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Church membership in Samoa is excep-

tionally high, and the moral authority and 

community leadership of churches in 

society is widely recognised. The churches 

in Samoa therefore have enormous 

potential capacity to contribute proactively 

to social well-being. In recent years the 

Samoan government, the Ministry of 

Women, Community and Social Develop-

ment, and the National Human Rights 

Institute have identified the importance of 

prevention initiatives on violence against 

women (VAW). The Samoan Government 

Second Progress Report 2010 has high-

lighted the need to address violence against 

women, and identified the contribution 

that churches might make towards this: 

The churches should be heavily in-

volved in addressing violence against 

women. It is proposed that a special 

taskforce be established with all the 

relevant authorities to adequately 

analyse and determine strategic in-

terventions at all levels that would 

address violence against women effect-

tively. The involvement of key NGOs 

such as Samoa Victim Support as well 

as the National Council of Churches 

would play a key role in consolidating 

appropriate interventions that would 

reduce violence against women 

(Samoan Govt. 2010: 10). 

International experience suggests that 

biblical texts can promote a significant 

difference within churches to attitudes and 

actions on VAW prevention. A biblical 

and faith-based approach is well-placed to 

promote social change in Samoa. Work 

with biblical texts is critical for two 

reasons. First it addresses the temptation 

for churches to dismiss VAW prevention 

as a purely secular issue which is of little 

concern to the churches. Second, it offers 

generative resources to critique ways in 

which churches can be part of the problem, 

and also support discussion of ways in 

which churches might take leadership as 

part of the solution. 

There are some biblical verses that are 

widely used to justify or excuse violence 

against women. However, at the same time 

that the selective misuse of biblical texts 

contributes to the problem, there is also 

recognition that these interpretations should 

be questioned and challenged. A positive 

biblical message promoted by the churches 

can, and should, be offered as an effective 

response to the misuse of biblical texts. Texts 

that affirm the dignity and sacred value of 

all people, as created in the image of God, 

and highlight the destructive consequences 

that violence creates for individual, families 

and communities deserve particular attention.  

This report is in three main sections. The 

first section case-studies two group bible 

studies developed and piloted during the 

project to promote a deeper discussion on 

VAW. The bible studies are part of a 

larger bible study resource, which will be 

available in both English and Samoan, for 

work in this area. The second section 

offers a background briefing on VAW in 

Samoa with particular attention to the 

challenges it raises for churches. The third 

section, emerging from the project 

conference in Auckland on 11 June 2018, 

discusses the creative approach adopted by 

Mercy Ah Siu Maliko in the research. 
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Tatala le Taõui a le Atua
1 

presents a series of 

Bible studies rooted in the importance of 

being relational in the Samoan culture. It 

embraces the belief that the self takes its 

form from maintaining relationships. Tatala 

le Taõui a le Atua as a Samoan saying 

articulates the necessity to reconnect with 

oneõs God, ancestors, neighbour/s and 

environment, to reveal a personõs genuine 

self-identity rooted in the relationship of 

respect, and concurrently, revealing the 

image of God in humans. 

The word taõui has a specific use. Itõs a word 

used to refer to the finest of fine mats that 

has long been pressed and reciprocally cared 

for within homes. This delicate fine mat is 

not rolled together with other ordinary rolls 

of mats or anything else. Although the same 

pandanus leaves are used to weave fine mats 

and mats used every day, still a mat cannot 

be called a treasure, unless it is the finest of 

fine mats. It is a fine mat treasured and  

protected. It is a fine mat that is not simply 

laid bare, sat on or for someone to trample 

on, but a fine mat people respect. It is not an 

ordinary fine mat that is displayed using long 

sticks to hold it up because of its size. It is 

one fine mat that can be folded and put in 

an elderly womanõs woven basket or it can 

be simply held in an oratorõs hand. Another 

view is that because the fine mat has been 

kept for a long time, it can become delicate, 

shiny, and eye-catching. This is the reason 

why when such a fine mat is opened or 

rolled out, those who roll it out literally have 

goose bumps and say, òOh it is the treasure 

of a noble.ó This is the type of fine mat 

seldom rolled out except on special and 

significant occasions; then, such a treasure is 

rolled out in public. The use of this Samoan 

saying in this project articulates the 

significant role of scripture as the finest fine 

mat rolled out to transform human relation-

ships damaged by gender-based violence 

against women and violence in general. 

