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Abstract
This paper examines the socio-cultural and spiritual role of land and Omenani within
the traditional Igbo worldview, evaluating its core ethical codes in contrast to pagan-
infused practices that corrupted its foundational values. It seeks to structurally
redefine and reconceptualize Omenani through a biblical-theological lens to restore
its monotheistic integrity and foster societal renewal. The work employs comparative
etymological, philosophical, and theological analysis. It examines the compound
morphology of Omenani (Ome + Na + Ani) alongside the Hebrew compound
Bethlehem (Bet + Lehem), reviews key Igbo scholars (Nwala, Arinze, Metuh,
Ezekwugo, Okafor, Okorocha, Otakpo), contrasts Omenani with the defining features
of pagan philosophy (immanence, polytheism/pantheism, cyclical cosmology,
reciprocal ethics), and draws biblical parallels (Psalm 24:1, Leviticus purity and land
laws, the Decalogue, prohibitions on necromancy) to purify and elevate indigenous
moral order. Omenani is fundamentally an earth-based, theocentric moral framework
anchored in the supreme sovereignty of Chukwu Okike Abiama, and is distinct from
paganism. Pagan accretions—such as polytheistic idol altars, spiritist manipulation,
and necromancy—represent later corruptions that deviate from Omenani's core
ethical purity. Omenani is etymologically and conceptually “that which is done
upon/in the land,” anchoring human moral agency in the sacred earth as an
expression of the Creator’s will rather than an independent goddess or pluralistic
spirit network. Pagan elements (idol altars, surrogate deities, ancestral consultation
as independent moral agents, ritual transaction over covenantal obedience) are later
corruptions that violate the purity of the land (nso ala) and the moral character of
Chukwu. Structural oppositions in metaphysics, epistemology, ethics, and cosmology
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render Omenani and paganism irreconcilable. Biblical revelation affirms the
sacredness of the earth, the supremacy of the one Creator, and the need for decisive
purification (ikpu-alu), transforming fear-based ancestral enforcement into
covenantal relationship. The paper posits that Omenani and Paganism are two
irreconcilable philosophies. Reconceptualizing Omenani through biblical principles
purifies Igbo cultural practices of superstitious elements, elevates its intrinsic morality
into a covenantal relationship with the Creator, and restores cosmic and social
equilibrium. Omenani is a theocentric, ethical, and ecological moral system
compatible with, and fulfilled by, biblical monotheism. It must be recovered from
pagan infusions to restore divine presence, justice (ofo na ogu), communal harmony,
and holistic prosperity in contemporary Igboland without erasing indigenous identity.

Keywords: Omenani, Igbo, Moral Laws, Paganism, Philosophy

Introduction

The intersection of African traditional religion and Christian theology provides a fertile ground for
intercultural dialogue, contextualization, and theological renewal. Within the worldview of the Igbo
people of southeastern Nigeria, Omenani (also rendered Omenala) functions as the foundational
corpus of moral, ethical, social, and cultural codes that regulate human conduct and sustain
equilibrium between the visible human realm and the invisible spiritual domain. Derived from the
verb -me (“to do/act”) and Ani/Ala (the physical earth and moral custodian under the Supreme Being),
Omenani literally signifies “that which is done upon/in the land” or “conduct in harmony with the
Earth.” Any breach constitutes an abomination (nso ala or aru/alu) that disrupts cosmic and social
order until ritual purification (ikpu-alu) restores balance.

Omenani literally translates to "conduct in harmony with the Earth". Historically, Western paradigms
and polytheistic accretions have often conflated Omenani with paganism—a worldview centered on
absolute immanence, polytheism, and cyclical nature worship. However, authentic Omenani is deeply
rooted in the ultimate sovereignty of Chukwu Okike Abiama (the Supreme Creator God). This study
examines the structural, linguistic, and philosophical foundations of Omenani, contrasts its core
values with paganism and ancient near-eastern practices like necromancy, and advocates for a
theological re-alignment that elevates indigenous Igbo ethics through biblical revelation.

Historically, Western missionary paradigms frequently dismissed indigenous systems such as
Omenani as polytheistic or animistic and therefore antithetical to Christian faith. This study
challenges that reduction. Drawing on Igbo philosophers and theologians (Nwala, Arinze, Metuh,
Ezekwugo, Okafor, Okorocha) and comparative linguistic analysis with Hebrew compound formation
(exemplified by Bethlehem, “House of Bread”), the paper argues that Omenani possesses a
monotheistic core oriented toward Chukwu Okike Abiama (the Supreme Creator). Ancestors and
lesser forces, when properly understood, serve as intermediaries rather than independent objects of
ultimate allegiance. Pagan features—immanence, polytheism or pantheism, cyclical reciprocity, and
ritual negotiation with multiple limited powers—represent later accretions that corrupt the original
ethical foundation.

By reconceptualizing Omenani through biblical principles (the earth belongs to the Lord—Psalm
24:1; land theology in Leviticus; the moral demands of the Decalogue; the prohibition of
necromancy), the study seeks to purify superstitious elements, elevate God-honoring values, and
reframe morality as covenantal relationship with the Creator. The goal is not the erasure of Igbo
identity but the recovery of an indigenous ethical system that honors the sacred heritage of the land
while grounding justice, stewardship, and communal well-being in the authoritative revelation of
Scripture.
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The intersection of African traditional religion and Christian theology offers a profound landscape
for intercultural dialogue, contextualization, and theological renewal. Within the worldview of the
Igbo people of southeastern Nigeria, Omenani—the traditional corpus of moral, ethical, social, and
cultural codes—functions as the ultimate framework for communal harmony and spiritual alignment
(Achebe, 1958; Arinze, 1970; Metuh, 1981; Nwala, 1985). As the foundational customary law
derived from the earth deity (4/a), Omenani regulates human conduct and enforces social order to
preserve equilibrium between the visible human realm and the invisible spiritual domain (Arinze,
1970; Ejizu, 1986). Any disruption of these codes constitutes an abomination (nso ala), threatening
both the social fabric and divine goodwill until ritual reconciliation occurs (Achebe, 1958; Arinze,
1970).

Theoretical Perspectives on Omenani
Several Igbo philosophers, anthropologists, and theologians share and expand upon this
understanding of Omenani as the foundational matrix of social order and cosmic balance:

o Nwala (2010) posits that Omenala represents the totality of Igbo lore, customary laws, and
traditional beliefs that protect the cosmic and social balance of the universe.

e Okafor (1992) emphasizes that Igbo religion and ethics are intrinsically linked, arguing that
Omenani provides a concrete code of morality centered around justice (Ofo na Ogu) and
communal equilibrium.

e Okorocha (1987) views Omenala as the institutionalized moral code defining approved
behavior and social activities, establishing sanctions against disruptive conduct to preserve
communal well-being.

o Ezekwugo (1991) distinguishes between Odinani (the divine, immutable code given by the
Creator, Chukwu) and Omenani (the adaptable, human-enacted traditional practices designed
to preserve the sanctity of the land).

e Metuh (1987) highlights that morality in Igbo ontology is strictly relational and ecological,
where any violation of Omenani constitutes a breach of harmony with both human neighbors
and spiritual custodians.

o Ekweozor (2024) holds the view that within the worldview of the Igbo people of southeastern
Nigeria, Omenani (or Omenala) serves as the foundational corpus of moral, ethical, social,
and cultural codes that regulate human conduct and sustain equilibrium between the physical
and spiritual realms. However, this framework can be rearticulated through a biblical lens to
align with God's purpose for humanity's dominion over the earth

Synthesis of the Compound Word Omenani
Etymologically, Omenani is a compound word formed from two primary Igbo concepts:
Omenani = Ome + Na + Ani
1. Ome: Derived from the verb -me ("to do", "to act", or "to perform"), Ome signifies action,
human conduct, custom, or practice. It denotes active human agency—the operational
manifestation of moral choices and social behavior.
2. Na: A preposition meaning "in", "upon", or "within".
Ani (or Ala): Represents the physical earth, the land, and simultaneously the Earth Deity
(Ala/Aniy—the primary guardian of morality, fertility, and sanctity in Igbo cosmology.

[98)

Synthesizing these elements, Omenani literally translates to "that which is done in/upon the land" or
"conduct in harmony with the Earth". This linguistic synthesis reveals that moral duty in Igbo thought
is not an abstract concept; rather, it is anchored in the physical and spiritual soil. As Arinze (1970)
notes, Ani is the ultimate judge of human action, and any ethical infraction—such as theft, murder,
or sacrilege—is classified as Aru or Alu (an abomination against the land). Therefore, Omenani
represents a dynamic where human action (Ome) must continually align with the sacred ecological
and spiritual boundaries set by the Earth (4#i) to maintain communal equilibrium and individual well-
being.
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Bethlehem: A Compound

Bethlehem is a Hebrew compound: o7 n°2 (Bet Lehem or Beth-lechem).

- Beth / Bet (n°2) is the construct form of bayit — “house,” “household,” or “place of.” It is one of
the most common elements in biblical place names.

- Lehem / Lechem (a737) means “bread,” and more broadly “food,” “grain,” or “sustenance.” The
related verb laham can also mean “to eat” or, in another sense, “to fight,” which is why some older
commentators noted a secondary overtone of “house of war/battle.” The primary and standard
meaning is House of Bread (or House of Food).

The modern Arabic name, Bayt Lahm, is often glossed as “house of meat,” reflecting the town’s long
association with shepherding as well as grain. There are two biblical Bethlehems: the famous one in
Judah (about 5—6 miles south of Jerusalem) and a lesser one in Zebulun in Galilee (Joshua 19:15).
The Judahite town is the one in view.

Why “House of Bread”?

The name most likely described a fertile agricultural setting—grain fields and food production in the
Judean hill country—rather than a city of bakeries. Lehem is the ordinary word for daily food; the
Lord’s Prayer in Hebrew would ask for “daily lehem.” The region around Bethlehem could support
both crops and flocks.

Its earlier name was Ephrath / Ephrathah (7n79%), usually derived from a root meaning “fruitful” or
“fruitfulness.” Genesis identifies Rachel’s burial place as “Ephrath (that is, Bethlehem).” Micah 5:2
pairs them: “Bethlehem Ephrathah.” The two names together suggest abundance: a fruitful place that
is also a house of bread.

Biblical associations deepen the name:

- Famine drives Naomi’s family away from Bethlehem in Ruth; return and provision happen in the
“house of bread.”

- It is David’s hometown and the “city of David.”

- Micah prophesies a ruler from Bethlehem Ephrathah.

- In the New Testament, Jesus is born there and later calls himself the “bread of life” (John 6:35).
Christian readers have long seen the name as fitting: the Bread of Life born in the House of Bread.
Both Ancient Hebrew (Hebraic) and Igbo linguistic frameworks construct cultural realities through
transparent architectural compound words—nouns formed by joining functional, spatial, or
operational roots to anchor abstract concepts in physical and geographical space. Both Omenani
(Igbo) and Bethlehem (Hebrew) exemplify transparent, descriptive compound-word formation that
embeds cultural, spatial, and value-laden meaning into everyday language. Their structural
architecture shows clear parallels in how Jewish and Igbo linguistic traditions build complex concepts
from simpler roots. By analyzing Bethlehem and Omenani as ideal conceptual models, we observe
striking morphological and structural similarities in how both traditions construct meaning.

