifestyles, behavioural boundaries, codes for appropriates and inappropriate 

attitudes and actions that provide platforms for equity and justice in the theocratic nation of Israel. 

In this study, this ideal template is placed on a specific denomination (and to some extent, on the 

state apparatus) in Nigeria. Swinney (2016: 44) accepts that the text of Deuteronomy 16-18 gives 

directions towards cultic religious practice and the community’s social ethics. Both cultic religious 

practice and community social ethics are then based on Yahweh’s sovereignty and His demand for 

fair treatment of marginalized, vulnerable, and disenfranchised members of society – widows, 

orphans, the poor, and strangers/foreigners.  

 

7.3.3.1 Authority of God’s words 

Piper (2015:9) writes that “God is still the most important, the most valuable, most satisfying, most 

all-encompassing, and therefore, the most relevant reality in the world”. This ought to be true of 

Christian communities. Yahweh’s words have primacy and are capable of giving light and 

direction for human lives (Psalm 119:105, 130; cf. Deut. 29:29; 2 Peter 1:16-19). The authority of 

God’s words are discussed in section 4.5.2 (Syntactical and rhetorical analysis of Deuteronomy 

16:18-18:22), in the subsections 17:14-20 (royal authority: power and arrogance), and 18:9-22 

(authority and the word of God). The text recommends that Church communities and their leaders, 

learn to encounter and obey Yahweh. Besides, the king has been given the sole preoccupation to 

study the Torah, be subjected to it and was never to declare independence from Yahweh’s 
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authority. Section 5.4.1 (the place of Deuteronomy 16:18-18:22 in the life of Israel) presents the 

word of Yahweh as the source of a reformation in all ages. This was advanced in section 6.3.1 

(obedience to God’s declared word model) where divine guidance, in the form of commands, is 

also based on the authority of the word of God. Section 4.5.2 (syntactical and rhetorical analysis 

of Deuteronomy 16:18-18:22), and subsection 18:9-22 (authority and the word of God) noted that 

God’s word was a constant source of guidance to Israel.  

 

The New Testament attests the primacy of God’s word in 2 Timothy 3:16-17 and 4:1-4. First, 2 

Timothy 3:16-17 emphasizes teaching, manner of life, purpose, faith, patience, love, and 

endurance as precautionary borders for Timothy’s life and ministry. The text also enunciates the 

characteristics of God’s word, that is, it is God-breathed, and its resultant profitability in the aspects 

of doctrine, reproof, rebuke, and instruction in righteousness. Second, 2 Timothy 4:1-5 begins with 

a solemn charge, an oath before God and His Christ, which gives the section an awe-inspiring 

milieu. The basics of the charge are to preach the word, be urgent in season and out of season, to 

convince and correct, to rebuke, to encourage, to do the work of an evangelist, and to discharge all 

duties that his ministry requires.  

 

7.3.3.1.1 Theology: Prophetic voice  

Theology is a study of the character and nature of God and religious beliefs. It is indispensable for 

Christian living. It nurtures a devout heart, mind, and intellect in a Christian. It also influences the 

will of the devout Christian. Swinney (2016:33) explains that the crux of theological orthodoxy in 

Deuteronomy is the singular devotion (monolatry) to Yahweh. The book emphasizes that Yahweh 

prohibits shared devotion with other deities and threatens punishment for failure to keep the 

mandate. Exclusive Yahweh worship is imperative, and worshiping other deities is useless, foolish, 

and fatal. O’Brien (2008:164) has further equated Deuteronomy 16-18’s demand for “justice, only 

justice” with the forbidden of foreign cult objects, blemished sacrifice, and detestable acts that 

betray devotion to the Lord. 

 

Section 4.2.1 (annotated translation of Deuteronomy 16-18) noted Yahweh’s classification of 

detestable and abhorrent acts (17:1, 17:1, 4; 18:12[twice]). And section 4.5.2 (syntactical and 

rhetorical analysis of Deuteronomy 16-18; subsection 16:21-17:7) prohibited the presence of 

popular pagan symbols near Yahweh’s altar, forbad sacrificing flawed animals to Yahweh, and 
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pronounced the death penalty for idolaters. Christensen (2001:408) concluded that the list of 

forbidden pagan practices in 18:9-13 intended to include all known designations of occult activities 

(see section 4.5.2: syntactical and rhetorical analysis of Deuteronomy 16:18-18:22, subsection 

18:9-22: authority and the word of God). The prohibitions of apostasy indicate the importance of 

the prophetic voice in warning the leaders and the people to turn away from sins and the consequent 

wrath of Yahweh.   

 

The prophetic voice is thus central to the teaching on monolatry in Deuteronomy 16-18. First, the 

prophetic voice stands against the practices of the heathen nations. Second, it directs the destinies 

of Yahweh’s people. Third, it recalls leaders and followers back to repentance. Prophets act as 

God’s prosecuting attorneys who remind the people to live by the laws of Yahweh. The prophet, 

at the risk of own life,311 teaches Yahweh’s laws to the people and cautions the other officeholders 

against apostasy (see section 5.4.1: syntactical and rhetorical analysis of Deuteronomy 16-18, 

subsection 18:9-22: authority and the word of God).    

 

The New Testament text of 2 Peter 1:16-21 recognizes all biblical writers as prophets. The passage 

also acknowledges the sacred origins and the power of the word of prophets. Thus, Christians, like 

Israel in Deuteronomy 18:18-19, are obligated to pay attention to the words of true prophets. 

Lamentably, many modern-day ECWA members contend that the gift of prophecy, like some other 

spiritual gifts, has ceased to exist. They base this position on Hebrews 1:1-4. We must, however, 

clarify this is held by some sections of the church in ECWA and it is not the official ECWA 

position as a denomination (see ECWA’s articles of faith). However, it is necessary to re-educate 

a significant number of ECWA members who need to develop a culture of listening to the voices 

of true modern-day prophets who minister in the church. 

     

Equally needed in Nigerian society is the prophetic voice. Many of the ills that presently bedevil 

Nigeria, especially in the North, were addressed by modern-day prophets like Evangelist Paul 

Gindiri, Rev. Onesimus Sule and others. This researcher never met the late Onesimus Sule; but 

                                                 
311 The prophetic ministry is often stewardship at the risk of the prophet’s/prophetesses’ life. A false 

prophet/prophetess is in danger of Yahweh's wrath while a true prophet/prophetess is in danger of the people's 

indignation.   
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heard about him from older and trusted Christians. However, the researcher grew up listening to 

the sermons of the late Paul Gindiri, a role model. Many contemporary Nigerian Christians who 

are old enough to have met these two admit that the church in Nigeria is currently paying the price 

for neglecting their prophetic voices. Several of their warnings about the religious trends in Nigeria 

are being validated daily. Many of their fears for the church, especially in northern Nigeria have 

been realised. Very few, if any, of those who heard the sermons of Evangelist Paul Gindiri and 

Rev. Onesimus Sule doubt the credentials of these true prophets who were ignored by a stiff-

necked generation.  

 

7.3.3.1.2 Reverential and confident monotheism: Covenant faithfulness  

Yahweh desired that faithful worshippers live confidently and securely in the covenant 

community. In the text, Yahweh encourages the people not to fear either the false prophet or false 

prophecies. Reverential and confident monotheism was the main motive Moses gave Pharaoh for 

the exodus. Pharaoh found the idea incomprehensible and refused to budge to Moses’ demands for 

the Israelites (the men, the women, and the children) and all their livestock to leave the land of 

Egypt (Exod. 3:12, 18; 4:22-23; 5:1; 8:1, 20, 25-28; 9:1; 10:8-11, 24-26). Reverential and 

confident monotheism is implicit in section 4.5.1 (syntactical and rhetorical analysis, subsection 

Deut. 18:20-22). The text is clear that while the people are expected to heed the word of true 

prophets, they were neither to fear presumptuous prophets nor false prophecies. The true Yahweh 

worshipper can live confidently in the land without fear and can expect to be blessed by Yahweh.   

 

Similarly, section 5.4.2 (New Testament interpretations of the text of Deuteronomy 16:18-18:22) 

demanded true Yahweh worship and the necessary avoidance of idolatry. It also demanded 

religious commitments, faith, loyalty, and gratitude to God. This is also connected to section 

6.4.1.4 (covenant faithfulness) which has a secure promise of perpetuity and prosperity in the land 

as long as the people remained faithful to Yahweh’s covenant. 2 Peter 2:1-9, likewise, echoes 

God’s reassurance that the people are neither to fear presumptuous prophets nor false prophecies. 

Furthermore, Hebrews 8:10-12 (cf. 10:16-18) reveals God’s covenant with Christians that flows 

from His covenant with Israel. As well, Hebrews 4:16 inspires Christians to come before God’s 

throne to seek mercy. In the passage, God offers unbridled and confident access to Christians.    
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7.3.3.1.3 Piety  

Piety denotes a religious belief system that impacts the believer's lifestyle. Piety is the opposite of 

profanity and/or indifference to religious precepts. It focuses on the quality of being religious – 

devotion, humility, and dutifulness. Deuteronomy 16-18 exerted a great impact on many of Israel's 

reconceptions of religious, social, leadership, economic, political, educational, and family 

structures.  The text was based on a theology of election and defined Israel’s virtues (see section 

5.4.1: the place of Deuteronomy 16:18-18:22 in the life of Israel). Swinney (2016:38) compares 

the essence of piety with the concept of walking in Yahweh’s way. This agrees with Deuteronomy 

16-18 that expresses piety primarily through these communal-religious actions. Piety can then be 

addressed as distinctiveness of Yahweh's imitators (see section 6.3.3: imitation of God model). 