GBV is violence that is targeted against 

individuals or groups on the basis of their 

gender. This violence is a clear sign of 

deeply entrenched power inequalities 

between men and women. While it cuts 

across class, ethnicity, religion, able-

bodiness, age and location, it primarily 

affects women and girls. The term GBV is 

                                                            
1 This concept was proposed by Rev. Latu Kioa to 

articulate the connection between the Samoan symbol 

of fine mat and scripture. The Samoan explanation of 

hence often interchangeably used with 

ôviolence against womenõ.2 This violence is 

often perpetrated by men, and women and 

girls are often the victims. In Samoa and 

other contexts, GBV always results from 

unequal power relationships between men 

and women. Violence is directed specifically 

against a woman because she is a woman, 

the term was also written by Kioa in the Samoan 

language and translated into English by the author. 

2 http://www.un.org accessed 23 October 2017  
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and because she has less power than her 

(male) abuser. GBV includes, but is not 

limited to, physical, sexual, and 

psychological harm.3  

This series of Bible studies draws on the 

work of the Brazilian educator, Paulo Freire. 

The aim of Freireõs model of transformation 

is to empower people through the process of 

self-awareness or consciousness raising. It is 

a creative way of enabling people to think for 

themselves, so that what they learn becomes 

authenticated in their lives. This includes the 

sharing of ideas, debates, dialogue, 

discussion, and working with others as 

subjects rather than as objects.4 Freire, in his 

educational philosophy, advocates that 

ôEducation is the key to liberation.õ For 

Freire, education is never neutral. It is 

ôpoliticalõ in the sense that its main objective 

is either to maintain the status quo, or to 

educate for liberation.5  

Using Freireõs method as a guide to doing 

Bible studies serves the following purposes: 

to develop dialogue, participation, self-

identity, empowerment and confidence in 

participants (men and women); and to 

transform their spiritual lives.6 This ôpraxis-

centredõ methodology attempts to move the 

participants toward ôreflection-actionõ 

exercises that will ultimately bear fruit in the 

form of empowering and liberating Good 

News for the churches and communities 

where the participants are situated, and 

especially in relation to the issue of GBV 

against women.  The designed Bible studies 

follow a specific structure that begins from 

raising awareness to concrete action/s as an 

ongoing process, taking into account the 

importance of the contexts and needs of 

participants.

  

 

 

 

 

  

                                                            
3 United Nations Population Fund, Gender Theme 

Group (1998).  

4 Paulo Freire, Cultural Action for Freedom (Boston, 

Massachusetts: Harvard University, 1972  ), 27. 

5 See Mercy Ah Siu-Maliko, "Conscientization and 

Pacific Women," Pacific Journal of Theology, no. 41 

(2009). 

6 Ibid 
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KENESE 16: 1-16     O LE TALA IA AKARA é (E SILAFIA E LE ATUA TAGATA UMA)  

FAITAU LE TALA IA FAAPEI O SE 

TALANOAGA (NRSV)é 

Filifili se toõafa mai ia i latou oloo auai i le 

mafutaga e faitau ma faaleoina upu ma 

lagona o Sarai, Aperamo, Akara, ma se isi 

toõatasi e avea ma faamatalaõupu o le tala, e 

pei ona tusia i le Tusi Paia. 

[FAAMATALAõUPU]: O Sarai, o le avà a 

Aperamo, sa ló fanau o ia.  Sa ia te ia se 

teine-pologa mai Aikupito e igoa ia Akara, 

ua faapea atu Sarai ia Aperamo,  

(SARAI-APERAMO): Ua e silafia ua 

finagalo le Alii ia ôou ló fanau, alu ia oe i laõu 

teine-pologa; atonu ou te maua ai ni fanau ia 

te ia.   

(SARAI-APERAMO): Ia luga ia te oe loõu 

agaleagaina! Na ou tuuina atu laõu nei teine-

pologa ia te oe, ae ina ua ia iloa ua to o ia, 

ona ia faaleaogaina ai lea o aõu. Ia faamasino 

mai le Alii ia te oe ma aõu! 

(APERAMO-SARAI): Faauta, o ia te oe le 

pule i lau teine-pologa, faitalia lava oe i se 

mea e te faia ia te ia.   

(AGELU-AKARA): Akara, le teine-pologa a 

Sarai, o fea e te sau ai nei a o fea foi a e alu i 

ai?   

(AKARA-AGELU): Ua ou sola ese mai loõu 

matai tamaitai o Sarai. 

(AGELU-AKARA): Ia e toe foõi nei i lou 

matai tamaitai, ma e faalogo ma usitaõi ia te 

ia. O le a ou faatoateleina lau fanau ma e le 

mafai ona faitauina ona o le toatele. O le a to 

oe ma e fanauina se tama tane; e te faaigoa ia 

te ia o Isamaeli, aua ua faafofogaina e le Alii 

lou tiga. O le a avea o ia ma asini vao, o le a 

fai tagata uma mona fili, e avea foi o ia ma 

fili o tagata uma. 