Breakdown of Each Compound
Omenani (Igho)
Etymologically a compound built from:
e Ome (from the verb -me “to do / act / perform”) — human conduct, practice, or action.
e Na — preposition “in / upon / within.”
e Ani (or Ala) — the physical earth/land and, by extension, the moral-spiritual order associated
with it.
The synthesis yields “that which is done in/upon the land” or “conduct in harmony with the Earth.”
The compound is not abstract; it anchors moral duty (omume) in the concrete, sacred soil. As the
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source paper notes, this makes ethical obligation ecological and theocentric rather than purely
propositional.

1. "Ome" as a Derivative of Humans Created in the Image of God

In Igbo culture, Omenani literally means "that which is done (Ome) on/in the land (Ani)." The concept

of Ome (the act of bringing forth, doing, or instituting) derives from the fundamental nature of

humanity as God's theomorphic representatives:
o Shared Agency and Action: The text emphasizes that humans are not created as passive
"robots," "imbeciles," or "cretins," but as personal, rational moral agents endowed with
volition, intellect, and creativity. Thus, human action (Ome) is a reflection of divine agency.

e The "Class of God" Paradigm: Grounded in Ryan S. Peterson's work, the text notes that
humans were created to function in the "class of God" and "pattern its being-in-the-world after
God’s economic action". Human doing (Ome) is derivative because it models the original act
of God’s creation. Humans cannot create ex nihilo (out of nothing) as God does, but they are
empowered to cultivate, form, and act within creation.

e Delegated Dominion and Ambassadorial Role: As God's ambassadors, representatives, and
regents, human action (Ome) carries structural authority. When humans enact laws, establish
culture, or perform actions, they operate with a "seal of authority" derived from bearing the
Imago Dei.

2. "Ome" Explained from the Context of Creation

In the context of the creation narrative, Ome (doing/bringing into effect) operates across three distinct
dimensions:

A. Creative Cultivation and Stewardship

e Primary Mandate: In Genesis 2:15, God placed Adam in the Garden to "tend, work, or keep
it". This ongoing work of cultivation—bringing order out of potential—is the fundamental
expression of Ome.

o Intellectual Authority: When Adam named the animals (Genesis 2:19), his decisions
aligned with God's intellect. His act of naming was an act of "Ome"—naming and
establishing identities that received divine approval because human reasoning mirrored
divine intelligence.

B. Free Will and the Agency of Choice
e Reason and Volition: The text states that "choice is defined as the human ability to select
between alternatives, a process driven and anchored by the faculty of the will". Ome
represents the transition of an idea from the human mind into physical action through choice.
e Constructive vs. Fractured Action: When human reasoning and actions (Ome) are
synchronized with God's character and moral laws, creation exists in harmony and joy.
However, when "Ome" is driven by wrong choices or counter-knowledge (as seen in the Fall
or idolatry), it yields moral evil, fracturing the human soul and corrupting the environment.

C. Human Position as "Second in Creation and Revelation"

o Following Kevin Vanhoozer’s framework, humanity comes second to God in both creation
(being) and revelation (knowledge). Therefore, human "doing" (Ome) is never completely
autonomous; it is always secondary and derivative. True, aligned human action depends on
receiving divine revelation and reflecting God's communicable attributes—such as loving,
knowing, organizing, and governing—within physical reality. This understanding is
encapsulated in our Lord’s prayer, which demands that human attitude must reflect the attitude
of the Creator-Chukwu Okike Abiama: Ka anyi mee uche Gi n'uwa di ka e si eme ya
n’eluigwe. (let our attitude exemplify that of God here on earth as it is in heaven)

Anyi na-eme uche Gi, n’ihi na I kere anyi di ka Gi- ya mere na anyi na-eme omume di ka Gi

(We act the way we act because we are created in your image and likeness).
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Omume anyi kwesiri idi ka nke Gi, n’ihi na I kere anyi ka anyi buru mmadu noro n’elu uwa I
kere,(Because we created in your image and likeness we have no excuse but to think the way you
think, make wise and intelligent decisions and choices except we choose otherwise).

Bethlehem (Hebrew)
Hebrew: o n°a (Bet Lehem | Beth-lechem).

e Beth/ Bet (n°2) — construct form of bayit “house / household / place of.”

e Lehem /Lechem (on?) — “bread,” more broadly “food / grain / sustenance.”
The standard, transparent meaning is “House of Bread” (or “House of Food”). The name describes a
fertile agricultural locale in the Judean hill country rather than a literal bakery district. Earlier
association with Ephrath/Ephrathah (“fruitful”) reinforces the same semantic field of abundance and
provision. Biblical usage later layers theological resonance (city of David; birthplace of the “Bread
of life”), but the core morphology remains a straightforward genitive construct.

Structural Comparison: Architectural Breakdown

Linguistic Hebrew Example: Bethlehem Igbo Example: Omenani

Feature

Morphological Domain Prefix + Functional @ Action Verb + Preposition +
Formula Noun Spatial Realm

Etymological fet (sze’i:emhou(sgnf /"EEZZZ"Ofa Ome (action/to do) + Na (in/upon)
Breakdown : o + Ani/Ala (earth/land/deity)

"sustenance")

. . "House of Bread" / "Place of @ "That which is done in/upon the
Primary Meaning

Food" land"
Underlvin Anchoring human = Anchoring human moral conduct
ying life/sustenance in a specific, directly into the physical and
Concept . g i
physical locus. spiritual soil.

Common Architectural & Linguistic Similarities
1. Grounding of the abstract in the concrete
e Bethlehem turns the everyday necessity of food into a toponym.
e Omenani turns everyday moral conduct into a term for the entire ethical order by anchoring it
in the land.
The architecture therefore serves a cultural-cognitive purpose: abstract values (sustenance,
morality, cosmic order) are made tangible by reference to physical place or material reality.

2. Worldview encoding
The compounds are not neutral labels; they crystallize a community’s understanding of reality.
e Hebrew toponyms frequently map divine provision or presence onto geography.
e Igbo ethical vocabulary maps proper human action onto the sacred earth under Chukwu.
Both traditions treat language as a vehicle that keeps the material and the moral/spiritual
realms mutually intelligible.

3. Relational and Operational Mechanics

e Hebrew compounds using Beth- create a direct functional relationship between the site and its
operational role (House of Bread).
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e Igbo compound construction (Ome + Na + Ani) similarly creates an operational relationship:
human agency (Ome) operates conditionally within or upon (Na) the governing framework of
the land (A4ni).

4. The Synthesis of the Physical and the Sacred
e In biblical Hebrew thought, Bet Lehem points to both agricultural abundance in the Judean
hill country and a deeper spiritual provision (the Bread of Life).
o InIgbo thought, Ani is simultaneously the physical earth walked upon and the moral custodian
under Chukwu. The compound word Omenani unites human ethics directly with the cosmic
order of the land.

5. Ideal Approach Illustrated by the Pair
The paper’s juxtaposition of Omenani and Bethlehem is effective precisely because the two
compounds share this architectural profile:

e transparent root combination,

» relational (genitive/prepositional) linkage,

e concrete spatial or material anchor for a larger cultural value.

6. Worldview encoding
The compounds are not neutral labels; they crystallize a community’s understanding of reality.
e Hebrew toponyms frequently map divine provision or presence onto geography.
e Igbo ethical vocabulary maps proper human action onto the sacred earth under Chukwu.
Both traditions treat language as a vehicle that keeps the material and the moral/spiritual
realms mutually intelligible.

7. Productivity and cultural continuity

The same morphological pattern remains productive. Hebrew continues to form Beth-X names; Igbo
continues to form Ome- or Omu- compounds that link conduct to place, lineage, or custom. The
architecture therefore supports both historical continuity and ongoing conceptual innovation.

This allows a comparative linguistic reading that does not force one tradition into the categories of
the other. Instead it highlights a parallel cognitive strategy: both Jewish and Igbo speakers build
significant cultural terms by fusing an action/place element with a value-laden specifier, thereby
making the moral or providential order audible in ordinary speech.

In short, the common architectural feature is transparent, relational compounding that embeds
abstract ethical or existential meaning in concrete spatial or material terms. Omenani and
Bethlehem exemplify the same underlying linguistic logic operating in two different language
families and cultural matrices.

Both Hebraic and Igbo compound word architectures demonstrate that neither culture treats key
socio-spiritual or ethical concepts as disembodied ideas; rather, both languages build meaning by
framing human activity, identity, and sustenance within concrete physical environments.

Historically, Omenani has been deeply anchored in a highly charged spiritual ecosystem where
Chukwu or Chineke (the Supreme Being) reigns sovereign. In Igbo cosmology, the earth goddess Ani
(Ala) has long been revered as the custodian of morality, judging human actions and maintaining
communal harmony, while spiritual intermediaries known as ancestors mediate between the divine
and the human realms. This traditional framework, central to the concept of Omenani—the corpus of
Igbo moral, ethical, and cultural codehas often been misconstrued as a polytheistic or animistic
system detached from a singular supreme authority. Yet, from antiquity, the Igbo people have always
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looked up to Chukwu OKkike (the Supreme Creator God) as the ultimate source of life, order, and
sustenance.

This paper reconceptualizes the Igbo understanding of land and Omenani through biblical principles,
establishing a contextual harmony that affirms rather than erases indigenous wisdom. By viewing the
sacred earth and divine presence through the lens of Scripture, traditional reverence for Ani finds
deeper fulfillment in the biblical declaration that “The earth is the Lord’s, and the fullness thereof”
(Psalm 24:1). Similarly, the role of intermediaries aligns with and ultimately points toward the
supreme mediation of Jesus Christ.

This rich indigenous framework finds profound resonance with biblical revelation. Scriptural truths
such as “The earth is the Lord’s, and the fullness thereof” (Psalm 24:1) affirm the sacredness of
creation, while the moral laws in Exodus 20 and Leviticus 19 echo the ethical standards embedded in
Omenani. Reconceptualizing Omenani through the lens of Scripture establishes a contextual harmony
that elevates the transcendence of Chukwu, unifies divine presence in the Holy Spirit, and centers
mediation in Jesus Christ (1 Timothy 2:5; Colossians 1:16; Hebrews 12:24).

For generations, Western missionary paradigms often dismissed these indigenous systems as
antithetical to the Christian faith. However, a deeper, nuanced theological evaluation reveals that the
sacred earth and the divine presence within Igbo cosmology provide a compelling theological prism
through which Omenani can be constructively reconceptualized using biblical principles. Rather than
obliterating Igbo identity, redefining Omenani through the lens of Scriptural revelation establishes a
powerful contextual harmony. It validates the foundational morality and ethics of traditional Igbo
society while purifying, elevating, and fulfilling them through the universal, transcendent standard of
God's Word.

Drawing on the theological foundations presented in the accompanying reflections, this work
demonstrates how biblical revelation purifies and elevates Igbo moral order—transforming it from a
system potentially bound by fear of ancestral enforcement into a vibrant covenantal relationship with
the Creator. In doing so, it addresses long-standing misconceptions about Igbo spirituality, reaffirms
the supremacy of Chukwu, and offers a biblically grounded path for cultural renewal that honors both
heritage and divine truth. Far from erasing Igbo identity, this theological integration purifies cultural
practices of superstitious elements, reframes morality as a covenantal relationship with the Creator,
and strengthens the God-honoring values that have sustained Ndigbo society for generations. It
grounds environmental stewardship, justice, and communal ethics in the authoritative foundation of
God’s Word while honoring the sacred heritage of the land and divine immanence.