Piety also connects to the theme of worship and fellowship (see 6.3.3.1) and the wisdom theme 

(section 6.4.3). 

 

Christians equally are challenged to exhibit piety by emulating Christ (Eph. 4:2-32). However, 

Philippians 2:1-11 may be the standard text for this discussion. In the text, Apostle Paul encourages 

Christians to be like-minded, to have the same love, and to be one in spirit and purpose because of 

being united with Christ (vv 1-4). Verse 5 is the pivot of the passage, a Christian’s “attitude should 

be the same as that of Christ Jesus.” Christian piety is thus required to mirror Christ’s self-

emptying. Hendriks (2015:427-446) has designated emulating Christ’s kenosis as “the way and 

life in Christ,” being “cruciform kenotic” and the “way of the cross and weakness.”  

 

7.3.3.2 Safe and secure society 

A safe and secure society is expected to provide platforms for members of a community, especially 

the socially, ethnically, and economically disadvantaged, to flourish. Sections 1.1 (background) 

and 2.1 (introduction to chapter 2) noted the social ontology that partially incited the use of 

nepotism and corruption to seek safety and security in the church and the Nigerian society (see 

also sections 2.2.3.2: tribalism and ethnic distrust; 2.2.3.3: the constant struggle between Christians 

and Muslims for domination and the resultant conflicts; 2.3: general characterization of the 

problem of nepotism and corruption in the church in Nigeria, with the focus on ECWA; 2.3.2.1: 

ethnicity and tribalism, and 2.3.2.2: the institutionalization of ECWA).  
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Meanwhile, Deuteronomy 16-18 sets out to create a fair and just society; a place of secure rest for 

each member of the covenant community. Moreover, the selection of the officeholders, starting 

with the selection of judges and ending with the selection of the prophet, was to nurture a safe and 

secure community, to keep evil away from the land, and to establish a justice-culture (see section 

4.5.2: syntactical and rhetorical analysis of Deuteronomy 16-18). 

 

Other Old Testament passages discuss the issue of a safe and secure society from many 

perspectives. For example, Abraham, in Genesis 20:11, divulged that the fear of God gives safety 

and security in any land. Similarly, Isaiah 8:11-18 teaches that godly fear protects God's people. 

This study also discussed wisdom as reverence for Yahweh (see section 6.4.3 wisdom theme). A 

safe and secure society is also associated with the study of the Torah (Deut. 17:18-20). Undeniably, 

godly wisdom would sanction a safe and secure church, ECWA, and the Nigerian society where 

godly conduct and justice prevail.  Rightly, Kolade (2001: 86-87) recognizes that the church is 

"one forum where both leaders and followers in society can still meet without feeling threatened 

with the loss of their authority or psychological integrity. The church, therefore, should be able to 

provide opportunities for open and meaningful dialogue through which servant-leaders can learn 

from followers in a mutual exchange of information and support.” 

 

7.3.3.2.1 Theological culture 

A theological culture is implied in section 6.5.3 (religio-cultural implications of Deuteronomy 16-

18). The text demanded Israel’s religio-cultural separation from the surrounding pagan nations. 

Besides, Deuteronomy 16:18-18:22 had impacted Israel’s theology of election via the theme of 

covenant faith and a distinctive theological application of Israel’s status. Israel’s status made her 

more conscious of her existence over against other nations and her theology had far-reaching 

religiopolitical implications (5.4.1: the place of Deuteronomy 16:18-18:22 in the life of Israel). 

Israel’s covenant faith, based on a unique relationship with Yahweh, placed theological and 

ideological boundaries on the holy community.  Section 5.2.1 (historical background and date) 

also considers Deuteronomy 16:18-18:22 as either a response to socio-political circumstances 

and/or a justification for religio-political reforms. Nevertheless, the section affirms that Israel used 

the text to develop a theological culture that reformed the religious, political, economic, and social 

structures of the society. A theological culture is also the basis for Israel’s justice system and the 

regulation of individual conduct. Deuteronomy 16-18 stipulates a recovery of preserved 
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theological values, covenantal ethos, traditions, and antimonarchic ideologies that had served the 

nation in the past (see section 5.2.2: place and origin). As well, section 4.4 (the Deuteronomic 

Code, the Covenant Code, and the Holiness Code) analysed the texts in the three corpora as relying 

on the Decalogue to nurture a theological and ethical culture. Besides, section 5.4.3 (theological 

and canonical interest in Deuteronomy 16:18-18:22 for faith communities) substantiated that faith 

communities in both modern and post-modern epochs have employed the ideals of justice and 

righteousness in Deuteronomy 16-18 to formulate theological cultures.  

 

Formulating such a theological culture is indicated in ECWA. Section 2.3.1 (a brief history of 

ECWA) traced ECWA’s beginnings to its SIM origins and theological culture. How this 

theological culture became compromised was described in sections 2.3.2 (factors of nepotism and 

corruption in ECWA), 2.3.3 (characterization of nepotism and corruption in ECWA), and the 

subsections that followed. The church, ECWA, therefore, has to recover the theological values and 

covenantal ethos that served SIM in the past. This would be a path to revival in ECWA. 

 

7.3.3.2.2 Justice culture 

A justice culture that is invulnerable to cultural changes is emphasized in section 6.5.3 (religio-

cultural implications of Deuteronomy 16-18). Israel's religion was supposed to shape her 

philosophy, standards, and values and make her the model for the nations. Wright (1996:9) noted 

"The people of Israel faced the challenge of an idolatrous and polytheistic culture that, in spite of 

initial hostility, would prove enormously enticing and seductive. Would they remain loyal to the 

knowledge and love of the living God that had been entrusted to them through exodus and Sinai, 

or would they succumb to the pressures of syncretism by treating Yahweh as one among the gods 

of Canaan?"  

 

The formulation of a justice culture is the focus of Deuteronomy 16-18. The text underscored cultic 

reforms that curb the past abuses of leadership powers. Otto (2016: 1502-1503) also articulated 

the formulation of a justice culture in his diachronic distinction of two major sections in 

Deuteronomy 16-18 (see section 5.3.2: synchronic analyses: literary integrity and narrative 

dynamic). Likewise, section 6.3.3.2 (justice and righteousness) presents a justice culture as the 

result of Israel’s election and redemption, and the motivation for occupying the land. Then, section 

5.2.2 (place of origin) discussed the value of a Deuteronomistic theology that was adapted to a 
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nationalist reform with a focus on justice, and a covenantal ethos aimed at Judean cultic reform. 

Furthermore, sections 5.4.1 (the place of Deuteronomy 16:18-18:22 in the life of Israel), 5.4.2 

(New Testament interpretation of the text of Deuteronomy 16-18), 5.4.3 (theological and canonical 

interest in Deuteronomy 16:18-18:22 for faith communities) and 5.4.4 (political interests in 

Deuteronomy 16:18-18:22 for non-faith communities) confirm the reliance of different people 

group on the text of Deuteronomy 16-18 to create a justice culture in their respective communities 

and societies.  

 

Additionally, the New Testament interpretations of Deuteronomy 16-18 (section 5.4.2) 

emphasized the process of cultivating a justice culture using church discipline. The rightly 

followed process of church discipline prevents the innocent from suffering due to false accusations 

but also ensures the punishment of an offender when an accusation is substantiated. A justice 

culture is also significant in re-evaluating moral-ethical leadership practices in ECWA, especially 

given the lack of employment for pastors outside their home District Church Councils (DCCs) (see 

section 2.3.3.2).  

 

7.3.3.2.3 Humane society 

The demand for a humane society is usually linked with a just society to replicate a compassionate, 

sympathetic, benevolent, and non-malevolent society (cf. Eph. 4: 20-32). The intention of 

Deuteronomy 16:18-18:22 (section 4.5.1) was interpreted to create and maintain a humane society 

where righteous people and disadvantaged people group thrive unhindered. A humane society also 

promotes adequate care, treatment, and tenderness for the oppressed and the suffering. The 

conception of a humane society is based on the relationship with Yahweh and the prophetic word. 

It dictates that all classes of people are accountable to Yahweh and each other.  

 

Similarly, section 5.4.2 (New Testament interpretations of the text of Deuteronomy 16:18-18:22) 

and 5.4.4 (political interest in Deuteronomy 16:18-18:22 for non-faith communities) reviewed the 

impact of the text on the world of public politics and administration in both faith-communities and 

non-faith communities. The church, ECWA, and the Nigerian society require rebuilding the 

respective communities with compassion, kindness, sympathy, tenderness, and consideration for 

others, especially victims of nepotism and corruption.     
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7.3.3.2.4 Orthopraxy 

Orthopraxy is the belief that right actions and practices are mutually entwined with orthodoxy. 

Though it follows after, it is as important as faith and grace to a believer’s life. It involves 

constructive applications of Christian reflections and teachings on the believer’s commitments and 

social actions. It demands correct conduct from leaders and followers in issues of ethics and 

especially in the worship of Yahweh. Swinney (2016: 35-36) further sees orthopraxy as an aversion 

to idols (aniconism). He emphasizes that Yahweh disdains the detestable practices of the heathens. 

Thus, in Deuteronomy 16:18-18:22, orthopraxy regulates religious practice and beliefs, forbids 

human sacrifice, soothsaying, divining, sorcery, and magic even if it is claimed that the 

aforementioned practices are intended to praise Yahweh. Moreover, orthopraxy promotes the care 

of the Levites as a right practice and a part of Yahweh worship.  