(AKARA-AGELU): O oe o Pere-Laaroi; Po 

ua ou vaai ea i le Atua ma ou ola pea ina ua 

maeõa ona ou vaai ia te Ia? 

[FAAMATALAõUPU]: Ua fanauina e 

Akara se tama tane mo Aperamo; ma ua 

faaigoa e Aperamo lona atalii mai ia Akara, 

o Isamaeli. Ua valusefulu ma le ono tausaga 

o Aperamo ina ua fanau Isamaeli mai ia 

Akara. 

ULUAõI ILOILOGA O LE TUSI é 

Ia manatunatu lelei i fesili ua tuuina atu i 

lalo. Faatalanoa fesili nei i ni vaega toõaitiiti 

ona tuuina ane lea o le aotelega o finagalo 

faõaalia i luma o le vaitele. Ia 

faõamalamalama e ló o loo taõitaõia le iloiloga 

ni faõamatalaga (tuàõeleõele) e uiga i le tusi 

faitau. 

1. O le a le mea o loo faatatau i ai le tala? 

2. O ai tagata ôautı o le tala? 

3. O le a se mea taua e faatatau i tagata 

ôautı taõitoõatasi?  

4. O a ni feõau poo ni mataõupu taua o i le 

tala? 
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AOTELEGA O LE TALAé 

O le tala ia Akara i le Kenese e 16 ua na o 

sina vaega o le tala atoa e faatatau ia 

Aperamo.
7 

 I lea manatu, e atagia mai ai o 

Akara e ló taua tele i le tala. E ui lava na o 

Akara le tagata mai le mataupu lenei sa 

mafai ona talanoa ma le Atua, peitai e 

manatu nisi au faitęfà o le Tusi Paia o le tala 

o loo ôautı lava ia Aperaamo ae ló o Akara. 

Latou te manatu o le tuai faataunuu o le 

folafolaga a le Atua mo se suli o Aperaamo, 

o le ute lea o le tala nei, ma e faataua nisi ae 

le o Aperamo.
8

 Peitai, o nisi au fai tęfà, o loo 

latou faatauaina Akara o se uluai tamaitai i le 

tusi o Kenese na mafai ona talanoa ma se 

agelu a le Alii, o ia foi le uluai tagata na faia 

le suafa o le Atua i le Tusi Paia Eperu. O ia 

foi o le uluai tina na muamua folafola iai e le 

Atua ni ó o le a fananau mai ia te ia. O itu ia 

e iloa ai le taua o Akara ma e mafai ai ona 

manatu nisi o le au faitau i le tala lenei i le 

Kenese e 16, o loo faatatau ia Akara. E le o 

Aperaamo. O le tala e faatatau i se tina e ló 

taualoa ma òo só na faaluafesasi ai le tala 

faasolopito o le faaolataga."
9

 E mafai foi ona 

faapea o le tala lenei e uiga ia òAkara ma le 

Atua-o-Ló-Silasila mai.ó
10

  

TU@õELEõELE O LE TUSI FAITAUé 

Ina ia mafai ona malamalama i le tuàõeleõele 

o le Tusi, e taua le suesue i nafa o Akara, 

Sarai ma Aperamo o i le tala. O la nafa sa 

faatinoina sa fua lava i lo latou siosiomaga 

                                                            
7 In Genesis 16, Abraham is called Abram, and 

Sarah is known as Sarai. It is only in Gen 17.5 that 

God renames them as Abraham and Sarah. The 

name Abram means òexalted fatheró, while Abraham 

sounds similar to a Hebrew term meaning òfather of 

many.ó Both Sarai and Sarah mean òprincess.ó  

8 G. Von Rad, Genesis. Translated by John H. Marks. 

(Philadelphia, PA: Westminster Press, 1961), 186.   

9 E. Tamez, The Woman who Complicated the History 

of Salvation. New Eyes for Reading, edited by John S. 

aemaise o le soifuaga na ola ai tagata i lena 

taimi.  