This study evaluates the socio-cultural and spiritual role of land within the traditional Igbo worldview,
examining Omenani (cultural tradition) as a foundational mechanism for regulating human conduct,
ethics, and morality in light of pagan infused practices that were smuggled into Omenani that
corrupted the core ethical and moral values on which Omenani was built. Paganism does not focus
on the transcendency of a Supreme Divine Being, rather its core features hang on these ideas:
reverence for nature as sacred or divine, polytheism or pantheism (many gods, spirits, or a pervasive
divine force), an emphasis on ritual and seasonal cycles, and a relational worldview in which humans,
ancestors, land, and spirits form an interconnected web. Omenan, by its very structure and essence,
has nothing to do with paganism. Therefore, any idea, belief, or practice that emerges within Omenan
but bears the hallmarks of paganism—or aligns with customs devoid of the community's shared moral
and ethical values, and contrary to the purity of the land (Ala) as well as the moral character of
Chukwu Okike Abiama—is paganistic in nature. Such elements cannot form a genuine part of the
Omenan concept. Omenan is fundamentally distinct from paganism. It is a cosmic and social order
rooted entirely in moral integrity, ethical values, and spiritual purity. Most importantly, any practice
or idea that aligns with corruption, injustice, and denial of rights lacks ethical value or violates the
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sacred purity of the land (Nso/Ani), and the moral character of Chukwu Okike Abiama cannot be
considered an authentic element of Omenan. Such deviations are corruptions of the tradition itself
and the philosophy that gives rise to Omenani. What is Omenani: Omenani is a compound,
comprising a verb and a noun. The word “Ome” is an action, which suggests acting according to our
land or according to our tradition. The action here is conditioned by land or shaped by the Igbo
philosophy of land. T. Uzodinma Nwala defines it by putting it in a phrase form: “Anyi neme
Omenala” — we are acting according to tradition (doing that which obtains in the land) (Nwala, 1985).
It is explained as an action word using the 3™ person approach, as explained by Justin Otakpo.
Nkeonye Otakpo explains Omenani as an action that is derived from a conjunction of two words,
Ome and Ani, “Ome means as it is done” (3" person, impersonal from ime, meaning “to do”, “to
happen”, “to obtain”. Umume means conduct, deed, and righteousness. According to Otakpo, Ome
means as it is done (3" person impersonal from ime meaning “to do” to “happen” to obtain” Omume
means conduct or deed (Otakpo, 2009). Ome and Omume thus have the same etymological root, and
references Ani means also land or earth, it is also symbolic because it points to a source of life and a
representation of Chukwu, and while “na” is a preposition denoting the use of “in or on”. The
combination of Ome and ani gives us a compound word, Omenani or Omenala. Omenani, in its
summation, draws its relevance, meaning, purpose, and credibility from how the Igbos' understanding
of land, its creation, and sustenance from Chukwu Okike Abiama (God the Creator).

Omenani explores the concept of lkpu-alu (land purification) alongside biblical parallels of purging
defilement, while addressing the theological divergence arising from the introduction of idol altars
and surrogate deities on what is traditionally understood as God’s earthly altar. Omenani
encompasses the entire corpus of Igbo moral, ethical, and cultural codes, largely derived from
humanity’s relationship with the land and the Supreme Deity. Breaking these sacred bounds (Nso-
ala) disrupts cosmic and social harmony. Biblical Parallel: These codes are in vital harmony with the
moral law of the Bible, such as the Ten Commandments and the purity laws found in Leviticus.

Reconceptualizing the Igbo concept of Omenani through biblical principles establishes a contextual
harmony where Chukwu (the Supreme Being), the sacred earth, and divine presence validate
traditional Igbo morality and ethics through the lens of Scriptural revelation. The Sacred Earth (Ani)
and Divine Immanence (Psalm 24:1, Genesis 1:1) In traditional Igbo cosmology, the earth goddess
(Ani) represents the physical and spiritual foundation of morality. She is the custodian of the land
who judges human conduct and actions and ensures communal equity (Nwa muo emgidena nwa
mmadu ma nwa mmadu emgidena nwa muo, Ka odili nwoke ma oyua ka oga esi dikwaziri nwa ma
dikwazilu nwaya ma). This biblical concept of equality has its foundation and meaning from Gen
1:27, “He made them male and female.” Biblical Parallel.

Reverencing the land: This reverence for the sacredness of the land (Ala) aligns with biblical
theology, which establishes that “The earth is the Lord’s, and the fullness thereof” (Psalm 24:1) and
recognizes ground as sacred when housing God’s presence (e.g., Exodus 3:5). There are other places
in the Bible that discussed reverencing or respecting the land, these include the following biblical
texts: Leviticus 25:23-24: God commands the Israelites not to sell the land permanently because “the
land is mine and you reside in my land as foreigners and strangers”. This establishes that the land
belongs to the Creator and is to be respected. Leviticus 25:1-7: The establishment of the “Sabbath
year.” God commanded the Israelites to let the land rest every seventh year, prohibiting farming or
pruning to ensure the earth could replenish itself. Exodus 3:5: When Moses approached the burning
bush, God told him to take his sandals off because the place he was standing was “holy ground”.
Psalm 24:1 States that “The earth is the Lord’s, and everything in it,” further reinforcing the belief
that the physical world is sacred and requires honorable treatment.

Reconceptualization: Aligning Omenani with biblical principles reframes Igbo traditional morality
from a system of ancestor-enforced coercion into a covenantal relationship with the Creator. Biblical
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ethics provide a universal standard of righteousness and justice, purifying cultural practices of
superstitious elements while elevating the true, God-honouring values that have governed Ndigbo
society for centuries. Drawing from historical narratives of Igbo origins, covenantal connections, and
African traditional myths of divine withdrawal, the paper argues that contemporary societal decay
and double allegiance have compromised the intrinsic relationship between humanity, God, and the
land. Ultimately, the study proposes a structural redefinition of Omenani through a biblical-
theological lens, advocating for grassroots educational reforms to inculcate core monotheistic values,
restore divine presence, and foster holistic transformation and prosperity within modern Igboland.

Paganism
Paganism is a broad umbrella term for spiritual beliefs and practices that are not rooted in the
Abrahamic traditions of Judaism, Christianity, or Islam. Historically, it referred to the polytheistic,
animistic, and nature-oriented religions of the ancient world—those of the Greeks, Romans, Celts,
Norse, and many indigenous peoples—often labeled pejoratively by early Christians as the faith of
“country dwellers” (paganus in Latin). In modern usage, it encompasses both the reconstructed or
revived ancient traditions and contemporary movements (sometimes called Neo-Paganism) that draw
on pre-Christian European, African, Asian, and other indigenous cosmologies. Core features typically
include reverence for nature as sacred or divine, polytheism or pantheism (many gods, spirits, or a
pervasive divine force), an emphasis on ritual and seasonal cycles, and a relational worldview in
which humans, ancestors, land, and spirits form an interconnected web. Paganism is not a single
doctrine or creed; it is more a family of orientations that prioritize lived practice, local custom, and
experiential relationship with the sacred over abstract theology or exclusive revelation. Central
features typically include reverence for multiple deities or spirits, a sacralized natural world, cyclical
rather than linear time, and ritual practices that maintain reciprocity between the living, the dead, and
non-human powers. Historically, paganism may seem to have been used in a derogatory manner by
monotheistic authorities to designate non-Abrahamic traditions. Nevertheless, paganism in
philosophical and religious studies denotes a broad family of spiritualities, philosophies, and
worldviews rooted in indigenous, earth-based, and polytheistic practices. Paganism fundamentally
signifies a worldview rooted in the sacredness of local geography and natural systems.
Philosophically, Paganism is characterized by:
o Immanence over Transcendent Detachment: The divine permeates the material universe
(pantheism/panentheism) rather than existing outside it.
o Polytheism or Henotheism: A recognition of multiple divine entities, localized deities, and
spirit forces reflecting the diversity of nature.
e Cyclical Cosmology: Existence is viewed through cycles of birth, death, regeneration, and
seasonal movement, rather than linear progression toward an apocalyptic end.
e Relational Ethics: Morality is judged by how actions maintain balance within the natural and
communal order.

The Philosophy of Paganism

Pagan philosophy is not a single doctrinal system but a family of worldviews united by several
interlocking metaphysical, ethical, and epistemological commitments. At its core lies an ontology of
immanence: the sacred is not sequestered in a transcendent realm but saturates the material world.
Mountains, rivers, trees, animals, and human communities are themselves loci of power and presence.
This stands in contrast to the dualism that often separates creator from creation in monotheistic
thought. As Mircea Eliade observed, archaic religions experience the world as a hierophany—the
manifestation of the sacred within the ordinary (Eliade, 1959). The pagan cosmos is therefore alive,
communicative, and morally responsive.

Metaphysically, pagan thought tends toward a relational pluralism. Reality is populated by a

multiplicity of agents—gods, ancestors, nature spirits, and forces—whose interactions generate order.
These agents are neither omnipotent nor morally absolute; they are powerful yet limited, capable of
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alliance or conflict. Human flourishing depends on maintaining balanced relationships with them
through reciprocity, sacrifice, and careful observance of custom. Among the Igbo, this relational
ontology finds concrete expression in Omenani (or Omenala), the corpus of ethical and moral laws
that regulate conduct toward the living, the dead, and the earth. Omenani is not merely custom; it is
the practical embodiment of a pagan moral universe in which the ancestors (ndi ichie) remain active
participants in the affairs of the living (Achebe, 1958; Metuh, 1981).

Epistemologically, pagan philosophy privileges participatory and ritual knowledge over purely
discursive or propositional knowledge. Truth is disclosed through correct performance, dream,
divination, and the interpretation of omens rather than through abstract contemplation alone. The
oracle, the priest, and the elder who remembers the precedents of the ancestors are authorities because
they mediate between visible and invisible orders. John Mbiti famously characterized African
traditional religions—and by extension many pagan systems—as affirming that “the spiritual world
is so real and near” that the living continually interact with it (Mbiti, 1969, p. 75). Knowledge is
therefore ethical as well as cognitive: to know correctly is to act in ways that preserve cosmic and
social harmony.

Ethically, pagan systems emphasize continuity, reciprocity, and the maintenance of balance rather
than individual salvation or universal moral legislation. Virtue consists in fulfilling one’s place within
a web of obligations that stretches across generations. Among the Igbo, the moral person (onye ezi
omume) is one who upholds Omenani: respect for elders, care for the land, fidelity to kinship duties,
and proper propitiation of ancestral spirits. Breach of these obligations invites misfortune not because
a distant deity punishes, but because the relational fabric itself has been torn. The ancestors, having
lived according to Omenani, continue to enforce it; their displeasure manifests as illness, infertility,
or social discord (Nwala, 1985). Pagan ethics flow from this relational ontology. Virtue is measured
by the quality of one’s relationships—with kin, community, land, ancestors, and the wider web of
life. Reciprocity is a key principle: offerings, sacrifices, and rituals are not mere appeasement but acts
of exchange that maintain balance. To take from the earth without giving back, or to neglect the dead,
is to create imbalance that can rebound as misfortune. In many pagan and indigenous frameworks,
including traditional Igbo thought, moral law is not primarily abstract duty but omenani (or
omenala)—the customs and ethical norms of the land, sanctioned by the earth goddess Ala (or Ani)
and the ancestors. These norms prohibit homicide, incest, adultery, theft, and the desecration of land
or sacred boundaries because such acts pollute the communal and cosmic order. Keeping omenani
ensures harmony with the living, the dead, and the land; violating it invites disorder that must be
ritually repaired

Time in pagan philosophy is cyclical rather than purely linear. Seasons, agricultural cycles, and the
rhythm of birth, growth, death, and renewal structure existence. Festivals mark transitions—solstices,
equinoxes, harvests, and the thin times when the boundary between the living and the dead is porous.
This cyclical view does not deny progress or history, but it situates human life within larger patterns
of return and regeneration. Death is not an absolute end or a fall into nothingness; it is a transformation
of state. The dead remain part of the community, capable of influence, guidance, and demand. Death
does not terminate relationship; it transforms it. The dead become ancestors who can be consulted,
honored, and, when necessary, appeased. This cyclical orientation underwrites the profound
importance of ritual. Ritual is the technology by which the living renews their covenant with the
ancestors and the land. It is both memory and action—remembering the precedents of Omenani and
enacting them so that the moral order continues.