 

The New Testament Epistle of James focuses on orthopraxy. It recognizes that God gave the moral 

laws that are summarized in the Ten Commandments. It also discusses the relationship between 

faith and law (2:1-13) and between faith and works (2:14-26). The author insists that the right 

doctrine must result in godly character; faith that comes by hearing the truth must bear good fruits 

(1:22-24; 2:14-26). The need to revisit the teaching on orthopraxy is indicated by the attitudes and 

actions of nepotism and corruption that are incongruent with ECWA members’ profession of faith 

(see ECWA’s articles of faith). 

    

7.3.3.2.5 Social utility  

The concept of social utility refers to the benefits of products and services in the context of 

interpersonal needs. A social utility ethos is imperative and especially useful in allocating scarce 

resources. Social utility is duty-centred and concerned with the care owed to each other in the 

community. It contains some ideas of the non-consequentialist theory of Kantz (Henry, 1982:109-

110). It also focuses on the motive for actions and demands selfless services done for the benefit 

of others without expecting recompense. Moreover, it contains some ideals of Ross’ prima facie 

laws (Henry, 1982:110) because it focuses on producing the greatest good for members of the 

society. Deuteronomy 18:1-8 relates to the concept of social utility. The care for Levites, as 

dependents, is allied to the covenant of adoption that dictates justice, fairness, equity for each 

person in the community. Deuteronomy 18: 6-8 not only permits a Levite to relocate to the central 

sanctuary, but also guarantees him equal portions with his fellow-Levites. Deuteronomy 18:1-5 
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explains the Levites' privileges and 18:6-8 decrees their equality. Yahweh regulates the benefits 

of the Levites in the context of the use of interpersonal needs. Their care is a duty to the rich and 

the poor equally. Each non-Levite, whether rich or poor, gives proportionately to the type and size 

of the sacrifice he/she offers (18:3-4). From every animal, the Levitical-priests are owed the 

shoulder, the two jowls, and the stomach. They are also owed the first fruits of plants and animal 

crops, no matter what quantity they amount to for each non-Levite (see section 4.5.2: syntactical 

and rhetorical analysis of Deuteronomy 16-18, subsection 18:1-8: Levites: honour and 

dependence). Social utility has been grossly neglected in the Nigerian church and society. An 

emphasis on the value of social utility will contribute to addressing the problems of nepotism and 

corruption in both societies. 

 

7.3.3.2.6 Missional society 

ECWA, a product, and beneficiary of SIM started as a missional society. ECWA’s article of faith 

accepts Matthew 28:18-20, “The Great Commission”, and the similar “commissions” in Mark 

16:15; Luke 24:45-47 and Acts 1:8, as central to the church’s purpose. It distinguishes between 

the command (to “go and make disciples”) and the means of obeying the command (“baptizing, 

and teaching”). ECWA’s article of faith also has a section that defines the nature of the church in 

the three areas of mission. First, there is a biblical purpose of the church towards God, which is to 

worship Him (Ps. 29:2; 86:9-10; 113:2-5a; Rom 12:1; Eph. 1:11-12). The article also notes, 

“Missions exist because worship exists”. Second, there is a biblical purpose of the church towards 

the (unsaved) world. It categorically states that like Israel, the church is to be a blessing to other 

nations (Isa. 42:6; cf. Exod. 19:6; John 1:29; Luke 19:10; 2 Peter 3:9). Third, there is a biblical 

purpose of the church towards itself: maturation (Eph. 4:11-13; Rom 8:29). Lastly, ECWA’s 

purpose statement is to glorify God (1 Cor. 10:31) by reaching people with the gospel (Acts 11:19-

21; Eph.4:11; John 3:16), building them through worship, instructions, and fellowship (Acts 11:22-

26; Eph. 4:11-16) and involving them in God’s plan (Acts 11:27-30; Eph. 4:11, 12). But the 

prevalence of nepotism and corruption, which are increasingly influenced by these trends in the 

wider society, appears to undermine ECWA’s effectiveness, witness, and response to the spiritual 

and social needs of society (see section 1.2: my motivation). It is incontrovertible that a church 

that loses its saltiness would be a poor witness for the gospel (cf. Matt. 5:13-16).  
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Meanwhile, Deuteronomy 16-18 functioned to ensure that Israel responded adequately to the 

fundamental challenges associated with living in towns, and among pagan nations. Many of the 

laws in Deuteronomy were reinterpretations of the laws in Exodus for two main reasons. First, the 

laws in Exodus were to the older generation that left Egypt but died in the wilderness. The laws in 

Deuteronomy were to the new generation, which emerged in Numbers 26, which would inherit the 

Promised Land. Second, the laws in Exodus were written for the lives of nomads, a people on the 

move. The laws in Deuteronomy were written for people in settlements, and among other nations. 

Section 5.4.1 (the place of Deuteronomy 16:18-18:22) noted that Deuteronomy 16:18-18:22 is 

grounded in the past events of election and redemption, but was also future-oriented. It thus defined 

God’s covenant relationship with Israel that dictated her past, present, and future missional 

relationship with the nations.  

  

Living among pagans required that Israel was to worship Yahweh exclusively and work to lead 

the surrounding nations to exclusive Yahweh worship. It also defines Israel’s “relationship 

between the one and many” (see section 5.3.2: synchronic analyses: literary integrity and narrative 

dynamic and O’Brien, 2008: 157-158). Wright (1996:9) notes that Israel was faced with the 

“challenge to loyalty in the midst of culture change”. The nation was to remain distinct through 

her unique worship of Yahweh. She was to refuse to copy the abominable practices of the 

surrounding nations, so she would be a model for them (see section 5.3.2: synchronic analyses: 

literary integrity and narrative dynamic).  

 

The call for the church in Nigeria, particularly ECWA, to be a missional society at this time is 

perhaps greater than at any other time in her history. It is based on a conviction of her mission to 

the world. Essentially, the mission fields that Christ pointed to as ready and ripe for the harvest 

(Matt. 9:37-38) is more ready for harvest in this generation because of the increase in godlessness 

in nations. The church, ECWA, has to commit to the Great Commission. Greenway (1999:3-4) 

argues that:  

The population of the world was probably not more than 300 million when Jesus spoke 

the Great Commission, now the population of the world is around 6 billion and growing.  

Most of the population growth is in Asia, Latin America, Africa, and countries whose principal  

religion is not Christianity. More than half the world does not worship the God revealed in the  

Bible and Jesus Christ. What does it mean for a Christian mission? It means that the harvest  

field is larger than ever before. More people need to be reached with the gospel.  
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7.3.3.2.7 Collective social imagery 

Collective social imagery employs the principles of justice and kinship to underline the collectively 

defined vision of a community. Ephesians 4:14-16 challenges Christians to doctrinal and spiritual 

maturity, and to speak the truth in love. These will result in a growing up into Christ and becoming 

a functional part of His body. Collective social imagery also employs an inclusive culture to redress 

the viewpoints of the society about devalued people groups. It advocates that leaders promote and 

supervise positive but natural images of devalued people rather than negative images about them. 

In such a way, devalued people are portrayed in a manner that entitles them to higher social roles 

so they may be moved from devalued to valued status and begin to enjoy the good things of life. 

In section 4.2.3 (coherence of Deuteronomy 16:18-18:22), the obligations of the leaders, the 

separation of powers, an independent judiciary, and the rule of law served to promote collective 

social imagery, transform the community and reorder social and political institutions. 

 

Many of the factors discussed above collocate with the ideals of collective social imagery to 

address nepotism and corruption in the church, ECWA. The factors include the principles of 

brotherhood, impartiality, justice, for oppressed people, the practices in multi-ethnic discipleship 

and spiritual formation program (7.3.1.2: social ethic based on shared-faith); fairness, freedom 

from bias, equality of each person (7.3.1.2.1: equity); shared rights and privileges, communal 

identity (7.3.1.2.2 and 7.3.2.1.1: citizenship); promotion of meritocracy as against mediocrity 

(7.3.1.3.1: open leadership structure); humanitarian concerns, communal focus on distribution of 

resources, prohibition of exploitation (7.3.1.3.2: generous and supportive network); dignity of the 

life of the “other,” formulation of policies that guarantee care of socially, ethnically, economically 

disadvantaged persons (7.3.1.3.3: care of socially, ethnically, economically disadvantaged and 

7.3.2.4: generosity to economically weak members); protection of the rights of the vulnerable- 

orphans, widows, strangers and the poor (7.3.1.3.3 and 7.3.1.5: protection of rights and 

entitlements for the vulnerable);  human rights, justice, love and equity for all members of the 

covenant community (7.3.2.1: social justice);  disruption of cliques, equitable valuation of 

individuals (7.3.2.1.2: opportunity to self-actualize); principles of oneness, rejection of 

isolationism (7.3.2.2: corporate solidarity); justice and impartiality (7.3.3.2: safe and secure 

society, 7.3.3.2.2: justice culture); principles of compassion, sympathy and benevolence (7.3.3.2.3: 

humane culture); and providing duty-centred services (7.3.3.2.5: social utility).   
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7.3.3.3 Circumscribed leadership structure 

Taylor (2019) asks, “If Yahweh is the ultimate Sovereign King, how does the ‘Kingdom’ of 

Yahweh best operate on earth?  Through a leader such as Joshua? Through a system of Judges? 