Akaraélona uiga sa òfai ma tagata sola 

faõananà,ó òsola ese,ó òsola.ó E ui lava o 

Akara o se tamaitai Aikupito, peitai o lona 

igoa e afua mai le gagana Eperu. E foliga mai 

o sona igoa sa faaigoaina ai e Aperamo poo 

Sarai ona o lo la malamalamaõaga faa-

Aikupito.11 E faamatalaina Akara i le tala o se 

tamaitai e leõi faia sona aiga, mativa, ma o se 

pologa foi. Afai o se tamaitai pologa mai 

Aikupito, e leai la ni ona malosiõaga. Lona 

uiga e tele ni itu maõaleõale e mafai ai ona 

afaina lona ola ð o se tasi o ia itu ona o ia o 

le tamaitai/teine, o lona tulaga o se pologa, o 

le tagata nuu õese, e le gata i lea e leai ma se 

alii e aiga i ai, lona e matua leai sona malu 

poo sona faalagolagomaga. E ui i ia itu uma 

ua taõua, peitai na avea lava o ia ma mea tau 

faamataõu ia Sarai ma Aperamo (Ken.16: 5-

6). Talu ai ona o lea ua mafai ona fanauina e 

Akara se suli, ua o se faamataõu tele lea ia 

Sarai, o le tina e pa e le fanau. O le nafa o 

Akara o loo faamatalaina manino i le 

Kenese e 16 aemaise lo la va ma Sarai.  O 

loo faamatalaina o se teine pologa mai 

Aikupito (shiftiah i le gagana Eperu) a Sarai.  

O le shiftiah e le o se pologa teufale pei o le 

toõatele, peitai, o ia o se meatotino a lona 

matai tamaitai. I lea faauigaga, o le tuuina atu 

o Akara o se shiftiah e Sarai ia Aperamo, o 

le tulaga aloaõia faaletulafono ina ia maua ai 

se atalii mo Sarai. O Akara sa faitauina ua na 

o se meatotino sa faõaaogaina mo ni 

feusuaiga e ona òmatai.ó  O i o loo faamatala 

Pobee and Barbel von Wartenberg-Porter. (Oak Park, 

IL: Meyer Stone Books, 1986).  

10 Patricia Shelly, òHagar and the God-who-sees: 

Reflection on Genesis 16: 3-13,ó The Conrad Grebel 

Review 11 (1993): 265 -268.  

11 Arnold G. Fruchtenbaum, Arielõs Bible 

Commentary: The Book of Genesis. (San Antonio: 

Ariel Ministries, 2008), 286.  
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mai ai le leai o sona malosiõaga poo ona loto 

e faia i le tala nei ma lona afaina gofie i 

sauaga, faatamaõia ma le olopalaina. 

I le manatu o James Okoye, òo Akara sa 

matauina o se meatotino, o se oloa e mafai 

ona faõaaogaina i soo se taimi e manaomia ai 

e soo se tasi pe a finagalo malie iai o lona 

matai. E le tau faanoia pe se a sona lagona e 

uiga i fetuunaiga ua faia mo ia; ae poo a foi 

ni ona lagona e le afaina ai se faaiuga mo 

lona faaaogaina.ó
12

 E augapiu lava ma se leo 

o Akara i le tala atoa. E leai lava ma sina 

taimi e faapea na talanoa faatasi ai Sarai ma 

Aperamo ia Akara. O le leai o se leo o 

Akara o se tasi o faailoilo o le leai o sona 

malosiõaga.  

Saraié I le Kenese 16, o loo faamatalaina ai 

Sarai o le ava a Aperamo, ma o se òtina e 

pa.ó E ui e foliga mai o loo faia uma e Sarai 

tonu o le aiga, ma e talu ai o le leai o sana 

tama o i o loo taoto ai le faamamafa a lona 

aiga, aemaise o le faamatalaina o ia (Sarai) i 

le tala. Mulimuli ane, o le faafitauli o Sarai 

ua avea ma faafitauli o tagata uma o lona 

aiga, e ui o loo faamatalaina o ia o se tina ua 

faaipoipo, mauoloa toe saoloto. O le 

faamatalaina o lona tulaga faatina, e fua lava i 

luga o ona nafa masani i le aiga o se avà ma 

le tina. O i o loo fausia mai ai ona òagavaõaó 

mo lona aiga. Ma, o lona ló fanauina o se 

tama ua avea o se faafitauli. O le ala lea ua 

ınaia ai o ia e sauàina Akara, o ló e ló mafai 

ona tali ane i se upu.  O le fuà o Sarai i si 

teinetiti na faõaaogaina e fai mona 

suimomoõe, na te fanauina mo ia se tama 

mai lana tane na mafua ai ona ia osofaõia loa 

si teinetiti. O le tala lenei ua taulaõi i le afaina 

                                                            
12 James C. Okoye, òSarai and Hagar: Genesis 16 

and 21,ó Journal of the Study of the Old Testament 32 

no. 2 (2007): 167.  