Pagan ethics flow from this relational ontology. Virtue is measured by the quality of one’s
relationships—with kin, community, land, ancestors, and the wider web of life. Reciprocity is a key
principle: offerings, sacrifices, and rituals are not mere appeasement but acts of exchange that
maintain balance. To take from the earth without giving back, or to neglect the dead, is to create
imbalance that can rebound as misfortune. In many pagan and indigenous frameworks, including
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traditional Igbo thought, moral law is not primarily abstract duty but omenani (or omenala)—the
customs and ethical norms of the land, sanctioned by the earth goddess Ala (or Ani) and the ancestors.
These norms prohibit homicide, incest, adultery, theft, and the desecration of land or sacred
boundaries because such acts pollute the communal and cosmic order. Keeping omenani ensures
harmony with the living, the dead, and the land; violating it invites disorder that must be ritually
repaired.

Politically and socially, pagan philosophies often locate authority in custom and consensus rather
than in a single revealed law or sovereign will. Among the Igbo, the republican character of traditional
governance—village assemblies, title societies, and the moral force of Omenani—reflects a pagan
suspicion of centralized, transcendent power. Legitimacy derives from fidelity to ancestral precedent
and the visible flourishing of the community under the gaze of the spirits. Central to this worldview
is polytheism or a related pluralistic ontology. Reality is not reduced to a single ultimate principle or
person. Instead, multiple powers, deities, spirits, and forces operate with relative autonomy yet within
larger patterns of balance and relationship. The gods of classical paganism—Zeus, Thor, Odin, or the
many localized deities of African and other indigenous traditions—are not omnipotent creators but
powerful personalities with domains, histories, and temperaments. They can be petitioned, honored,
negotiated with, or even challenged. This pluralism fosters a philosophy of limited claims: no single
power holds absolute authority, and wisdom consists in navigating multiple claims rather than
submitting to one exclusive truth. Philosophically, this resists totalizing systems and encourages
pragmatic ethics based on mutual obligation rather than divine command alone.

In the context of Igbo ethical thought, omenani can be read through this pagan lens as the concrete
expression of a pagan moral philosophy. It is the unwritten yet authoritative corpus of prohibitions
and positive duties that sustain communal flourishing under the gaze of Ala and the ancestors. It is
neither arbitrary custom nor pure human invention; it is presented as continuous with the order of the
land and the will of the first ancestors who received it. Viewed philosophically, omenani exemplifies
how pagan ethics locates moral authority in the ongoing life of a place and its people rather than in a
distant, exclusive revelation. The earth itself, the ancestors, and the living community form a triad of
moral accountability

In sum, the philosophy of paganism, whether articulated in classical Mediterranean, Northern
European, or African indigenous forms, is a philosophy of relational immanence, cyclical continuity,
and reciprocal ethics. It does not seek escape from the world but deeper attunement to it. The Igbo
articulation of this philosophy in Omenani demonstrates that pagan moral thought can be rigorous,
systematic, and deeply ethical without relying on monotheistic frameworks of sin, grace, or
eschatological judgment. Pagan philosophy thus affirms the goodness of embodiment, the legitimacy
of plurality, the necessity of reciprocity, and the continuity between the living and the dead. It is a
philosophy of participation rather than domination, of relationship rather than isolation, and of
cyclical renewal rather than linear escape from the world

The philosophy of paganism offers a comprehensive alternative to Western dualism—which sharply
separates mind from body, spirit from matter, and humanity from nature. At its core, Pagan
philosophical thought can be summed up under four foundational pillars that can be drawn from our
philosophical analysis: ontology, epistemology, ethics, and cosmology.

1. Organic Ontology and the Sacrality of Nature

Pagan metaphysics asserts that the universe is not a dead, mechanical clockwork composed of
inanimate matter, but a living, dynamic organism infused with spirit (anima mundi). Natural
features—such as mountains, rivers, forests, and animals—are not mere natural resources for
exploitation; they possess intrinsic agency and sacred status. In this framework, spirit and matter are
two sides of the same coin.
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2. Cyclical Cosmology

In Pagan thought, time is non-linear and cyclical. Reality moves through eternal patterns of growth,
decay, death, and rebirth. This mirrors astronomical cycles, agricultural seasons, and biological
human life. Consequently, ultimate meaning is found in aligning human existence with these cosmic
rhythms, honoring transitions, and respecting the cyclical flow of life rather than seeking to escape
the material world.

3. Epistemology of Immanence and Experience

Unlike dogmatic traditions that rely on rigid, closed written scriptures, Pagan philosophy prioritizes
experiential, relational, and intuitive knowledge. Wisdom is gained through direct participation in
natural cycles, ritual engagement with spiritual entities, ancestral memory, and communal tradition.
Knowledge is inherently context-dependent and rooted in place.

4. Reciprocal and Ecological Ethics

Because humanity is viewed as an integral part of nature—rather than its master—Pagan ethics are
centered on reciprocity, equilibrium, and taboo (nso). Wrongdoing is not understood as a personal
offense against an abstract, distant God, but as a disruption of local harmony. Committing a crime
damages the community, offends the local land spirits, and destabilizes the spiritual ecosystem,
requiring ritual restitution to restore equilibrium.

Omenani as Pagan Philosophy in the Igbo Context
Omenani expresses these identical core principles within the West African context. It serves as both
the moral code and the ontological map of Igbo existence.

CHUKWU / CHINEKE
(Supreme Crelator / Energy)

v

ALA / ANI
(Earth Goddess & Moral Law)
]

. | :
v Li

ARUSI NDICHIE
(Deities/Forces) (Ancestrall.l Spirits)
'

!

MMADU / OMENANI
(Living Community & Law)

In Igbo thought, moral law is directly tied to Ala (or Ani), the Earth Goddess. A/a is both the physical
ground upon which human beings walk and the moral custodian of society. Crimes such as theft,
murder, lying, or incest are called nso Ala (abominations against the Earth). To commit nso Ala is to
pollute the physical soil and breach cosmic harmony. Thus, Omenani functions as an indigenous,
earth-based moral philosophy where moral duty is an ecological and spiritual imperative.
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Attraction of Traditional Peoples to Pagan Ritual, Especially Ancestral Consultation
Traditional and indigenous peoples are frequently drawn to pagan-style rituals, particularly those
involving the consultation or veneration of ancestral spirits, for reasons that are both practical and
profound. In many African, Asian, European folk, and indigenous American cosmologies, the dead
do not vanish. They remain members of the community, transformed into spirits who retain interest
in the living and who can affect health, fertility, prosperity, and social order. Ancestors who lived
well and died properly become guardians of moral norms and sources of guidance; neglected or
wronged ancestors may become sources of misfortune until relationship is restored. Consulting
ancestral spirits therefore serves multiple interconnected purposes.

First, ancestral consultation restores continuity across the rupture of death. In societies where
personhood is defined by kinship and lineage, the dead remain moral agents. Consulting them affirms
that the living still belong to an unbroken chain. Mbiti notes that African peoples experience the
living-dead as the closest spiritual beings, still concerned with the welfare of their descendants (Mbiti,
1969). Ritual consultation—whether through divination, dreams, or sacrificial offerings—reaffirms
identity and belonging.

Second, ancestral spirits function as repositories of practical wisdom and moral authority. In oral
cultures, the ancestors embody the accumulated precedents of Omenani. When a crisis arises—illness,
land dispute, infertility, or political uncertainty—the living turn to those who have already navigated
similar situations successfully. The ritual is therefore not mere superstition but a technology of
memory and counsel. As Metuh (1981) observes among the Igbo, the ancestors are guardians of
morality; their consultation is both diagnostic and normative.

Third, ancestral rites reinforce social cohesion and moral order. Because the ancestors are believed
to punish breaches of custom and reward proper conduct, their presence supports the ethical system
(omenani among the Igbo, comparable codes elsewhere). Public or family rituals of remembrance
and consultation make the moral expectations of the community visible and emotionally compelling.

Fourth, these practices meet a deep psychological need for connection across the boundary of death.
Grief'is not left as pure absence; the dead remain accessible. Offerings of food, drink, or words keep
the relationship alive and give the living a structured way to express continuing care and dependence.
Because spirits are understood to be present and responsive, correct ritual is expected to produce
tangible results—healing, fertility, justice. The feedback loop of successful outcomes reinforces the
practice. Unlike purely symbolic or psychological interpretations common in modern secular
analysis, traditional practitioners experience the ancestors as real interlocutors.

Finally, ancestral ritual embeds the individual within a larger moral ecology. One does not stand alone
before an abstract moral law; one stands before the eyes of those who gave one life and who continue
to watch. This generates a powerful ethic of accountability that is both intimate and collective.
Scholars of African traditional religion and comparative paganism—Eliade, Mbiti, Metuh, Nwala—
converge on this point: the attraction is not irrational but rational within a relational, immanent, and
cyclical worldview. In short, traditional peoples are attracted to these rituals because they are effective
within their worldview: they maintain social and cosmic balance, supply practical guidance, preserve
cultural memory, and affirm that the community of the living and the dead is one continuous reality.
Far from being mere superstition, ancestral consultation is a sophisticated technology of
relationship—one that pagan and indigenous philosophies have long recognized as central to human
flourishing.

In the Igbo case, Omenani itself is sustained by this ongoing dialogue with the ancestors. To abandon
the rituals of consultation would be to sever the living from the moral foundation of their world. The
enduring vitality of such practices, even under pressure from monotheistic religions and modernity,
testifies to their philosophical and existential adequacy for those who inhabit them.
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Why Traditional People Are Attracted to Pagan Rituals and Ancestral Consultation

Across indigenous and traditional cultures—particularly within Igbo society—there is a profound and
enduring attraction to traditional rituals, specifically the consultation of ancestral spirits (Ndichie).
This attraction is neither irrational nor mere superstition; it arises from a coherent, deeply humanizing
philosophy of existence.

SPIRITUAL REALM
(Ndichie/Ancestors)

Intercession / Guidance

'

PHYSICAL REALM
(Living Descendants)

1

Lineage / Morality

|

FUTURE REALM
(Unborn Generations)

1. Continuity of Lineage and Ontological Belonging

In traditional African cosmology, death is not the termination of existence, but a transition into a
higher spiritual state. The dead, the living, and the unborn form a single, uninterrupted family chain.
Traditional people consult the spirits of their ancestors because it affirms their sense of identity,
continuity, and belonging. The ancestors are not distant historical figures; they are living guardians
who remain invested in the daily welfare of their descendants.