Through Monarchy?  Is an earthly monarchy an affront to the sovereignty of Yahweh?  What kind 

of monarchy do we want?  Saulide and Davidic models are offered and perpetuated in the northern 

and southern kingdoms respectively.  Is Yahweh supportive of monarchy?  Does the Davidic 

legacy contradict the egalitarian ideals in the more egalitarian Law of Moses?  Is the monarchy 

ultimately to blame for the destruction and exile of 586?” This study will add Cafferkey’s (2010:1) 

question: “Honor the king. Yes, but emulate the king?” In addition, there are personally designed 

questions: “Which biblical character best represented the expected leadership principles?” “Who 

are biblical leaders?” “What and why do biblical leaders serve differently?” The answers to some 

of these questions guide the discussion in this section.    

 

Significantly, Deuteronomy 16:18-18:22 prescribes a circumscribed leadership. Each designated 

office is circumscribed to varying degrees in a leadership structure that acknowledges Yahweh as 

the true ruler. Thus, all human leaders are Yahweh’s envoys who have delegated authority. The 

purpose of human leadership is then to establish the kingdom of God on earth. Deuteronomy 16-

18 signifies that leadership in the covenant community is about the people. Section 6.5.3 (religio-

cultural implications of Deuteronomy 16-18) and Nelson (2002: 213-215) describe the impact of 

monotheism on Israel’s leadership culture that downgraded human leaders.   

 

Furthermore, section 1.3.1 (leadership) added a definition of leadership that focuses on the 

formulation of a vision for the church and society and influencing followers to implement shared-

goals. Similarly, section 4.3 (Deuteronomy 16-18 within the nexus of 12-26) advocates for an 

impartial, thorough, and patient leadership that serves to mentor followers and guides them in the 

path of covenant faithfulness. Such leadership also rewards faithfulness and punishes 

unfaithfulness. A survey of Deuteronomistic history reveals that the book of Ruth is the only place 

Yahweh's rule is successfully put into place and without a king.312  

                                                 
312 Taylor (2019) links the history through the themes of land, law, and leadership/kingship. He explains that the 

theme of the land is about occupation, taking the land from the Jebusites, and the use of the land. The theme of law 

is about the constitution of the state of Israel and laws on the use of inheritance. The theme of leadership starts by 

contrasting the book of Joshua with the book of Judges. It emphasizes the moral and theological bankruptcy of the 

period that is captured in the indictment in Judges 21:25: “in those days there was no king in Israel. Everyone did 
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Moreover, Branch (2004: 378-401), as a Christian, interprets that it was Jesus who came and 

announced the kingdom and perfect leadership. See also Taylor (2019) who concludes, "Jesus is 

the final answer to the kingdom of heaven on earth leadership principle." Section 5.4.2 (New 

Testament interpretation of the text of Deuteronomy 16:18-18:22) reviewed the New Testament’s 

extensive interpretations of the book which demonstrate the progressive nature of salvation history 

in biblical theology, especially as a foundation of messianism. We focused on the Gospel writers’ 

applications and Christ's extensive references to the book of Deuteronomy.  

 

While Deuteronomy 16-18 prescribed a circumscribed leadership, many New Testament passages 

approach Christian leadership from the angle of “stewardship”313(1 Cor. 4:1; cf. also Matt. 20:26-

27; Luke 10:42-45; Col.1:24-25). Stewardship presents Christian service as God-centred where 

Christian leaders, as stewards, receive trust and must prove accountable and worthy of the trust.  

The servant leadership approach gained prominence because of Jesus’ contrast between the 

exercise of authority by Gentile rulers and His disciples (Mark 10:42-45 cf. Matt. 20:26, 23; 11; 

Mark 9:35). Many books and articles have been produced on this approach to leadership.  Perhaps 

the most absorbing and most counter-cultural is by Grams (2017a)314 who disagrees that the term 

                                                 
what was right in his own eyes.” Besides, Gideon had rejected becoming king because he realized God was the true 

king. The theme continues in the book of Ruth (that follows Judges in the LXX) that describes a period when people 

made serious attempts to put God’s law into practice. In addition, despite the absence of a king, there was a sense of 

orderliness, especially in the law concerning the use of inheritance, widows, and orphans. The theme ends in the 

demand for a king, the emergence of the monarchy, and the eventual fall of the monarchy and the exile.    
313 Stewardship is usually described in Scriptures within the theme of God’s kingdom (King’s domain). Examples 

include the parables of workers in the vineyard (Matthew 20:1-16); the wedding banquet (Matthew 22:1-14) and the 

ten virgins (Matthew 25: 1-13). God’s kingdom is also central to the person and ministry of Christ (Matthew 6:1ff; 

Hebrews 11:13-16). The theme is employed to create the right atmosphere for Christian living. The theme of God’s 

kingdom dictates that there is a King (God); there are citizens (believers); there are guiding laws of the kingdom 

(kingdom principles cf. Ephesians 1:1-2), there is a criterion for admission into the kingdom (confession of the 

Lordship of Christ) and the kingdom has embassies (Hebrews 11:13-16). For Christian believers, Christ is our 

Master and Lord. He bought us with His blood (Eph. 1:7-11; 1 Cor. 6:19-20). Christ also conquered Satan and gave 

us gifts (Eph. 4:8). Moreover, Jesus, in Mark 9:41 and 10:29-31, shows that rewards are inseparable from Himself so 

He established the need for Christian obedience and faith. The New Testament also shows that works and rewards 

are an index of a living faith (e.g., James 2:14-16). 
314 Grams’ (2017a) table of content includes Chapter 1:Not ‘leaders’ but ‘little ones’ in the Father’s kingdom: the 

charter of discipleship in Matthew’s gospel; Chapter 2: The need for servants, not  leaders—not even servant 

leaders; Chapter 3: Six uses and misuses of scripture in leadership studies; Chapter 4: A ‘biblical theology of 

leadership’?; Chapter 5: Some methodological questions for  leadership studies; Chapter 6: ‘Power’ as service in 

Paul’s apostolic role; Chapter 7: The centrality of  Christ in missions, theology, and ethics; Chapter 8: Remuneration 

for ministry; Chapter 9: Church and  mission in Mt. 5.13-16; Chapter 10: Biblical illiteracy in the western church: 

the loss of concern for  biblical authority among theologians; Chapter 11: Family, not mega-churches; Chapter 12: 

‘Women’s  ordination: contextual and analogical considerations’ or ‘why Anglicans should probably oppose  

women’s ordination and Pentecostals should continue to support it: an inquiry into the engagement of  scripture for 
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“leadership” suits the roles of “apostles, prophets, evangelists, pastors, and teachers” (Eph. 4.11). 

He argues that the term leadership focuses on the officeholders’ exercise of authority and places 

emphasis on gaining and using power. He prefers the term “ministry” which emphasizes service 

and focuses on exercising a responsibility. He traces the language shift from “ministry” to 

“leadership” to borrowed ideas from the social sciences, especially, business. Grams (2017a) does 

not agree with the attempts to spiritualize leadership by first providing a biblical theology for it 

and second, providing different adjectives to qualify its use in the church.  

 

This is not totally an eccentric line of thought. Grams’ (2017a) view resonates with Samuel Akeju’s 

(in Motty, 2016:117-156) and Maigadi’s (2016:13-14). The latter two have lamented that ECWA 

leaders have lost the vision for ministry in the pursuit of leadership power and wealth. Grams’ 

(2017a) thoughts also echo Hendriks’ (2015:427-446) description of a preference for the 

“Barabbas route” over the “way of the cross and weakness” (see section 2.3.3.3 emergence of 

pastors and leaders chosen by men but not by God). Besides, Kolade (2001:80-81) warns that a 

“focus on power and privilege elements of leadership is misleading because it underplays the 

importance of the links between responsibility, authority (that is power) and accountability". He 

notes further that when leaders allow their performance to drift from the promise implied in their 

acceptance of the position of authority corruption becomes prevalent. This line of thought, 

therefore, requires revisiting in the context of ECWA. 

 

7.3.3.3.1 Spiritual selection of leadership 

A spiritual selection315 of leadership in the church is significant because the Holy Spirit enables 

church leaders to do ministry adequately and competently. Janvier and Thaba (1997: 97) disparage 

the use of secular criteria in selecting church leaders. The church now borrows ideas from the 

secular world – by radio, television, contact at the governmental level, or election. Ideals of secular 

leadership like power, skill, knowledge, and reputation, are affirmed. Though these qualities are 

                                                 
Christian practice’; Chapter 13: Jettisoning the leadership paradigm for ministry in Africa;  Chapter 14: Three 

models for ministry; Chapter 15: Practicing the presence of pastoring; Chapter 16: Ministers of the word of god; and 

Chapter 17: Pastoral ministry, as Richard Baxter saw it.  
315 In section 2.3.3.3: emergence of pastors and leaders chosen by men and not by God, we analysed Acts 6:3-4, 

Exodus 18;21 and 1 Timothy 3:1-13 that may be applied to the process of selecting spiritual leaders for the Church. 

These passages recommend the selection of people filled with the Holy Spirit and wisdom into Church leadership 

positions. They also need to be prayerful people, who fear God, are trustworthy, hate dishonest gains, and live above 

reproach at family, ministry and societal levels.      
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intrinsically good, they would always fail when relied upon by the church. Sweet (2004: 75-76) 

and Oswald (1997:87) warn that these worldly ideals and criteria, with their centre in themselves, 

always fail because God is not the centre. It is therefore critical to select spiritual people and build 

the right teams in church ministries. Job interviews with job descriptions should be subordinated 

to job inner-views with “spirit-descriptions”.  