13 Phyllis Trible, Texts of Terror: Literary-Feminist 

Readings of Biblical Narratives. (Philadelphia: Fortress 

Press, 1984).     

o Akara. O le faauigaga a Phyllis Trible i le 

tala lenei o loo faavae i luga o le pule a Sarai, 

o le matai tamaitai, i lana pologa, o Akara.13 

O i o loo matuà manino mai ai a faafesagaõi 

le tagata pule ma le tagata e leai se 

malosiõaga, e iõu lava ina masani i le sauaina.  

E tusa ai i tu ma aga a Isaraelu anamua, soo 

se tina e pa e le fanau o se matuà luma lava. 

O lea tina ua leai sona mamalu pe amanaia 

foi. E fai ma mea ula a nisi tina! E lua ni 

vaega e tatau ona vaai iai Sarai: (1) o le nofo 

pa ai pea i lona olaga atoa, talia le luma, poo 

le faatali seõi alofagia o ia e Ieova; poo le (2) 

tuuina atu o lana auauna teine, o Akara, ia 

Aperamo ina ia maua mai ai sona suli.14 Na 

filifili e Sarai le vaega lona lua, auà ua na 

silafia o se tama e fanau mai e Akara o le a 

avea ma ana tama. Sa ioeina faatasi e Sarai 

ma lana tane le mea ua manatu i ai Sarai, 

ona o le lagona e fia maua se tama. Fai mai 

le manatu o Renita Weems: 

O le manaõo o Sarai ua atagia ai le tali 

masani a ulugalii faapenei e ló aloa pe leai 

se fanauño le tali a se tagata ita, ló 
mautonu, ma tiga. Ma oute masalo o le 

ita leaga o Sarai ia Akara ina ua tę, e iai le 

fesoõotai ma lona tiga. E oõo foõi i le taimi 

aõo leõi fanau Akara, o le putaputa ane 

lava o le manava o Akara, o se foliga vaaia 

lea ia Sarai o lona ló fanau aemaise lava o 

lona nafa tonu lea o le faasuliina o le aiga, 

a ua faatino e le isi tagata ae le o ia. O le 

to a Akara o le faamaoniga lena i tagata 

uma o tiga o feagai ai ma Sarai aemaise o 

lana faaiõuga e fia maua mai sana tama 

mai se isi. Ua o se faamataõu i lona soifua 

i aso uma ma lona tagata. Ae ina ua 

14 Victor P. Hamilton, The Book of Genesis: Chapters 

1-17 (The New International Commentary on the Old 

Testament; Grand Rapids, MI: William B. Eerdmans, 

1990), 445.  
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faalóaogà (vaai maualalo) e Akara ia Sarai, 

o se mea na ló fetaui i le vaai a Sarai ð o 

le mea ua tulai mai nei ua ponaõia ai le 

tele o isi mau mea, ua pisia ai se mea lelei 

sa manatu iai ma ua manatu e tatau ona 

tuuina atu loa se faaiõuga talafeagai ma 

fetaui lelei mo Akara.15  

O Sarai o se tina e ló femoumouaõi sona 

manatu! Talu ai o lona ló fiafia i le mea ua 

tulai mai, ua faanoanoa ai ia Akara. Ina ua tę 

Akara, o iina na suia ai ona foliga ma lana 

vaai ia Sarai. E manatu Renita Weems o le 

tę a Akara ua fafagu ai se lagona sa natia i 

totonu ia te ia:  o lona tàıa, o le mafuaõaga o 

lona soifua ma le mea o agaõi i ai lona 

faasinomaga
16 

e pei ona faamaonia i le 

fuaiupu e 4b: òua iloa e ia ua tę o ia, ona ia 

faaleaga ai lea i lona matai tamaitai.ó Poo le a 

lava se isi mafuaaga, ua le toe tutusa le vaai a 

Akara i lona matai tamaitai e pei ona i ai i le 

uluaõi taimi. O lea suiga ua avea ma 

faamataõu ia Sarai. O le tuõuaõia e Sarai o 

Aperamo i le fuaiupu e 5 masalo e faapea 

ona o le leai o se tala a Aperamo ia Akara 

aemaise ina ua faõaalia foliga vaai maualalo o 

Akara. E foliga mai ua manatu Akara o le a 

ià te ia se malosiõaga, auà o le a avea o ia ma 

tinà. Ma ua avea lea ma mea tau faamataõu i 

le pule a Sarai i lona aiga. O le talosaga a 

Sarai ia Aperamo ua ia faapea ai o Aperamo 

na mafua ai se manatu Akara o ia o se tina 

ma ua la tulaga tutusa ai.
17

 