2. Immediate, Accessible Intercession

Unlike hyper-transcendent theological systems where the Supreme Deity is infinitely distant,
ancestral spirits provide an accessible, personal bridge to the spiritual world. The ancestors once lived
as human beings; they understood human suffering, joy, hardship, and temptation. Consequently,
consulting them offers individuals empathetic, practical guidance tailored to concrete daily struggles.

3. Moral Accountability and Social Order

Ancestral consultation serves as a psychological and social anchor for communal morality. Because
the Ndichie are custodians of Omenani, consulting them reminds the living that their actions have
spiritual consequences. One cannot easily lie, cheat, or betray communal trust when invoking
ancestors who demand justice and moral integrity. The ritual provides an immediate mechanism for
dispute resolution, psychological healing, and restorative justice within the lineage.

4. Experiential Reality and Psychological Catharsis

Traditional Pagan rituals engage the full spectrum of human consciousness through physical action,
libation, chanting, drumming, and sacred symbolism. Ancestral veneration transforms abstract moral
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principles into tangible, lived experiences, offering individuals comfort, resolution, and grounded
connection in times of crisis.

In traditional African philosophy, specifically within the Igbo worldview, morality is not an abstract
construction or an arbitrary code imposed by a distant deity. Instead, it is a living, organic order rooted
deeply in the earth, the lineage, and the cosmic balance. Omenani (or Odinani) represents the corpus
of Igbo custom, tradition, and sacred moral law. Translated literally, Omenani signifies "that which
happens on the land." It establishes the ultimate standard of duty, justice, righteousness, and
harmonious living within Igbo society.

When analyzed through the analytical framework of Pagan philosophy, Omenani reveals striking
structural and conceptual parallels to pre-Christian earth-centered traditions. Rather than operating
under linear, dogma-based theology, both Omenani and Pagan philosophical systems ground human
morality in relationality, cosmic reciprocity, ecological reverence, and direct engagement with
spiritual forces.

"God of the Living, Not the Dead": Parallel and Contrast in Paganism
Traditional ancestral veneration relies on the premise that the departed are not "dead" in the sense of
non-existence; they are the "living-dead" (¢the ancestors) who have transitioned into the spirit realm
and act as guardians and intermediaries. When God claims to be the God of Abraham, Isaac, and
Jacob centuries after their physical deaths, traditionalists (and later syncretic readers) interpret this as
proof that the ancestors remain active, conscious, and spiritually present before God.

% I am the God of your father—the God of Abraham, the God of Isaac, and the God of

Jacob.” When Moses heard this, he covered his face because he was afraid to look at

God. (Exodus 3:6)

* God replied to Moses, “I AM WHO I AM. Say this to the people of Israel: I AM has

sent me to you.” ° God also said to Moses, ““Say this to the people of Israel: Yahweh,

the God of your ancestors—the God of Abraham, the God of Isaac, and the God of

Jacob—has sent me to you.

This is my eternal name, my name to remember for all generations. (Exodus 3:14-15)

The Basis for the Traditionalist in Justifying Their Beliefs Through The Biblical Lens

1. Proof of Cross-Cultural Continuity: They would argue that the Old Testament describes an
ancient Afro-Asiatic tribal society whose worldview was nearly identical to traditional
indigenous religions—revering altars, pouring libations (e.g., Jacob pouring oil/wine on stone
pillars in Genesis 35:14), honoring clan fathers, and respecting sacred groves.

2. Rejection of the "Pagan' Label: Rather than seeing themselves as "pagan," traditionalists
argue that Western missionaries misread the Bible through an Enlightenment, anti-ancestral
lens. They contend that the Hebrew Scriptures actually affirm that the spiritual world operates
through lineage, sacrifice, and ancestral memory.

3. Ancestors as Intermediaries, Not Idols: In traditional libation prayers, libation is poured
first to the Supreme Being (God) and then to the ancestors as righteous intermediaries.
Practitioners would point to texts like Exodus 3 to show that God works through the names
and merits of the fathers rather than bypassing them.

Contextual Tension: How Orthodox Biblical Theology Responds
While traditionalists use Exodus 3:5-6 to defend their customs, orthodox biblical scholars draw a
strict line between ancestral memory and spiritism:

o Identification vs. Necromancy: In Exodus 3, it is God (YHWH) speaking directly to Moses,
not the departed spirits of Abraham or Isaac speaking as mediums or ghosts.

o Explicit Prohibition: The same Torah that contains Exodus 3 explicitly forbids necromancy,
consulting the dead, or offering sacrifices to the dead (Deuteronomy 18:10-12, Leviticus
19:31).
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In traditional religious worldviews, the deceased ancestors are often revered as the "living-dead"—
spirits who remain conscious, possess vital force, and actively protect or respond to the needs of
their living descendants. While traditionalists argue that Biblical references to God as the "God of
Abraham, Isaac, and Jacob" affirm ancestral continuity, a rigorous analysis of Christian theology
and Scripture demonstrates that the physical dead possess no conscious agency to intervene in
human affairs, provide protection, or act as mediators. In light of this apparent misconception,
which trails the traditional belief that dead ancestors can provide for the needs of the living, it is
imperative to correct the belief that deceased ancestors have an active life in them, can respond to
earthly needs, or offer protection; several key theological, biblical, and pastoral measures must be
implemented.

Key Measures to Correct Beliefs in Ancestral Agency

1. Establish the Biblical Reality of the State of the Dead

A primary correction involves teaching the clear Biblical distinction between the living and the mortal
dead. Scripture explicitly states that after physical death, human beings no longer participate in
earthly affairs, nor do they possess independent consciousness or authority under the sun to respond
to human petitions.

o Ecclesiastes 9:5-6, 10: The Scriptures explicitly declare that "the dead know nothing, and
they have no more reward, for the memory of them is forgotten. Their love and their hate and
their envy have already perished, and forever they have no more share in all that is done under
the sun".

e Psalm 146:4: "When his spirit departs, he returns to the earth; on that very day his plans
perish".

e Job 14:21: Speaking of the deceased, the text notes, "His sons come to honor, and he does
not know it; they are brought low, and he perceives it not."

2. Affirm Christ as the Sole Mediator and Protector: Traditional veneration positions ancestors as
righteous intermediaries or spiritual shields. Biblical theology corrects this by asserting that Jesus
Christ holds exclusive mediatorial authority and provides all necessary protection to believers.
e 1 Timothy 2:5: "For there is one God and one mediator between God and mankind, the man
Christ Jesus".
e Hebrews 7:25: Christ alone perpetually intercedes for humanity, making ancestral
intervention both unbiblical and redundant.
e Psalm 121:7-8: Divine protection comes exclusively from God: "The Lord shall preserve you
from all evil; He shall preserve your soul."

3. Clarify the Rejection of Necromancy and Ancestral Invocation
Scripture strictly forbids attempts to contact, invoke, or seek protection from the deceased. Appealing
to the dead for aid is categorized as necromancy and a departure from total reliance on God.
e Deuteronomy 18:10-12: God explicitly warns against anyone "who practices divination... or
a medium or a spiritist or one who inquires of the dead," declaring these practices detestable.
o Isaiah 8:19: "When someone tells you to consult mediums and spiritists... should not a people
inquire of their God? Why consult the dead, on behalf of the living?"

4. Differentiate Honor (Fifth Commandment) from Worship and Veneration

A critical pastoral measure is distinguishing between filial respect for deceased elders and spiritual
veneration. While God commands the living to honor parents and preserve righteous legacies (Exodus
20:12), this honor must never cross into spiritual petitions, offerings, or invocation reserved for God
alone.

Scholars’ Theological Perspectives On The Traditional Understanding Of The Living Dead
Several theologians and scholars have addressed the limits of ancestral agency and the theological
necessity of centering mediation and protection solely in God:
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o Bediako, K. (1995): Bediako addresses the African traditional concept of ancestors as
guardians and intermediaries. He argues that Jesus Christ fulfills and surpasses every role
traditionally attributed to ancestors, establishing Christ as the "Ancestor par excellence" who
renders recourse to deceased forebears obsolete.

e Gehman, R. J. (2005): Gehman analyzes traditional ancestral beliefs against Biblical
revelation, clarifying that physical death transfers individuals to a state where they cannot
intervene in, protect, or influence the physical world, warning that spiritual encounters
attributed to ancestors are often demonic deceptive manifestations rather than actual ancestral
spirits.

e Mbiti, J. S. (1969): While Mbiti coined the famous term "the living-dead" to describe the
ontological status of ancestors in African traditional thought, his descriptive work underscores
that biblical theology radically redirects human trust away from the "sasa" (present memory)
of departed spirits toward the sovereign, living God.

e Walls, A. F. (2002): Walls examines how traditional worldviews intersect with Christian
doctrine, emphasizing that conversion requires a re-alignment of security—shifting
dependence away from familial lineage and departed spirits onto the resurrected Christ.

Reasons Why God Forbade The Israelites From Consulting The Spirit Of The Dead
Historical and Cultural Context in the Ancient Near East

In the broader Ancient Near East, consulting the dead was often tied to ancestral veneration and cultic
rituals such as the Mesopotamian kispum, in which offerings and invocations sought to secure
fertility, protection, or knowledge from departed spirits (sometimes called elohim or Rephaim).
Neighboring cultures used such practices to establish land rights, dynastic legitimacy, and guidance
independent of a single high deity (Lewis, 1989; Schmidt, 1994). Israel’s prohibition created a
deliberate boundary. Yahweh alone owned the land (Leviticus 25:23), allocated inheritance by
covenant, and provided legitimate channels of revelation—prophets, the Law, dreams, and the Urim
and Thummim. Recourse to the dead represented an attempt to bypass these appointed means and
absorb syncretistic, polytheistic practices that had led to the judgment of the nations Israel was
displacing (Walton & Long, 2009; Heiser, n.d.).

Reasons for the Prohibition

The ban served multiple interlocking purposes. First, it protected monotheism and divine sovereignty.
Seeking knowledge or guidance from the dead implied that Yahweh’s revelation was insufficient and
that created spirits could supply what the living God withheld. This constituted covenantal treason,
often described with the language of spiritual prostitution (Leviticus 20:6; Isaiah 8:19). Second, it
guarded against spiritual defilement and demonic deception. Scripture views genuine, routine contact
with human dead as outside normal human ability; practices that claim such contact open the door to
unclean or deceptive spiritual forces that impersonate the deceased (Heiser, n.d.; Schmidt, 1994).
Third, it preserved ritual purity and the sharp boundary between life and death. In Levitical theology,
death is a primary source of impurity, while God is the living God. Crossing into the realm of the
dead conflicted with the holiness required for God’s presence. Fourth, it prevented societal decay.
Leaders who abandoned legitimate divine guidance for occult means risked panic, poor governance,
and national vulnerability—the very pattern later illustrated by Saul. In the context of the texts and
the cultural reality of the Ancient Near East (ANE), God’s prohibition against consulting the dead
(necromancy) was a vital spiritual, covenantal, and national guardrail for Israel.

Key Historical Reasons for the Prohibition

1. Protection Against Pagan Syncretism and Idolatry

In the Ancient Near East—particularly among the Canaanites, Babylonians, and Egyptians—
consulting the dead was deeply tied to polytheism and ancestral worship. Neighboring cultures
performed cultic rituals (such as the kispum in Mesopotamia or ancestral veneration offerings in
Canaan) to feed, appease, or deify departed spirits (elohim). By forbidding Israel from consulting the
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dead, God was cutting off a gateway to adopting the idolatrous, syncretic practices that led to the
judgment and dispossession of the Canaanite nations.