 

As reported in section 2.3.2.2 (the institutionalization of ECWA) ECWA’s process of 

indigenization was dislocated by a corrupt institutionalization and a faulty organizational ecology 

(networking power, political power, economic power, connection power, and symbolic power). 

ECWA’s typology, model, and system also primes the denomination towards nepotistic and 

corruptive conduct. Maigadi (2006:13-14), Kunhiyop (in Motty 2016:7-8), Agang (in Motty 2016: 

181-200), Sarma (in Motty 2016:203), and Turaki (2016:11-78) recognize a loss of ministry focus 

among ECWA leaders. They also concede that many contemporary ECWA leaders may not 

necessarily fit in with God’s qualifications. Therefore, they affirm recent abuses in ECWA’s 

organizational systems that promote an unspiritual selection of leaders. This study has also 

presented how leadership elections are conducted in ECWA (2.3.3.1) and the connections with a 

consequent lack of spiritual maturity among ECWA leaders (2.3.2.3).   

 

The results of an unspiritual selection of leaders and a loss of ministry focus in ECWA have been 

colossal failures that are recorded in section 2.4 (characterization of nepotism and corruption in 

ECWA). This leads us to ponder on McNeal’s (2003: 121) puzzling point as we consider the future 

of EWCA leadership. He asks:  

If church work is not getting the job done, why do we continue to train leaders to do it better?  

This current strategy keeps the church not just running in place, but also falling further behind.  

We keep sending more and more people to leadership conferences but little seems to change.  

Why is there so little return on investments for all the dollars and times spent on conferences  

and seminars to help us do better?    

 

Perhaps, the answer is to evaluate the Corinthian church that had followed the Greek tendency for 

rhetoric and mental flippancy and used unbiblical criteria to select those to lead them. The 

Corinthian Christians even treated Peter, Apollos, Paul, and Christ as if they were rival candidates 

in an election. This was the main reason the Corinthian church had a leadership that was unspiritual 

(1 Cor. 3:1-3). Paul's response was to obligate the use of biblical criteria so that the church appoints 

leaders that are set in place by God, leaders who function properly in the body of Christ through 
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spiritual gifts (1 Cor. 12: 1ff), and leaders who rely on God for growth (1 Cor. 3:5-7 cf. 1 Tim. 

3:1-12; 2 Tim. 2:2) and spirituality.  

 

7.3.3.3.2 Humble and accountable leadership  

Humble and accountable leadership is indicated in section 4.4 (the Deuteronomic Code, the 

Covenant Code, and the Holiness Code). The text of Deuteronomy 16-18 highlights ethical 

concerns and places ethical demands on leadership structures. It addressed reforms of judicial, 

political, and religious authorities to provide acceptable representation before Yahweh and ensure 

justice for the people. Besides, section 4.5.2 (syntactical and rhetorical analysis of Deuteronomy 

16:18-18:22), subsections 17:8-13 and 17:14-2 also refer to humble and accountable leadership 

for the covenant community. First, a procedure for referral of extraordinarily difficult cases tests 

the humility of the judges/official at the local court and keeps them accountable to the true pursuit 

of absolute justice. Second, the king’s election requires approval, and the king is obligated to be 

humble and accountable to Yahweh’s word and authority. Section 6.4.4 (royal theme) also 

reiterates the humility and accountability of Israel’s king, who is the equivalent of the highest 

source of human authority in other nations. This should serve as a model for other leaders and it 

should serve to preclude despotism in the land. With humble and accountable leaders, the people, 

God’s inheritance, do not suffer tyranny. According to Kolade (2001:79, 82) the fight against 

corrupt leadership, especially due to nepotism which is “high-level” corruption, tends to succeed 

where there is “the desire and the will to establish and operate accurate systems of accountability”. 

However, corruption increases in strength where the system for ensuring effective accountability 

is weak.   

 

The New Testament Epistles to the Corinthians contain a structure for humble and accountable 

leadership that is beneficial to this study. In 1 Corinthians 3:10 Paul lays the only acceptable 

foundation for a Christian leadership – Jesus Christ Himself; no one else. Every Christian 

leadership role is to be built on this foundation. Besides, faith and Christian service are dependent 

on the finished work of Calvary. 1 Corinthians 12:27-28 shows that the Apostle Paul defines the 

different roles leaders play in the church (12: 8-11, 28). He also stressed the need for faithfulness 

and trustworthiness in Christian leaders (4:1-2). Bloomberg (1994: 251) evaluates the need for 

humble and accountable leadership in the church and posits that the church must match Christians 
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with areas of their strengths and not their weaknesses when it is time to fill the slots of church 

responsibilities.   

 

7.3.3.3.3 Predictable, incorruptible, impartial and effective judicial system 

A predictable, incorruptible, impartial, and effective judicial system will make the followers 

confident and provide a true sense of security in the community.  Section 4.3 (Deuteronomy 16:18-

18:22 within the nexus of Deuteronomy 12-26) had referred to the involvement of every Israelite 

in the judicial processes, the conducting of the process in open spaces for maximum public 

exposure, and predictability of the judicial process that should render it incorruptible, impartial 

and effective. We also noted that this reduces the cost of upholding justice since everyone generally 

knows what the law requires. ECWA and the Nigerian society have lost the confidence of the 

populace. Societies would benefit greatly when leaders can regain the confidence of the followers 

through a predictable, incorruptible, impartial, and effective judicial system.   

 

7.3.3.3.4 Complementary leadership structure   

Section 4.3 (Deuteronomy 16:18-18:22 within the nexus of Deuteronomy 12-26) also addressed 

the value of a complementary leadership structure. It demonstrates that Deuteronomy 16:18-18:22 

provides a leadership structure with no method of selection, no job analysis, no job descriptions, 

no terms of service for the offices, and no entry requirements for the officeholders. The 

indefiniteness in these areas, rather than weakening the structure, strengthen it. The text 

emphasizes Yahweh's endorsements in a complementary structure that presents a system of checks 

and balances, the right exercise of powers, and limited possibilities of abuses of power. The 

distribution of authority among the officeholders is accentuated in a fair and effective system of 

governance. This is a counter-cultural model of leadership that stipulates spiritual and religious 

instructions rather than political instructions. The church, ECWA, and the Nigerian situation, 

characterized by power tussles, ethnic domination, tyranny, and marginalization of other people 

group have contradicted the value of complementary leadership structure (section 2.2 on general 

characterization of the problem of nepotism and corruption in Nigeria, section 2.3 on general 

characterization of the problem of nepotism and corruption in the church, ECWA).  

 

The New Testament also indicates that leadership in the church is required to be complementary, 

interrelated, and interdependent. 1 Corinthians 1:2 discloses that the Church is for those sanctified 
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in Christ and called to be saints together. Church leaders are therefore obligated to work with one 

another towards edifying one another and the followers. This is a popular refrain of Paul. Besides, 

Paul extensively compares the functional mode of the leadership of the church to the working of 

the parts of the human body. He makes it clear that there are varieties of gifts for leadership, but 

the Holy Spirit owns and inspires all, and apportions them to Christians as He wills (1 Cor. 12:4-

11). Paul also emphasizes that all believers have one God, one Spirit, and one baptism into the one 

body of Christ (1 Cor. 12:12-13). He also gives details on the need for equal honour, equal concern 

for, and the interrelated nature of all parts of the body (1 Cor. 12:15-26). Hargreaves (1991:162) 

corroborates this, explaining that there are “two ways in which a human body keeps healthy – by 

having ‘unity’ and by allowing ‘variety’”.  

 

7.3.3.3.5 Collective covenant participation 

The principle of collective covenant participation challenge members of the community to work 

together to complete delineated projects. It emphasizes collective actions, collective situations, 

collective feelings, collective bargaining, and collective ownership. It is also linked to essences in 

“co-occupation” and “collective occupation”. The principle is based on a shared identity and 

shared-emotionality. It recognizes that the whole is greater than the parts. It works with the axiom 

“I joined them because of me: I stayed because of them”.  It can be safely connected to the theme 

of worship and fellowship (section 6.3.3.1). It also reflects the concept of koinonia, a parameter 

by which each Israelite and the holy community may imitate God.    

 

Collective covenant participation will confront the improper use of public office to serve self-

interest or third-party interest, and renew the sense of satisfaction within the larger group (see 

1.3.2: corruption).  It will also build a cohesive and coherent society alongside factors like justice 

and kinship (7.3.3.2.7: collective social imagery); brotherhood, impartiality, justice for oppressed 

people, the practices in multi-ethnic discipleship and spiritual formation program (7.3.1.2: social 

ethic based on shared-faith); fairness, freedom from bias, equality of each person (7.3.1.2.1: 

equity); shared rights and privileges, communal identity (7.3.1.2.2 and 7.3.2.1.1: citizenship); 

promotion of meritocracy as against mediocrity (7.3.1.3.1: open leadership structure); 

humanitarian concerns, communal focus on distribution of resources, prohibition of exploitation 

(7.3.1.3.2: generous and supportive network); dignity of the life of the “other,” formulation of 

policies that guarantee care of socially, ethnically, economically disadvantaged persons (7.3.1.3.3: 
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care of socially, ethnically, economically disadvantaged and 7.3.2.4: generosity to economically 

weak members); protection of the rights of the vulnerable- orphans, widows, strangers and the 

poor (7.3.1.3.3 and 7.3.1.5: protection of rights and entitlements for the vulnerable);  human rights, 

justice, love and equity for all members of the covenant community (7.3.2.1: social justice);  

disruption of cliques, equitable valuation of individuals (7.3.2.1.2: opportunity to self-actualize); 

principles of oneness, rejection of isolationism (7.3.2.2: corporate solidarity); justice and 

impartiality (7.3.3.2: safe and secure society, 7.3.3.2.2: justice culture); principles of compassion, 

sympathy and benevolence (7.3.3.2.3: humane culture); and providing duty-centred services 

(7.3.3.2.5: social utility).   