O le tali a Aperamo e faapea òO ia te oe lava 

le pule i lau auauna tamaitai; faitalia oe se 

mea e te faia ia te iaó (v.6) ua mafua ai le tali 

sauà a Sarai ia Akara, ma o le ala lea na sola 

                                                            
15 Renita Weems, Just a Sister Away: A Womanist 

Vision of Women's Relationships in the Bible (San 

Diego, CA: Lura Media), 1988.  

ese ai loa Akara mai ia te ia. E foliga mai ua 

talia e Aperamo lona tiute ma le leai o sona 

leo ina ia maua ai le avanoa e faõaalia ai le aia 

tatau faaletulafono a Sarai. E ui lava  i le pule 

faatamà a Aperamo, a ua gauaõi lava i le 

manaõo o Sarai, ma ia ioeina ai le aia 

faaletulafono a Sarai e pei ona ia faatinoina. 

O i e iloa ai e le o i ai se lagona o Aperamo 

e saili se fofę o le faafitauli.  

Aperamoé o le ata o le pule faa-augatamà 

aemaise o le faatulagaga o le Uluaõi Feagaiga 

e pei ona faataõoto mai i totonu o lenei tala. I 

le tala lava lenei, o Aperamo o le tane a 

Sarai. O se tasi o augatamà, peitai sa gauaõi 

ma leai sona leo i totonu o le mataupu atoa 

lenei e 16 o Kenese. Sa na o le faatino lava o 

faatonuga a Sarai la te momoe ma lana 

pologa, ae ina ua aliaõe le faafitauli, sa leai 

lava sona leo. Sa lagona e Aperamo le tatau 

ia te ia ona faõataunuuina le folafolaga a le 

Atua na te fanauina se tama. Sa teló lona 

aõafiaga ona o le ló fanau o Sarai ma lona ló 
mafai ona faõataunuuina lea folafolaga.  

O SE VAõAI FAõA-MAT@õUPU 

SILISILIé 

E ui lava e ese le ituaiga aganuu faailoga 

tagata lea ua ola aõe ai Akara e pei o le tala 

nei, o loo faamamafa e le tala le taua o tagata 

taitoatasi i lalo o le pule a le Atua. O Akara 

o se ata faatusa lea o le faõaauauina pea o 

folafolaga mo le faaolataga ma manuia e 

tauala mai lea ia Aperamo/Aperaamo.   

Sa faõaali le Atua ia Akara i le vao ma 

folafola i ai o le a to ma ia fanauina se tama 

tane na te faaigoa ia Isamaeli, e avea foi o ia 

16 Ibid. 

17 E. A. Speiser, Genesis (Anchor Bible; Garden City, 

NJ: Doubleday, 1964).   
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o se òasini vao,ó e le mafai ona pule ai se 

tagata pe faalataina e se tasi.
18 

E le fai o ia ma 

pologa e pei o Akara; ae peitai e saõoloto o ia 

i le vao. E fai tagata uma mona fili, e fai foi o 

ia ma fili o tagata uma; e faatu foi e ia lona 

faleõie i luma o ona uso (vv. 11-12). O le 

faamaoniga lea na silasila Ieova ma Ia 

faafofogaina Akara ma ona tiga. O Akara o 

le tina muamua lea o le Tusi Paia na uluaõi 

folafola i ai e le Atua se fanau e toõatele, ma 

e le mafai ona faitauina ona ua toõatele. Sa 

tali i le loto talitonu moni ma le faatuatua 

Akara i le Atua. Na ia taõutino lava ua aapa 

mai le Atua e laveaõi ia te ia: "O Oe o Pere-

Laõaroi, o le Atua ua silasila mai" (v. 13). Na 

faaigoaina e Akara le Atua e ala i le agelu na 

la fetautalatalaaõi, òO le Atua ua silasila mai i 

loõu tiga.ó
19

 O le suafa o le Atua, Pere-

Laõaroi, e le o tàõua i se lava vaega o le 

Tusiga a Eperu. O le igoa lea na faaigoa ai e 

Akara le Atua, na maua mai i lona lava iloa o 

le Atua: ina ua ia mautinoa lona lumanai ma 

se faamoemoe fou. E na o Akara lava le 

tagata nuu ese o loo i totonu o tusitusiga a 

Eperu na ia faaigoaina le Atua i se igoa fou.  