2. Preservation of Monotheism and Divine Sovereignty

Necromancy represents an attempt to bypass Yahweh to obtain hidden knowledge, guidance, or
control over the future. In the ancient world, diviners sought power independent of the supreme deity.
By outlawing mediums and spiritists, the Mosaic Law established that God alone is the sole source
of truth, authority, and revelation. Seeking supernatural knowledge outside of God's appointed means
(prophets, prayer, and scripture) was viewed as direct treason and unfaithfulness to the covenant.

3. Prevention of Spiritual Defilement and Demonic Deception

Under Ancient Near Eastern occult practices, summoning spirits was associated with ritual impurity,
morbid practices, and contact with dark spiritual forces. In the biblical worldview, consulting spirits
exposed individuals to demonic manipulation, as spirits summoned through divination often
counterfeited the deceased to deceive practitioners. The prohibition kept Israel ritually clean and
guarded their spiritual identity.

4. Prevention of Societal and National Decay

In ancient societies, rulers who abandoned legitimate law and divine guidance in favor of sorcery and
spirits often fell into desperation, bad governance, and self-destruction. King Saul serves as the
primary historical case study: his reliance on a medium instead of repenting before God resulted in a
complete loss of leadership, panic, and death in battle, which left Israel vulnerable. Forbidding these
practices protected the stability of Israel's leadership and community.

Historical & Contextual Reasons for the Prohibition

To understand why the Yahwistic cult vehemently outlawed communication with the dead, the
practices must be situated within the historical matrix of the second and first millennia BCE in the
Levant.

o Distinctiveness from Canaanite and Mesopotamian Kispum Cults: Israel’s surrounding
neighbors—particularly the Canaanites, Amorites, and Mesopotamians—maintained
elaborate cults of the dead (Kispum). These traditions held that the deceased ancestors (rp'um
or Rephaim) required regular feedings, libations, and ceremonial invocations to ensure fertility
and ward off curses. By strictly forbidding these rituals (Deuteronomy 18:9—-12), Yahweh
created a legal and liturgical wall preventing Israel from absorbing Canaanite pantheistic
worldviews.

e Denial of Territorial and Dynastic Ancestral Rights: In the Ancient Near East, invoking
dead ancestors was the primary mechanism for establishing land rights and dynastic
legitimacy. Invocations (kispum) at tomb sites served as legal deeds demonstrating continuous
ancestral inheritance. Hebrew law radically disrupted this by establishing that Yahweh alone
owns the land (Leviticus 25:23) and allocates it to the tribes; legitimacy was derived from
covenantal obedience to Yahweh, not appeal to deified ancestors.

¢ Rejection of Alternative Divination Infrastructure: In ANE governance, kings and military
leaders relied on necromancy, hepatoscopy (inspecting livers), and astrology to make state
decisions. In Israel, God established a strictly controlled, centralized revelation network:
prophets (nevi'im), dreams, and the Urim and Thummim (1 Samuel 28:6). Recourse to
necromancy was a direct attempt to bypass God's appointed channels of authority.

Ritual Purity and the Boundary Between Life and Death: In Levitical theology, death is the

ultimate source of ritual impurity (tum'ah). God is revealed as the living God (E! Chai), the source of
life and order. Dead bodies and Sheol (the realm of the dead) represent decay, chaos, and ritual
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contamination. Crossing the boundary to summon entities from the realm of death directly conflicted
with the holiness code required to enter God's presence. Reasons for the Prohibition

- It is an abomination and defiles people. These practices were characteristic of the Canaanite nations
God was displacing; adopting them made Israelites “detestable” and unclean before a holy God.

- It constitutes spiritual unfaithfulness (“prostituting” oneself) and rejects God’s exclusive claim to
guidance. God’s people were to inquire of Him alone through His appointed means (prophets, the
Law, dreams/Urim in certain contexts), not through the dead or occult intermediaries. Isaiah 8:19 asks
rhetorically: “When someone tells you to consult mediums and spiritists, who whisper and mutter,
should not a people inquire of their God? Why consult the dead on behalf of the living?”

- It opens the door to deception and demonic influence. Scripture presents genuine contact with the
human dead as outside normal human ability and views such practices as inviting unclean or demonic
powers that impersonate the dead. Reliance on them displaces trust in the living God and His
revelation.

- Israel was called to be distinct and blameless. God provided true prophecy (Deuteronomy 18:15ff.
immediately follows the ban) so His people would not need pagan methods.

In short, the biblical account presents consulting the dead as a serious violation of covenant loyalty
to the living God, carrying defilement, divine opposition, and ultimately judgment—illustrated most
starkly in Saul’s final act of desperation.

The Bible strictly forbids consulting the spirits of the dead (necromancy) or seeking guidance from
mediums and spiritists. These prohibitions appear in the Law given to Israel and are reinforced by
prophetic warnings and historical examples. Reasons why consulting the dead is forbidden

- It is an act of spiritual unfaithfulness and idolatry. It seeks guidance, knowledge, or power from
sources other than the Lord, who alone is the source of truth and wisdom (James 1:5; Isaiah 8:19—
20). God’s revelation is sufficient.

- It opens people to demonic deception. Scripture indicates that attempts to contact the dead typically
involve demonic spirits impersonating the deceased rather than the actual spirits of the dead (who do
not roam the earth). Demons seek to destroy and deceive, not to impart reliable truth (1 Peter 5:8; 1
Corinthians 10:20).

- It defiles the person and the community, violating the call to holiness and separation from the
practices of surrounding nations.

These commands set Israel apart from surrounding pagan cultures that practiced necromancy and
other occult arts. God alone was to be the source of guidance, revelation, and protection for His
people.

Theological Reasons: Why Necromancy and Ancestral Libations are an Affront to God

The text highlights that practicing necromancy, pouring libations, and seeking guidance from
ancestors brought severe personal and national judgment. Theological analysis reveals why these acts
were viewed as fundamentally evil:

e Treason Against Divine Monotheism (Spiritual Adultery): In ANE thought, deceased
ancestors were often viewed as minor deities or spirits (elohim; notably, the medium at Endor
describes seeing "divine beings/gods" ascending from the earth in 1 Samuel 28:13). Pouring
libations or making inquiry to ancestors attributed divine qualities—such as omniscience,
providential control, and supernatural wisdom—to created, departed human spirits. In
Yahwistic theology, this is a violation of the First Commandment (Exodus 20:3) and
constitutes covenantal treason.

e Denial of Yahweh’s Sovereignty and Sufficiency: Consulting the dead implies that
Yahweh’s revealed word, promises, and guidance are insufficient. As seen in King Saul's
downfall (1 Chronicles 10:13—14), seeking an alternative source of revelation manifests a
heart of rebellion (me'el). Saul turned to a necromancer because God had grown silent due to
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his disobedience; attempting to force divine insight through illegal spiritual shortcuts reflects
an attempt to manipulate, rather than submit to, divine sovereignty.

e Demonic Deception and Misdirection: While deceased humans no longer inhabit the earthly
sphere in a way that allows independent interaction, engaging in spiritism opens doors to
deceptive spiritual entities. Pouring libations and invoking spirits shifts reliance away from
the Living Creator to created spiritual entities, substituting demonic counterfeits for genuine
divine fellowship.

e Inversion of Moral Accountability: In ancestral veneration systems, favor is secured
through ritual performance (offering food, drink, and honors) rather than moral righteousness,
justice, and covenant loyalty (chesed). Yahweh rejected ritualism devoid of ethical obedience
(cf. Isaiah 1:11-17, Micah 6:8). Seeking ancestral intervention allowed individuals to bypass
the moral demands of Yahweh’s Torah in favor of transactional ritualism.

In light of Saul’s encounter with Samuel (1 Samuel 28:1-25) and the parable of the rich man
and Lazarus (Luke 16:19-31), often quoted to justify human action

The Nature of Samuel’s Appearance

The text presents the figure as Samuel himself (the narrator and the characters treat it as such; the
message matches prior prophecy and was fulfilled exactly). Interpretations vary among careful
readers of Scripture:

Consistent with the plain reading: God sovereignly permitted (or caused) the real Samuel to appear—
not because the medium’s power worked, but as a divine act. The medium was shocked, indicating
this was not her usual result. God used the encounter to deliver a final word of judgment to the
disobedient king, confirming what had already been declared and sealing Saul’s fate. It demonstrates
God’s control even over the realm the Law forbids humans to meddle in.

Some older interpreters suggested a demonic impersonation permitted by God. Others proposed the
medium deceived Saul. These views struggle with the woman’s surprise, the accurate and unflattering
prophetic content (which does not flatter Saul or promote occult power), and the narrator’s
identification of the figure as Samuel.

Interpreters have long debated whether the figure was the real Samuel, a demonic impersonation, or
a medium's deception. The plain reading of the narrative, the medium’s surprise and terror, the
accurate and unflattering prophetic content that matched earlier judgment oracles, and the narrator’s
identification of the figure as Samuel favor the view that God sovereignly permitted or caused a
genuine appearance of Samuel as an exceptional act of final judgment (Walton & Long, 2009).
Alternative views that it was demonic or fraudulent struggle with these textual details. In either case,
the event does not normalize or recommend necromancy; it illustrates the disastrous outcome of
seeking forbidden means after rejecting God’s legitimate channels. God remains sovereign even over
the realm humans are forbidden to enter.

In any case, the episode is not an endorsement of necromancy. It is presented as the tragic climax of
Saul’s rebellion—he sought forbidden means after rejecting God’s legitimate channels—and it ends
in judgment. The Bible never presents consulting the dead as a valid or safe path to guidance; the
consistent call is to seek the living God alone.

Interpreters differ on the exact nature of the event, but a common conservative reading is that God
sovereignly allowed or caused the real Samuel (or a genuine appearance of him) to appear as a special,
exceptional act of judgment and confirmation of Saul’s doom—not because the medium’s occult
power worked. Supporting points include: the medium’s surprise/terror (suggesting this was not her
usual result), the content of the message matching God’s prior word rather than demonic deception,
and the biblical text itself identifying the figure as Samuel. Other views hold that it was a demonic
impersonation. In either case, the episode does not endorse or normalize the practice; it illustrates
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Saul’s final rebellion and its fatal outcome. God remains in control and can overrule or use even
forbidden means for His purposes of judgment.

New Testament Perspective and Ongoing Relevance

The parable (or account) of the rich man and Lazarus in Luke 16:19-31 reinforces the same boundary.
The dead are conscious in fixed intermediate states separated by an unbridgeable gulf. The rich man’s
request that Lazarus return to warn the living is refused; the living already have Moses and the
Prophets, and even a resurrection would not convince those who reject Scripture. The Samuel episode
is presented as a unique, sovereign exception for judgment in the Old Testament period, not as
evidence that the dead routinely appear or can be summoned by human effort. The future resurrection
and rapture of believers (1 Thessalonians 4:13—18; 1 Corinthians 15) have not yet occurred, so the
intermediate state continues, but this does not alter the prohibition. Scripture consistently directs
God’s people to seek the living God alone through His appointed means.