 

7.3.3.3.6 Non-hereditary succession program: Leadership opportunities  

A non-hereditary succession program that provides just, fair, and equal leadership opportunities 

for each person is an antithesis of nepotism and corruption. Section 1.3.2 (corruption) analysed the 

“legal but unethical,” nepotistic, and successive empowerment of relatives and cronies to 

leadership positions.  This constitutes a problem considering section 1.3.1 (leadership) where 

leadership is about formulating a vision for church and society and influencing followers to 

accomplish shared-goals. Currently, in ECWA, nepotism manifests as the emergence of second-

generation pastors (see 2.1: introduction and 2.3.3.3 emergence of pastors and leaders chosen by 

men but not by God). These factors not only deny more suitably qualified pastors the opportunity 

to become leaders; it also empowers pastors who are driven by wrong motivations and only fill 

tribal, regional, or other vacuums defined by their god-fathers.  

 

On the other hand, section 4.5.2 (syntactical and rhetorical analysis of Deuteronomy 16-18) 

analysed how a “non-hereditary succession program: leadership opportunities” operated among 

the officeholders in the text. While the office of the king (17:14-20) and the office of Levite-priests 

(18:1-8) are hereditary, the offices of the judge/official (16:18-20); the central Levitical priest and 

judge (17: 8-13); and the prophet (18:14-22) are non-hereditary. Yet the text gives further 

clarifications on the hereditary offices of the king and Levite-priests that are instructive to this 

study. First, the text allows that a king could be selected from among the brothers in any tribe in 

Israel (section 6.4.4.1 on leadership opportunities gives more clarifications). Moreover, the text 

warns that the longevity of a monarchic dynasty depends on meeting Yahweh’s conditions 

explicated earlier. The progeny of an unfaithful king may not get to ascend the throne of Israel. 
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The frequent and sometimes violent dynastic changes and juggling of leadership positions in the 

northern kingdom of Samaria attest to this, and find some points of comparison with the chaotic 

Nigerian situation described in section 2.2.3 (general characterization of the problem of nepotism 

in Nigeria). Second, the text grants a Levite-priest unrestrained freedom to live and minister before 

Yahweh “anywhere his soul desires”. These conditions undermine tribal, clan, or family ties to the 

offices of the king and the Levite-priest. Besides, the conditions attached to the hereditary offices 

of the king and the Levite-priest challenge any emphasis on the transmissibility of offices to their 

respective progeny.   

 

The prayer of Moses for a successor is enlightening. In Numbers 27:15-23, Moses prayed that 

Yahweh would appoint a godly successor after him. Though Moses had children, he whole-

heartedly accepted Yahweh’s choice of Joshua. Therefore, Moses, while still alive, commissioned 

Joshua and bestowed honour on him before the people. The most important element in selecting 

successive leaders should therefore be a “discernment” that supports the life of the community 

rather than diminishes it, similar to what we can learn from Numbers 27:15-23 (cf. also Acts 13:1-

3). Robinson (2003: 92, 96-97) has called for an emphasis on discernment over democracy in the 

body of Christ. He writes that: 

A further element in the move from democracy to discernment is to teach about the differences  

between decision-making and discernment. In the average congregation, many people have had  

considerable experience with decision-making. They understand debates, parliamentary procedure,  

motions, amendments, and voting. There are some, however, who do not understand all these  

or do not function well within such norms and procedures – sometimes because of differences in  

cultural backgrounds. Sometimes it is simply that they are less verbally adroit, or they prize verbal  

adroitness less than others do. Such people tend to become marginalized when Robert’s rules, rather  

than the Holy Spirit, rules. Some of those who have been relegated to the margins may become our  

teachers as we shift from democracy to discernment.   

 

 

7.3.3.3.7 Ministry of reconciliation 

The process of the ministry of reconciliation is not explicit in Deuteronomy 16:18-18:22, but is 

implicit. The process of upholding justice and righteousness through impartial and just decisions 

(discussed in section 6.3.3.2) may be applied beyond simply achieving social justice to include 

reconciliation between disagreeing parties. The officeholders in the text of Deuteronomy 16-18 

serve as father figures in the communities and the nation. Section 4.2.2 (structure of Deuteronomy 

16:18-18:22) noted that Deuteronomy 16-18, an application of the fifth commandment, concerns 

honour and respect for authority at home and in the society (see Christensen 2001:353, 355). The 

Stellenbosch University https://scholar.sun.ac.za



212 

 

focus of the ministry of reconciliation is mutual responsibility, honour, and respect for authority, 

diligence, and humility in leaders. These character qualities could prove important in reconciling 

dissenting members of the community.   

 

Similarly, Christians have a mandate to do the ministry of reconciliation. This is based on the fact 

that God, through Christ, has reconciled humanity to Himself (2 Cor. 5:18-19). As well, Matthew 

5:9 recognizes and blesses the ministry of Christians as peacemakers, while 1 Corinthians 6:5-6 

challenges Christians to settle disputes between brothers/sisters and avoid lawsuits. Many of the 

factors discussed above collocate with the ideals of collective social imagery to address nepotism 

and corruption in ECWA and the Nigerian society. See sections 7.3.1.2 (social ethic based on 

shared-faith); 7.3.1.2.1 (equity); 7.3.1.2.2 and 7.3.2.1.1 (citizenship); 7.3.1.3.1 (open leadership 

structure); 7.3.1.3.2 (generous and supportive network); 7.3.1.3.3 (care of socially, ethnically, 

economically disadvantaged); 7.3.1.3.3 and 7.3.1.5 (protection of rights and entitlements for the 

vulnerable); 7.3.2.1 (social justice); 7.3.2.1.2 (opportunity to self-actualize); 7.3.2.2 (corporate 

solidarity); 7.3.2.4 (generosity to economically weak members); 7.3.3.2 (safe and secured society); 

7.3.3.2.2 (justice culture); 7.3.3.2.3 (humane culture); and 7.3.3.2.5 (social utility).     

 

7.4 Conclusion 

Chapter 7 formulated a biblical framework for the moral-ethical evaluation of the church, ECWA, 

and the Nigerian society. It employed an analogical paradigm that was motivated and strengthened 

in chapter 6 to formulate ethical guidelines for the modern-day context of the church and the 

Nigerian society. The chapter made transitions between theories and practices and between 

policies and applications to provide a modern-day framework for an ethics of obligation. The focus 

of the chapter was to redress, through a responsible interpretation of Deuteronomy 16-18 and 

further New Testament appropriations, the issues that lead to the marginalization of people groups 

within the church, ECWA, and the Nigerian society. It also aimed at opening up liminal space of 

community and provide a voice for many of the contexts, specific circumstances, interpretive 

interests, and feelings of people groups who have been marginalized (silenced or ignored) due to 

nepotism and corruption in the church, ECWA, and the Nigerian society. 

 

Chapter 8, which concludes the project, will summarize the research findings, note some 

concluding reflections, and make some suggestions for further research. 
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Chapter 8 

 

Conclusion 

 

8.1 Introduction 

Chapter 7 formulated a biblical framework for the moral-ethical evaluation of the church, 

ECWA, and Nigerian society. It synthesized major arguments in the previous chapters with the 

analogical paradigm that was motivated and strengthened in chapter 6. Chapter 7 also made 

transitions between theories and practices and between policies and applications. In effect, it 

opened up a liminal space of community to provide a voice for many of the contexts and 

interpretive interests of people groups that have been marginalized (silenced or ignored) due to 

nepotism and corruption in the Nigerian church, ECWA, and society.  

Chapter 8 concludes the project. It is devoted to a concise summary of research findings (with 

some concluding reflections) and some suggestions for further research on the subject of this 

study. The goal of the chapter is to provide an appropriate conclusion to the study by 

characterizing and recapping major discussions in chapters 1-7. Chapter 8 also reflects on the 

platforms that were generated in chapter 7 for dialogues, for sharing, and for influencing shared-

interests in the church, ECWA, and the Nigerian society. This is with the hope to motivate the 

reader(s) to new attitudes and actions so that responsible leaders begin to value and empower all 

members of the community. Chapter 8 has a simple structure. First, there is a consolidation of 

the study’s research findings that include some concluding reflections. Second, there are 

suggested areas that other researchers may derive from this study.   

 

8.2 Summary of Research Findings 

Chapter 1, the general introduction to the dissertation, surveyed the use of a social ontology that 

results in nepotism and corrupt leadership practices in ECWA and the Nigerian society. The 

chapter noted that nepotistic employment and appointments might sometimes be defensible in the 

secular society because of the need to ensure trust and loyalty. It may also be possible to rationalize 

the failure of the secular society to define unity and nationhood considering the degrees of family, 
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tribal, ethnic, regional, and cultural diversities. However, nepotistic employment and appointments 

would be indefensible in the church because of its sacred nature. It will be impossible to rationalize 

the failure of the church to define a concept of unity and brotherhood. The church’s biblical, 

spiritual and unique approach to unity and brotherhood transcends, and therefore permits, our 

family, tribal, ethnic, regional, and cultural diversities. Moreover, the church’s conception of 

koinonia grants each Christian the right to worship (God), fellowship (with other Christians), and 

membership of the household of God. The chapter, therefore, articulated an expectation for church 

leadership that mirrors Christ and can impact society. It, therefore, must be God honouring, open-

structured, just, fair, impartial, non-prejudicial, non-discriminatory, and exemplary. However, we 

uncover that the church has been infiltrated by secular values and ideals of leadership and 

continuously fails to model sacred values of leadership to the society.  