E le gata i lea, o le taõutinoga a Akara ma 

lona faaigoaina o le Atua e faamatala mai ai 

ia i tatou e le faailoga tagata le Atua na o 

Aperamo ma Sarai; peitai na silasila mai le 

Atua (o le uiga o le igoa Isamaeli) ia Akara i 

le taimi na faanoanoa ai aemaise o ona 

mafatiaga. Na faõaali le Atua ia Akara, ma la 

talanoa, ma Ia faia ni folafolaga ia Akara e 

pei ona ia faia ia Aperamo. O le faõaali mai o 

le Atua, ua faõailoa ai e na o Ia e malu 

puipuia ai le tagata ua taotaomia ma 

tuulafoaõiina. O le tulaga faaletagata o Akara 

na matua aliali i le la talanoaga ma le Atua. 

Na folafola e le Atua ia Akara o le a avea 

                                                            
18 E. Tamez, The Woman who Complicated the 

History of Salvation. New Eyes for Reading, ed. John 

S. Pobee and Barbel von Wartenberg-Porter (Oak 

Park, IL: Meyer Stone Books, 1986), 16-17. 

lana tama tane ma taõitaõi o se nuu tele. O le 

Atua o Akara e mo tagata uma, e le na o i 

latou o fai ma ulu/pule. O le avea o Akara 

ma òsó ua filifiliaó e le Atua ð e mafai ai foi 

ona tatou faapea e filifilia foi e le Atua soõo 

se tasi e oõo lava i tagata ló taualoa ma ló 

amanaõia. O le Atua lo latou malosi ma lo 

latou ôolo.  

O le tala ia Akara o se matua luõitau tele mo 

Kerisiano e le o manatu mamafa i mataupu 

e aõafia ai le faatinoina o le amiotonu mo 

tagata uma. O le tala i só na ló amanaõia ma 

faitaulia, a ua talanoa ma valaõau i ai le Atua. 

O le tala ia Akara o loo manino ai e siitia i 

luga ma galulue faatasi le Atua ma ó ló 

taualoa ma aõafia i totonu o aiga, ekalesia ma 

soõo se faalapotopotoga. O loo faamautu mai 

i le tala lenei, e leai se tagata e taõu o se 

tagata-noa i le Atua ma e amanaia ma tutusa 

tagata uma i le Atua, ma e tatau foi ona 

faapea i tatou. O le tala ia Akara o loo vavala 

mai ai le taua o tagata taitoatasi i pulega faa-

le-Atua. O se tala na te aumaia se feõau mo 

tagata uma i le aiga o le Atua.  Poo a lava ni 

o tatou eseesega, o le Atua lava lo tatou 

mapusaga. Fai mai Marina Hofman: 

E ló tau mateina vaega na fetaiaõi ma 

Akaraño lona sauàina ma le laveaõiina e 

le Atua, aemaise o lona lagona 

mautinoañna suia ai lona olaga. Ina ua ia 

fetaiaõi ma faigatà, o iina na mafai ai ona 

faavae ai se isi amataga fou mo ia, o se ola 

ua toe amata, e le mai le amataga i le 

olaga na soifua ma ola aõe ai, a o se 

amataga fou ua afua atu i nai motugàôafa i 

mea ua tutupu i lona ola. E mafai ona 

tatou ló ioeina le toe faafoõiga e le agelu o 

Akara i ló na sauàina o ia; ona o lo tatou 

19 Claus Westermann, Genesis, trans. David E. 

Green (Grand Rapids, MI: William B. Eerdmans, 

1987), 126.  
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manatu i se lalolagi e tatau ona saõo ma 