In the parable (or account), the rich man in Hades and Lazarus in Abraham’s bosom are conscious
after death, separated by a fixed great gulf that no one can cross. The rich man requests that Lazarus
be sent to warn his living brothers; Abraham replies that they have Moses and the Prophets, and that
even if someone rose from the dead, they would not be convinced if they reject Scripture. This
underscores that the dead are in fixed intermediate states and that communication or return to warn
the living is not the normal divine pattern—Scripture is the sufficient witness.

The appearance of Samuel does not contradict this. It is presented as a unique, sovereign exception
under God’s control for the specific purpose of delivering final judgment to Saul, not as evidence that
the dead routinely appear or can be summoned by human effort. Samuel was a prophet of God; the
event served God’s purpose of confirming rejection rather than providing ongoing counsel or comfort.
It does not open a general channel between the living and the dead.

Regarding the rapture (the future catching away of believers at Christ’s return, associated with the
resurrection and transformation of the dead in Christ—1 Thessalonians 4:13—18; 1 Corinthians 15):
that event has not yet occurred, so the intermediate state of the dead in Christ (absent from the body,
present with the Lord—2 Corinthians 5:8; Philippians 1:23) continues. The Samuel episode belongs
to the Old Testament period and does not depend on or anticipate the rapture. The biblical prohibitions
remain in force; the normal state of the dead precludes routine contact; and any genuine appearance
would still be an extraordinary divine act, not a justification for seeking such contact. Attempts to
consult the dead today remain forbidden and dangerous, as they reject God’s sufficiency and expose
people to deception.

In short, Scripture consistently directs God’s people to seek Him alone for guidance, forbids
necromancy as detestable, records severe consequences for those who pursue it, and treats the Endor
incident as a singular judgment event rather than a model or loophole. From biblical history, the
biblical witness presents consulting the dead as a serious violation of covenant loyalty to the living
God. It carries defilement, divine opposition, and judgment—illustrated most starkly in Saul’s final
act of desperation—and calls every generation to inquire of God rather than the dead.

Consequences

Under the Mosaic Law, practitioners faced being cut off from the people or the death penalty.
Historically, engagement in these practices contributed to national judgment (e.g., the Canaanites
driven out for such abominations; later kings of Israel and Judah who practiced them provoked God’s
anger). The clearest individual example is King Saul. After God stopped answering him through
prophets, dreams, or the Urim, Saul consulted a medium at Endor to call up Samuel (1 Samuel 28).
The next day he and his sons died in battle. 1 Chronicles 10:13—14 explicitly links Saul’s death to his
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unfaithfulness: he did not keep the word of the Lord, consulted a medium for guidance, and did not
inquire of the Lord.

Comparative Analysis of Omenani and Paganism in Igbo Society: Irreconcilable Philosophies
The Igbo worldview of southeastern Nigeria presents Omenani (also rendered Omenala) as the
foundational corpus of ethical, moral, social, and cultural codes that regulate human conduct and
sustain cosmic and communal equilibrium. Derived from humanity’s relationship with the land and
ultimately grounded in the sovereignty of Chukwu Okike Abiama (the Supreme Creator), Omenani
functions as a dynamic moral order rather than a system of polytheistic or animistic devotion. In
contrast, paganism—whether classical, indigenous, or neo-pagan—constitutes a family of
worldviews characterized by immanence, polytheism or pantheism, cyclical cosmology, and
relational reciprocity with multiple spirits, ancestors, and nature forces. A close examination of both
systems reveals that they are philosophically irreconcilable. Features that appear superficially similar
mask profound divergences in ontology, epistemology, ethics, and cosmology. Omenani, by its
internal logic and historical self-understanding, remains distinct from paganism; any pagan elements
that have entered Igbo practice represent later corruptions of its original ethical and monotheistic
core. This analysis draws on the conceptual distinctions present in the source material and aligns with
scholars who emphasize the monotheistic orientation of traditional Igbo thought and the secondary,
often syncretic, character of polytheistic accretions.

Conceptual Foundations of Omenani

Etymologically, Omenani is a compound of ome (from the verb -me, “to do,” “to act,” or “to
perform™) and ani/ala (land/earth, simultaneously the physical ground and the moral custodian
associated with the Earth). It signifies “that which is done upon/in the land” or “conduct in harmony
with the Earth.” As Nwala (1985, 2010) observes, the phrase Anyi neme Omenala (“we are acting
according to tradition”) captures its practical character: moral action is conditioned by the philosophy
of the land and ultimately by the creative order established by Chukwu. Otakpo and others similarly
locate the term in the impersonal third-person construction of action that “obtains” or “is done,”
linking conduct (omume) to the sacred character of the land.

The moral content of Omenani is relational and ecological yet oriented toward a transcendent source.
Violations are classified as nso ala or aru/alu (abominations against the land), disrupting harmony
between the human community and the spiritual order. Ritual purification (ikpu-alu) restores
equilibrium. Crucially, the land itself is not an independent deity in the pure conception of Omenani;
it is the arena of divine moral governance. Arinze (1970), Metuh (1981, 1987), and Okafor (1992)
emphasize that Igbo ethics are intrinsically linked to justice (ofo na ogu) and communal well-being
under the ultimate sovereignty of the Supreme Being. Ezekwugo (1991) usefully distinguishes
Odinani (the divine, immutable code given by Chukwu) from the more adaptable human practices of
Omenani, underscoring that the core remains theocentric rather than polytheistic.

This framework is monotheistic in orientation. From antiquity the Igbo have acknowledged
Chukwu/Chineke as the ultimate source of life, order, and sustenance. Ancestors and lesser forces
function, when properly understood, as intermediaries rather than independent objects of ultimate
allegiance. The moral law is therefore covenantal in character: human action must align with the
purity of the land as an expression of the Creator’s moral will. Biblical parallels frequently invoked
in reconceptualizations—Psalm 24:1 (“The earth is the Lord’s, and the fullness thereof), Leviticus
purity laws, and the ethical demands of the Decalogue—find resonance precisely because Omenani
already privileges a transcendent moral source over immanent nature worship.

In contrast, the framework often designated as Paganism—whether analyzed through ancient
polytheism, pantheism, or nature-bound animism—operates on an ontology of absolute immanence,
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polytheistic pluralism, and relational reciprocity where the divine is fully saturated within material
systems rather than proceeding from a transcendent Creator.

While Western missionary paradigms historically conflated indigenous systems like Omenani with
paganism, a rigorous philosophical evaluation reveals that Omenani and Paganism represent two
irreconcilable philosophies. Any pagan-infused practices, idol altars, or corrupted customs introduced
into Igbo life deviate from the core ethical foundation of Omenani and the moral character of Chukwu
Okike Abiama (God the Creator).

Features Demonstrating Two Irreconcilable Philosophies

e Source of Moral Law: Omenani derives its authority, meaning, and credibility from Chukwu
Okike Abiama through the covenantal sanctity of the Earth (4ni) as God's earthly altar.
Paganism derives its ethics from a relational network of localized, limited deities (Arusi),
natural forces, and immanent cosmic cycles devoid of an absolute transcendent moral
legislator.

e Concept of the Ultimate Divine: Omenani maintains a monotheistic core that recognizes
Chukwu or Chineke as the sovereign Creator and supreme source of life, order, and
sustenance. Pagan philosophy relies on polytheism, henotheism, or pantheism, where reality
is governed by multiple autonomous, non-omnipotent entities acting with limited authority.

o Nature of Wrongdoing and Sin: Within Omenani, an ethical infraction or crime against the
land (Aru or Alu) represents an abomination (nso ala) that violates the intrinsic moral purity
mandated by the Creator, requiring deep spiritual and communal cleansing (lkpu-alu). In
Paganism, wrongdoing is viewed primarily as a disruption of local social equilibrium or
relational balance requiring mechanical ritual restitution or appeasement rather than moral
repentance.

e Teleology and Cosmology: Omenani exhibits a covenantal, goal-oriented moral order
aligned with righteousness (Omume), justice (Ofo na Ogu), and universal truth. Paganism
operates strictly within a cyclical cosmology governed by birth, decay, and seasonal patterns
without an absolute, transcendent moral end.

Distinctiveness of Omenani by Its Philosophy

Why Omenani Is Philosophically Distinct: Omenani is distinct because its internal logic is theocentric
and ethical rather than nature-centered and reciprocal in the pagan sense. Its authority derives from
the purity of the land as an expression of Chukwu’s creative and moral will, not from the autonomous
agency of the land or the ancestors. Moral violations are abominations against this order; purification
restores relationship with the Creator mediated through the land, not merely balance among co-equal
spiritual agents. The republican, consensus-based character of traditional Igbo governance further
reflects fidelity to a shared moral tradition rather than negotiation with multiple limited powers. When
Omenani is purified of later accretions—idol altars, surrogate deities, and practices that deny rights
or foster injustice—it stands as a coherent indigenous ethical system compatible with, and fulfilled
by, biblical monotheism. It does not require the philosophical commitments of paganism to sustain
its moral force. The distinctiveness of Omenani lies in its grounding of human moral agency (Ome)
directly into the sacred physical and spiritual soil (4#i) as an earthly expression of Chukwu's ultimate
sovereignty (Achebe, 1958; Arinze, 1970; Metuh, 1981; Nwala, 1985). Unlike abstract Western
systems or amoral nature-religions, Omenani establishes an ecological-moral continuum.

o Integration of Justice (Ofo na Ogu): As Okafor (1992) emphasizes, Igbo ethics are
intrinsically bound to a concrete code of morality centered around justice and communal
equilibrium.

o Ecology as a Moral Witness: The physical land is not merely an economic resource or an
animated spirit; it is the ultimate arbiter of human conduct (Arinze, 1970).

o Divinity vs. Tradition Distinction: Ezekwugo (1991) articulates the vital distinction between
Odinani (the divine, immutable code given directly by the Creator, Chukwu) and Omenani
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(the adaptable, human-enacted traditional practices designed to preserve the sanctity of the
land). This structural distinction allows Omenani to maintain moral purity while adapting
social mechanisms.

o Relational and Ecological Accountability: Metuh (1987) highlights that morality in Igbo
ontology is strictly relational and ecological, where any ethical breach constitutes a disruption
of cosmic harmony with both human neighbors and spiritual custodians.

Conceptual Foundations of Paganism

Paganism, by contrast, is defined by a cluster of interlocking commitments. Ontologically it privileges
immanence: the sacred saturates the material world rather than standing outside it. Mountains, rivers,
trees, and communities are loci of power; spirit and matter are not dualistically separated. Eliade’s
notion of hierophany (the manifestation of the sacred within the ordinary) and the concept of anima
mundi capture this living, communicative cosmos. Metaphysically, pagan thought tends toward
relational pluralism—multiple agents (gods, ancestors, nature spirits) of limited power whose
interactions generate order. There is no single omnipotent, morally absolute Creator whose will is the
final court of appeal.

Cosmology is cyclical rather than linear. Existence moves through patterns of birth, growth, decay,
death, and regeneration, mirrored in agricultural seasons and ancestral continuity. Epistemology
privileges participatory, ritual, and divinatory knowledge over propositional revelation. Ethics are
reciprocal and ecological: virtue consists in maintaining balance within a web of obligations that
includes kin, land, ancestors, and non-human powers. Breach of custom tears the relational fabric;
misfortune follows not primarily as divine judgment from a transcendent source but as the natural
consequence of imbalance. Ancestral consultation, sacrifice, and seasonal ritual are technologies for
renewing covenant with the living-dead and the land.