     

Chapter 2, the first part of the study, responded to secondary research questions 1316 and 2.317 It 

characterized and substantiated the scourge of nepotism and corruption in leadership in the 

church, ECWA, and the Nigerian society (a fulfilment of section 1.7: Potential value of the 

study). The chapter revealed that secular values of nepotistic and corrupt leadership practices 

have permeated the church. It also verified parallels in the characterizations, the factors, the 

features, the methods, and the scale to which nepotism and corruption operate in providing 

identity, ethnic solidarity, access to resources, and a means of survival in both the church, 

ECWA, and the Nigerian society. The study also discovered well-analysed classifications of 

nepotism into “good and bad,” “positive and negative,” “new and old,” and “reciprocal and 

entitlement” types. This helped to reshape the research focus to discussing “entitlement 

(negative/bad/old)” nepotism that may pass the test of legality but will not pass the test of ethics 

and morality.   

 

Chapter 3 is the first of four chapters that constitute the second part of the study. It responded to 

secondary question 3.318 The chapter contributed to the understanding of God and holy demands 

(as proposed in section 1.7: potential value of the study). In the process of searching for a 

                                                 
316 "What are the characteristics of the present-day Nigerian society in terms of nepotism and corruption?" 
317 “What is the relationship between nepotism and corrupt leadership structures and practices in the church, ECWA, 

and in society?” 
318 “What would be an adequate hermeneutical model for interpreting Old Testament texts for the moral-ethical 

benefit of ECWA?” 
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responsible Old Testament hermeneutical approach to Christian ethics, and moral-ethical 

guidance for Christian living in a contemporary context the study explored a biblical Judeo-

Christian worldview. This worldview dictates the Christian mandate to model values and 

lifestyle to surrounding people groups. The research also explored some of the difficulties in 

navigating the comparatively uncharted path to formulating Christian ethics from the Old 

Testament. The chapter then discussed the importance of methodological and genre issues, 

religious issues, moral and ethical issues, civil and social issues, and biblical theology in building 

principalizing bridges between Old Testament texts and contemporary readers. The chapter 

supported the hypothesis319 and answered the primary research question320 of the suitability of 

using Deuteronomy 16-18 to address to the problem of nepotism and corruption in contemporary 

leadership structures (as in the Nigerian situation). 

 

Chapter 4, the in-text-literary and exegetical analysis of Deuteronomy 16-18, employed an 

exegetical approach to drawing out the nature and principles of leadership in the text of 

Deuteronomy 16-18 that can be applied to both judicial and civil authorities (see the proposal in 

section 1.7 potential value of the study). It fully supported the hypothesis (see footnote 319) and 

the primary research question (see footnote 320) on the appropriateness of Deuteronomy 16-18 

in addressing the problem of nepotism and corruption in contemporary leadership structures. As 

well, it answered secondary question 4.321 The study analysed Deuteronomy 16:18-18:22 

according to its own rules of language and literary composition. We provided an appropriate 

annotated translation, a fitting structure, and a syntactical and rhetorical analysis of the text. 

These confirmed the text’s intention (section 4.5.1) to reform leadership structures. The text 

showed that a complementary leadership structure recognizes Yahweh as the true Ruler and it 

disparages human leaders who “regarded faces” (showed favouritism) within the covenant 

community. It affirms that leadership should find uniqueness, strength, and acceptance in 

Yahweh. In addition, justice, fairness, and equity compose the main goal of leadership. 

                                                 
319 The hypothesis of the study reads, “The text of Deuteronomy 16-18 has clear moral and social implications for 

leadership because it places ethical demands on both sacred and secular governments and provides guidelines for 

basic Old Testament leadership structures. When interpreted responsibly according to a sound hermeneutical model, 

these texts may be applied to modern forms of leadership structures as well, and one may therefore expect that it 

could also give guidance to ECWA in Nigeria, within the context of nepotism and corruption.” 
320 “In the light, both of what I have said about my personal experiences and observations, and of the materials that I 

have reviewed so far, I am asking: Could Deuteronomy 16-18 provide a biblical paradigm, with moral and social 

implications, for addressing leadership practices within the context of nepotism and corruption in ECWA?” 
321  “How could Deuteronomy 16-18 serve as a biblical paradigm to address the problem in ECWA?” 
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Additionally, it prescribes care for the vulnerable by focusing on the Levite-priests who qualify 

as socially, ethnically, and economically disadvantaged.322 Lastly, the text showed that when the 

leaders and people obey Yahweh’s authority they would prosper and would live in safety. 

 

Chapter 5 responded to secondary questions 4 (see footnote 321) and 5.323 It also drew out the 

nature and principles of leadership in the text of Deuteronomy 16-18 that can be applied to both 

judicial and civil authorities (see section 1.7: potential value of the study). The study surveyed 

the history of the first application of Deuteronomy 16-18 through its context of origin, its history, 

and its history of interpretation. We discovered that the text impacted subsequent generations of 

Israelites, the New Testament, faith communities, and non-faith communities. We also 

discovered that the early Christian understanding of mission largely depended on interpreting 

Deuteronomy. The survey of the text’s history of interpretation stimulated the design of an 

analogical paradigm (chapter 6) that was employed to formulate a framework for the moral-

ethical evaluation of leadership practices in the Nigerian church, ECWA, and society (chapter 7).  

  

Chapter 6, the last of four chapters that constitute the second part of this study, addressed the 

theological-ethical implications of Deuteronomy 16-18. It employed a historical and 

multidimensional exegesis of the text to respond to a challenge to refute the untenable dichotomy 

between exegesis and application. It then bridged existing gaps between the contexts of the 

author and the readers by applying the principles and processes discussed in chapter 3. Together, 

chapters 3 and 6 form an inclusio for chapters 4 and 5. Additionally, the chapter responded to 

secondary research questions 3, 4, and 5 (see footnotes 318, 321, and 323 respectively). It then 

contributes to the value of the study (see section 1.7). Thus, chapter 6 formulated an analogical 

paradigm324that is grounded on the socio-historical context (socio-historical, socio-economic, 

and religio-cultural realities) of Deuteronomy 16-18.  

 

                                                 
322 Levite-priest may be regarded as socially disadvantaged because they are Yahweh’s possession and did not owe 

allegiances to any particular town or community. Levite-priests could also be categorized as ethnically 

disadvantaged because they had no allotment or inheritance in Israel. They were economically disadvantaged 

because their income and welfare were dependent on the people’s faithfulness to Yahweh worship and covenant. 
323 How will the text, context of origin, interpretation history, and theological-ethical interpretation of Deuteronomy 

16-18 inform the moral-ethical position taken on account of these texts?”  
324 The analogical paradigm developed from the historical context was strengthened by the themes of obedience of 

God’s words; natural law; imitation of God, familial, priestly, wisdom, royal, prophetic that are also in the text. 
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Chapter 7, the third part of the study, formulated a biblical framework for the moral-ethical 

evaluation of the Nigerian church, ECWA, and society. The chapter responded to research 

questions 4 and 5 (see footnotes 321 and 323). It also contributed to a Christian understanding of 

God, identity of believers, worship, fellowship, and the exercise of authority (see section 1.7: 

potential value of the study). It then addressed the involvement of the church, particularly, in 

issues that lead to the marginalization of people groups due to nepotism and corruption. In the 

process of applying the analogical paradigm that was motivated and strengthened in chapter 6, 

we discovered avenues to open up a liminal space of community to engage their contexts that 

had been previously silenced or ignored. We then argued that the interpretation of the Bible is a 

communal effort and should be done analogically. The application of Old Testament texts should 

be contextual and accountable. As such, New Testament texts serve as a continuation of the act 

of constant appropriation of Israel’s values for new and changing contexts and religious 

movements.  

 

8.3 Suggested Areas for Further Studies  

First, this study has not exhausted all the historical, exegetical, and moral-ethical evaluations of 

leadership practices that are possible from Deuteronomy 16-18. Second, the study was delimited 

to analyse nepotism and corruption in ECWA, Nigeria. Other aspects of corruption can be 

explored. Third, the study raised one primary research question and five secondary research 

questions. It is possible to raise a few more, for example, 1. What process(es) should church and 

society commence to curb the fractionalizations that already exist? 2. How can we create a new 

and system-sensitive leadership in church and society? 3. How do we assess maladministration? 

4. What new policies and structures do we need to be able to hold leaders accountable? 5.  How 

would advocacies, policies, and structures for leadership accountability work in a context of 

large-scale corruption? Therefore, the following are suggested areas for further studies: 

 

1. This research only focused on an ethical evaluation of nepotism, with a passing reference 

to a legal evaluation. It may be possible to investigate and provide a theological-legal 

evaluation of nepotism from biblical texts.   

2. This study was delimited to analysing nepotism and corruption in ECWA’s use of a 

modified form of Presbyterianism (typology, model, and system). The characterizations, 

factors and features of nepotism and corruption would necessary vary in many aspects 
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chiefly because of the different forms of church government in each denomination. It 

may, therefore, be worthwhile to study how nepotism and corruption would be present in 

denominations that practice other forms of church government (typology, model, and 

system).    

3. This study recognized the value of Deuteronomy 16-18 to both sacred and secular 

leadership structures, but the focus has been on ECWA. The work also acknowledges the 

existence of a large Nigerian population that is currently Muslim, and that many 

individual states have adopted sharia law as the basis for common existence. It will be a 

great challenge to operate the goal of this thesis practically, culturally and legally within 

such a multi-cultural and pluralistic society as Nigeria. There may, therefore, be a need to 

examine the roles of a Christian leadership structure within a secular, multi-religious and 

multi-ethnic, society like Nigeria. This will focus the text on reforming secular leadership 

structures in Nigerian society. How may Deuteronomy 16-18 address religious, cultural, 

and ethnic perspectives of leadership that are still prevalent in Nigerian societies? How 

may the church in Nigeria (re)establish a culture of mutual trust and integrity that would 

permeate Nigerian societies?   

4. The study hopes to motivate the adoption of new attitudes and actions that (re)establish a 

climate for justice and human dignity. There would be a need to investigate further the 

process and stages of healing and reconciliations that would be required in the church, 

ECWA, and the Nigerian society. 

5. Deuteronomy 16-18 is a large pericope that has typically been divided into four, five, or 

six smaller-sized pericopes. Much work has been done on the law of the king (17:14-20) 

as a separate unit. As well, the law of the prophet (18:9-22), and laws on judges/officials 

and right worship in the land (16:18-17:13) have received fair attention as separate units. 

But the law of the Levitical priest (18:1-8), comparatively, may have been neglected. 

This law addresses the rights/privileges and the care of the Levites and requires to be 

further investigated because of its implications for the care of marginalized people 

groups. Then the small unit concerning the court of referral: central judge and the Levite-

priest (17:8-13) may also need further studies as a single unit to scrutinize the process 

used in reaching decisions.  
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6. Many Old Testament passages entrench the values of leadership. It may be possible to 

investigate an Old Testament biblical-theological approach to leadership. In the context 

of clericalism and patriarchy, a feminist approach to ministry in church and society may 

require further investigation. The position of ECWA on women’s roles in church and 

ministry has been discussed in section 2.3.3.4: Lack of opportunity for women into 

positions of authority (leadership).   
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ADDENDA 

 

Addendum 1 

 

REPORT OF KANO DISTRICT CHURCH COUNCIL CRISIS SUBMITTED BY THE 

INVESTIGATION COMMITTEE TO ECWA EXECUTIVE ON JUNE 26, 2019:1 

 

FINDING/RECOMMENDATIONS325 

Findings 

After meeting with several stake holders in Kano and Jos, we gather that the remote and 

immediate causes of the protracted leadership crisis that has engulfed Kano DCC are as follows: 

1. The DCC is in need of urgent intervention to salvage it from total destruction as it has 

continually employed a “worldly” system of tribalism, politicking and campaigns of 

calumny in the process of electing leaders into position of authority. This has brought a 

sharp division, factionalism, dissensions, partiality in church disciplinary matters and 

power tussles among all levels of leadership from the DCC down to the LCs.  

2. Members of Bari, Barbaji, Karaye and Kaeshi LCC recognized they would never be able 

to have officials at the DCC level and have resolved to have another DCC at all cost. The 

quest for the creation of new DCC has further fanned into flames the aggrieved LCCs 

who felt marginalized. 

3. After the ungodly removal of non-Kano indigenes from leadership/pastorate, the politics 

and campaigns of hatred and calumny continued unabated among Kano indigenes 

themselves.  

4. Primarily, any minister who is a non-Kano indigene was frustrated out of leadership/ 

pastorate, no matter his giftedness. As such, they had to request for inter-DCC transfers. 

5. One faction (the faction of the DCC chairman) took major steps and ensured that all the 

elected positions within the DCC come from their side. Hence the DCC is now operating 

on 12 LCCS on the side of the chairman against 4 LCCs on the side of the secretary.  

6. Decisions at both LCC and DCC levels are commonly arrived at based on fleshly desire – 

love of money, selfishness, loyalty to faction and nepotism. 

7. Many of the transfers made in the last three years were neither done on merit nor on need 

basis but either to benefit loyalists or to victimize supposed opponents and non-

conformists. 

8. Moreover, the decision of the General Church Council to strengthen Jigawa DCC by 

rezoning two LCCs from Kano DCC, was poorly handled by the leadership of Kano DCC 

9. The use of seminars, outreach and conferences to try to broker peace and reconciliation 

have been futile and ineffective because of the underlining problems. 

                                                 
325 This appendix is from the duly signed “Report of Kano District Church Council Crisis submitted by the 

Investigation Committee to ECWA Executive on June 26, 2019” (pp.9-13). 

 

Stellenbosch University https://scholar.sun.ac.za



245 

 

10. As well, Trustee Peter Adbul has had several meetings with the DCC Executives in 

efforts to foster reconciliation. At the end of each sitting, the factions would show signs 

of remorse and promise to end the crisis, but the repentant attitude would not last because 

of the deep-seated hypocritical stance towards the Trustee. 

11. The District Youth Council (DYC) leadership has tried to intervene and broker peace and 

reconciliation, also without success, and are the point of mutiny 

12. Ibrahim Kanawa publicly accused Rev. Nayara of having sexual relations with his wife 

and produced some irrefutable proofs/evidence, but since Rev. Nayara is a strong 

member of the opposite faction and the current DCC chairman is preparing him as 

successor to the present DCC secretary, the sexual allegations have not been biblically 

handled. 

13. Presently, the DCC chairman, vice chairman, assistant secretary, the treasurer and the 

delegate head one faction while the secretary heads a rival faction.  

14. The DCC chairman has been publicly accused of using diabolical means to ensure that 

his will always prevail with the council, but nothing has been done about this allegation. 

15. The crisis has seriously weakened Kano DCC and affected outreach to the Muslims 

16. The LORD of the church called members of His church including members of Kano 

DCC as light and salt to the dark world of Kano state and its environs, but the ECWA 

church in Kano has not fulfilled the purpose of her existence to the unsaved world as a 

result of the prolonged crisis.   

 

 

Recommendations 

 

1. The entire council of the Kano DCC should be dissolved as a matter of urgency. 

Neutral ministers (non-Kano indigene), who are spiritually matured and has proven 

integrity and ministry records should be posted to the DCC. It is therefore 

recommended that the newly posted ministers to serve as caretaking committee 

chairman who is to serve for at least for one and half year and the secretary for one 

year. While new DCC secretary, vice chairman and delegate election will be 

conducted after one year and new DCC chairman, assistant secretary and treasurer 

elections be conducted after one and half year. This will help to bring sanity and 

leadership order in the DCC. In addition, the committee is of the opinion that the 

dissolved DCC Executives be sanctioned for six (6) years before any of them will be 

elected into any office in the DCC 

2. Key characters in crisis: DCC chairman, vice chairman, secretary, assistant secretary, 

Rev Mato Nayaro, and Rev. Dr. David Gyet should be transferred out of the DCC to 

provide clean grounds for the caretaker committee 

3. The sixteen (16) local overseers who are being used by the parties of the divided 

DCC Executives should be dissolved and sanctioned for four (4) years before any of 

them will be elected into any position in the DCC.  

4. ECWA should, as a matter of urgency, discourage politicking in electing officers 

from GCC to LCs. The crisis in Kano seems to be a case study of the ECWA 

problem.  

5. Past DCC Executives should be cautioned on the division amongst them as well as 

encouraged to provide exemplary virtues to guide the leaders of the DCC so that 

peace and tranquillity is restored in the DCC 
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6. There is need for a paradigm shift from the present leadership-focus to a ministry-

focus in order to correct the DCC’s emphasis on materialism and power tussle 

7. There should be mass transfers of the ministers within the DCC to dissipate the 

effects of segregations that permeates the DCC 

8. Election should be done by zoning so that each zone is evenly presented to avoid 

future break of peace 

9. Those agitating for creation of new DCC should follow due process 

10. The committee recommends that new DCC be granted in view of the size of the 

current Kano DCC 

11. The caretaker committee should schedule to meet with all the stakeholders of the 

DCC for further talks and reconciliations  

 

Conclusion 

The committee carried the assignment to the best of its ability within the limited time and 

resources available. All stakeholders in the conflicts liaised with maximum cooperation to 

the committee. Few points are very obvious in the objective analyses of the crisis in Kano 

DCC 

1. Whenever the Church fails to invest in the spiritual development of her members much 

larger resources would have to be spent on settling problems. 

2. When unspiritual people get into positions of leadership in the church, it is extremely 

difficult (may be impossible) to provide biblically sound leadership 

3. The process of electing church leaders must be devoid of secular criteria because the 

church has a spiritual dimension that secular criteria are incapable of addressing  

 

We wish to express our deepest gratitude to God for His protection, good health and safety 

throughout the period of the assignment. We also want to sincerely appreciate the ECWA 

Executive for the confidence bestowed on the committee. We wish to state that the report may 

not be perfect but we believe that the information are facts and we hope our recommendation(s) 

will be helpful in finding the lasting solutions to the lingering crisis in Kano DCC 

 

RESPECTFULLY SUBMITTED BY      

 

SIGNED 

 

Rev. Garba Idi                            -    chairman …………………………………………….. 

Rev Ishaku Yaro                         -    member ……………………………………………… 

Rev. Dr. Reuben Turbi, PhD      -    member ………………………………………………. 

Rev. Samuel Akeju                     -    member ………………………………………………. 

Mrs. Deborah Danasa                 -    secretary ………………………………………………  
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