In the Igbo context, scholars who read Omenani through a pagan lens (drawing on Mbiti, Metuh,
Nwala, and comparative pagan theorists such as York and Harvey) present it as the concrete
embodiment of this relational, earth-based moral philosophy. 4/a becomes the Earth Goddess who
judges conduct; ancestors (ndi ichie) remain active enforcers; nso ala is pollution of the sacred soil
requiring ritual restitution. On this reading, Omenani exemplifies pagan ethics of reciprocity and
place-based authority rather than monotheistic command.

Structural Matching of Irreconcilable Ideas

. Omenani . . Philosophical
Domain Philosophy Paganism Philosophy Contradiction
Monotheistic ;
Omenani
Transcendence & .
Immanence: Immanent subordinates
Metaphysics Chukwu  is  the Panthelsm/Polxthelsm: creation to the
. The material universe itself Creator, whereas
&  Ultimate supreme  Creator; . . . . .
. .. is divine; reality is a Paganism
Reality Ani is the created, . .
collection of localized, @ collapses the
sacred earth and ) .
. competing powers. Creator into
moral custodian creation
under God. '
. Moral & Experiential & Ritualistic: Omenani .
Epistemology Covenantal Truth is disclosed throueh = Measures action
& Truth Revelation: Truth is £ by objective moral

anchored in justice

pragmatic ritual
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. Omenani . . Philosophical
Domain Philosophy Paganism Philosophy Contradiction
(Ofo na Ogu), moral = performance, omens, and @ Paganism
integrity, and  localized spirit negotiations. = measures action
traditional lore by ritual efficacy
given by Chukwu. and relational
utility.
Objective Absolute Omenani prohibits
Integrity:  Moral = Relational Balance & injustice
duty is an  Reciprocity: Virtue  intrinsically;
Ethical unyielding consists of maintaining = Paganism
Standard requirement against = reciprocal exchanges = accommodates
abominations (nso = (sacrifices/offerings) with = moral ambiguity if
ala) like  theft, diverse powers. ritual balance is
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Omenani uses
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- Intermediaries and deities .
Governance Ancestors (Ndichie) . righteousness;
e are manipulated or )
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. ! negotiated with to secure -
guardians enforcing temporary favors mediation for
Chukwu's laws. porary ' pragmatic  self-
interest.

Irreconcilable Features: Matching Ontological, Ethical, and Cosmological Oppositions
The two systems cannot be reconciled without collapsing one into the other. Their core commitments
stand in direct opposition.

First, transcendence versus immanence. Omenani in its pure form orients morality toward Chukwu
Okike, the Supreme Creator who stands above the created order even while present within it. The land
is sacred because it belongs to the Creator and bears the imprint of divine moral order (cf. Psalm 24:1
and Levitical land theology). Paganism, conversely, locates the sacred primarily within the material
world. The divine is not a transcendent personal will but a pervasive force or multiplicity of forces.
Any attempt to treat Ala as an independent goddess rather than a moral custodian under Chukwu
introduces a pagan ontology foreign to the theocentric core of Omenani.

Second, monotheistic sovereignty versus polytheistic or pluralistic agency. Authentic Omenani
acknowledges intermediaries but subordinates them to the ultimate authority of Chukwu. Pagan
philosophy affirms multiple powers of relative autonomy—Ilocalized deities, ancestral spirits, nature
forces—none of which holds absolute moral or creative authority. The introduction of idol altars,
surrogate deities, or the elevation of ancestors to quasi-divine status constitutes, on the terms of the
source material itself, a pagan corruption of Omenani. Such practices violate the purity of the land
and the moral character of Chukwu Okike Abiama.

Third, covenantal moral law versus reciprocal ecological balance. In Omenani, moral duty is
ultimately accountability to a transcendent ethical standard expressed through the land. Justice,
fidelity, and purity are not merely strategies for maintaining local equilibrium; they reflect the
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character of the Creator. Pagan ethics measure virtue by the quality of reciprocal relationships within
an immanent web. Offerings and rituals are exchanges that restore balance rather than acts of
obedience or worship directed toward a sovereign Lord. The fear of ancestral enforcement or land
spirits, when it displaces direct covenantal responsibility to Chukwu, marks a shift from the original
moral vision of Omenani into a pagan register of coercion and negotiation.

Fourth, linear-covenantal versus cyclical-regenerative time. While Igbo practice includes seasonal
and ancestral rhythms, the deeper structure of Omenani as a moral order under a Creator implies
historical accountability and the possibility of decisive purification and renewal. Pagan cosmology
privileges eternal return and the continuity of the living-dead community without a final
eschatological horizon. Ancestral consultation that treats the dead as independent moral agents rather
than as witnesses under Chukwu aligns with the pagan rather than the pure Omenani understanding.

Fifth, epistemology of revealed or traditional moral knowledge versus participatory ritual
knowledge. Omenani is transmitted as the “way of the land” that ultimately reflects the Creator’s
order; elders and oracles mediate an already-given moral framework. Pagan epistemology privileges
direct experiential engagement, divination, and omens as primary modes of disclosure. When
divination and ancestral consultation become the decisive sources of moral authority rather than
subordinate instruments under Chukwu, the system has crossed into pagan territory.

These oppositions are not minor differences of emphasis; they constitute alternative accounts of
reality, knowledge, and the good. Scholars such as Arinze (1970), Ezekwugo (1991), and those who
insist on the primacy of Chukwu against polytheistic reductions share the conviction that authentic
Igbo moral thought is not reducible to pagan categories. Conversely, those who read African
traditional religions primarily through the lens of immanence and ancestral agency (Mbiti, 1969;
certain applications of Eliade) highlight the very features that the reconceptualizing tradition regards
as secondary or corruptive.

Why Paganism Constitutes a Corrupt Philosophy Relative to the Core Values of Omenani
Paganism, measured against the ethical and moral foundations on which Omenani was established,
appears as a corruption for several interrelated reasons.

First, it displaces the transcendence of Chukwu with immanent forces. The source material is explicit:
Omenani has nothing to do with paganism by structure and essence. Any practice bearing the
hallmarks of polytheism, pantheism, or nature sacralization independent of the Supreme Being is
paganistic and cannot form a genuine part of Omenani. Such elements corrupt the original orientation
toward the Creator.

Second, paganism tends toward a moral universe of negotiation and fear rather than covenantal
obedience. Ancestral enforcement and land-spirit reciprocity can generate social cohesion, yet they
risk reducing ethics to pragmatic avoidance of misfortune. Authentic Omenani grounds morality in
the moral character of Chukwu and the intrinsic purity of the land; it is not primarily a technology for
managing spiritual pressure.

Third, the pluralistic ontology of paganism undermines the unity of moral authority. When multiple
limited powers claim allegiance, the risk of conflicting demands, syncretism, and the elevation of
local custom over universal moral integrity increases. Practices that align with corruption, injustice,
or the denial of rights are thereby more easily rationalized. Omenani, by contrast, subjects all custom
to the standard of the land’s purity and the Creator’s character.
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Fourth, the cyclical and regenerative emphasis of pagan thought can obscure decisive moral
accountability and the possibility of radical purification. Zkpu-alu and the biblical parallels of purging
defilement point toward a more decisive restoration than perpetual reciprocal maintenance. Pagan
ritual, while psychologically and socially potent, can perpetuate rather than resolve the deeper
alienation from the transcendent source.

Reasons Supporting Paganism as a Corrupt Philosophy Compared to Omenani

When evaluating Paganism against the core ethical and moral values upon which Omenani was
established, Pagan practices represent a corruption of the authentic Igbo worldview for several
distinct reasons:

1. Subversion of Supreme Sovereignty: Paganism elevates surrogate deities (Arusi), localized
spirits, and idol altars onto what was traditionally understood as God’s earthly altar, displacing
the ultimate supremacy of Chukwu Okike Abiama.

2. Reduction of Morality to Ritual Transaction: While Omenani demands genuine moral
conduct (Omume), righteousness, and adherence to nso ala, pagan-infused practices replace
moral integrity with ritual appeasement, magic, and mechanical sacrifices designed to
manipulate spiritual entities.

3. Introduction of Injustice and Exploitation: Any practice that aligns with corruption,
oppression, denial of human rights, or superstitious coercion violates the sacred purity of the
land (A4ni) and contradicts the moral character of Chukwu. Such pagan additions distort
Omenani from a system of righteousness into a system bound by fear and manipulation.

4. Desecration of Land Sanctity: By replacing the covenantal reverence for the Earth with
fetishism and polytheistic altars, paganism defiles the very ground intended to serve as a
witness to human justice and cosmic harmony.

Finally, the historical and missionary encounter revealed that many practices labeled “traditional”
had already absorbed elements foreign to the pure ethical core. The reconceptualizing project
therefore seeks not the erasure of Igbo identity but the recovery of Omenani from pagan accretions,
restoring it as a covenantal ethic under Chukwu that honors the sacred heritage of the land without
surrendering to immanentist pluralism.

Conclusion

Omenani and Paganism represent two fundamentally irreconcilable philosophies. While paganism
collapses the divine into creation through polytheistic negotiation, amoral ritualism, and cyclical
nature worship, authentic Omenani maintains a theocentric moral order that subordinates human
action (Ome) to the sacred purity of the land (4ni) under the ultimate authority of Chukwu. Omenani
stands as the ethical foundation of Igbo thought precisely because it anchors human moral agency
(Ome) in the sacred physical and spiritual soil (4ni) as an earthly expression of Chukwu ’s sovereignty.
Its compound architecture, like that of the Hebrew Bethlehem, illustrates a shared cognitive strategy
of embedding abstract values in concrete spatial and material terms. When purified of pagan
infusions—idol altars, surrogate deities, transactional ancestral cults, and practices that foster
injustice or deny rights—Omenani reveals itself as a coherent, theocentric, relational, and ecological
moral order.

Pagan philosophy, characterized by immanence, pluralistic agency, cyclical reciprocity, and ritual
negotiation, is philosophically irreconcilable with this core. Features that appear superficially similar
mask fundamental divergences in ontology, epistemology, ethics, and cosmology. Any element that
subordinates the transcendence of Chukwu, replaces moral integrity with mechanical appeasement,
or desecrates the land’s purity cannot claim authentic membership in Omenani. Biblical revelation
does not obliterate indigenous wisdom; it affirms the sacredness of creation, the supremacy of the
one Creator, the necessity of decisive purification, and the centering of mediation in Jesus Christ. In
so doing, it transforms a system potentially bound by fear of ancestral enforcement into a vibrant
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covenantal relationship that strengthens the God-honoring values long sustained by Ndigbo society.
Historical corruptions under the guise of alu gbaho obulu Omenani—including idol altars, surrogate
deities, and forbidden spiritist practices like necromancy—have compromised the intrinsic
relationship between humanity, God, and the land, mirroring the covenantal failures forbidden in
biblical history.

Contemporary societal decay and double allegiance have compromised the intrinsic relationship
among humanity, God, and the land. Redefining Omenani through scriptural principles does not erase
Igbo cultural identity; rather, it purifies traditional ethics of superstitious and oppressive elements.
By centering mediation in Jesus Christ and aligning human conduct with God's Word, Omenani is
restored to its true purpose as a covenantal framework of justice, righteousness (Omume), and holistic
communal flourishing. Recovery of authentic Omenani under a biblical-theological lens offers a path
toward restored divine presence, justice, communal harmony, and holistic transformation in modern
Igboland.
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