tonu, ma sa tatau i le agelu ona laveaõi ia 

Akara i le mea ua tupu ia te ia, aemaise 

ina ia puipuia mai o ia i nisi mea e faaono 

tutupu mulimuli mai. Peitai, o le olaga o 

Akara ñe pei foi o i tatou iañtatou te ola i 

le lalolagi o mea ló tonu ma ló saõosaõo. E 

tatau ona toe foõi Akara, o le toe foõi a le 

tagata ua maua se isi faasinomaga fou ma 

ua faamalosiõauina o ia, e ló ma le vaai 

maualalo, a ona ua ia mautinoa mai le 

Alii. E ló tıtı-noa sona lumanaõi, a ua 

mautinoa le faatumuina i le faõamoemoe 

e afua mai le Atua. Sa vaõaitino i le Atua i 

le vao ma ua toe foõi o se tagata ua suia.20 

FESOOTAIGA O LE TALA MA  

LE ASwé 

O le tala ia Akara o loo mafai foi ona atagia i 

totonu o Samoa, o le va masani lava feagai ai 

o alii ma tamaitai ma e mafai ona avea ma 

sao i le sauàina o nisi foi tamaitai. O ituaiga 

sauaga nei e afua mai ona o le ló tutusa o le 

pule o loo maua e tamaitai ma alii i lo latou 

siosiomaga o loo soifua ma ola ane ai. O le 

malosi ma le pule a le itupa o alii Samoa, e 

afua mai i tu ma aga masani a pulega  

faatamà a Eperu e pei ona maua i a latou 

tusitusiga. O le upu moni, o le va feagai ai o 

tane ma tina i Samoa, ua fau màlę lava 

pulega faatamà. O se tasi o faataitaiga 

faigofie o nei pulega ló tutusa ona o le ituaiga 

tagata (alii poo le tamaitai), o loo mafai ona 

atagia i le faiga o nofotane i totonu o aiga o a 

latou tane. E mafai ona faapea, o tulaga 

pagatia o feagai ai ma nofotane, na te 

faamatalaina tiga ma puapuaga o feagai ma 

tagata. O gaioiga a Sarai ma Akara i le tusi o 

Kenese 16: 1-16, e o gatusa lelei ma le tali a 

                                                            
20 Marina Hofman, òRetelling Hagarõs Story: Reading 

Trauma in Genesis 16,ó The Other Journal: An 

Intersection of Theology & Culture 25 (2015). 

Retrieved from 

se tagata o aõafia ma e mafai ona fesoasoani 

lea vaai na te faamatalaina le ituaiga tali na 

tali atu ai Aperamo aemaise o tagata o le 

nuu.21 Mulimuli ane, e oõo lava i lagona o le 

ló taofiofi, ita, ma le sauà o le a avea ma tali 

masani pe afai e afaina, aemaise pe a finau ló 
ua aõafia e fia suõe sona saogalemu, o le tali la 

o lea ua tatou vaai i ai, o le sauàina loa e 

Sarai o Akara.22 O le gıgı o Aperamo e 

aunoa ma se leo e mafai ona faapea o lona 

lea taumafai ina ia faatumauina lana pule 

faatamà i le va ma Sara ma Akara. 

FAõAAOGAINA O LE TALA IA AKARA 

E FAALAUILOA AI SE FEõAU TAUA E 

UIGA I SAUAGA E FAAVAE I LUGA I 

ITUAIGA TAGATA E PEI O SE ALII 

PO O SE TAMAITAI/TINA (GBVAW)é 

Ia vavae i ni vaega toõaitiiti, ona tofi lea o nisi 

e faitauina le talanoaga a Sara ma Aperamo, 

ma ia faasoa i fesili o loo i lalo ina ia mafai 

ona maua le agaga ma lagona moni o upu sa 

felafolafoaõi ai Sara ma Aperamo: 

O lea ua e iloa lelei lava ua finagalo le Alii 

ia ôou ló fanau; alu laõia i laõu teine-pologa; 

atonu ou te maua ai ni fanau mai ia te ia. 

O le mea leaga ua ia faia ia te aõu, ia i ou 

luga lea! Sa ou avatu laõu teine-pologa ia 

lua momoe, ae ina ua to o ia, sa vaai 

maualalo mai ia te aõu. Ia faamasino mai 

le Atua ia te oe ma aõu i lenei mea! 

O lau teine-pologa, o loo i lalo o lau lava 

pule; pule oe ma le mea e fai i ai. 

1. O a ni foliga o loo atagia mai i le 

felafolafoaõiga a Sarai ma Aperamo? 

https://the otherjournal.com/2015/12/03/r etelling-

hagars-story-reading-trauma-in-genesis-16/  

21 Ibid. 

22 Ibid. 

https://theotherjournal.com/2015/12/03/retelling-hagars-story-reading-trauma-in-genesis-16/
https://theotherjournal.com/2015/12/03/retelling-hagars-story-reading-trauma-in-genesis-16/
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2. O le a le popolega tele o Sarai i le tala 

nei? 

3. Mai i lea felafolafoaõiga/talanoaga, e ló o 

tàõua lava le igoa o Akara, peitai e faalua 

ona faailoa e Sarai o òlana teine-pologaó 

aõo Aperamo o òlau teine-pologa.ó 

Faamata o a ni aõafiaga poo se sao o 

ituaiga uiga nei ma igoa faapenei i le 

GBVAW i Samoa poo isi atunuu? 

4. O le ola òtau-tuuaõi i isió o se tasi o 

aõupega e masani ona faõaaogaina e i 

latou e faatinoina sauaga o le GBVAW. 

O e vaai o tupu lea faiga i lou 

siosiomaga?   

Talosaga i vaega toõaitiiti taõitasi e tofi mai so 

latou sui e faasoa mai le aotelega o a latou 

tali. E mafai ona faailoa mai sa latou tali e ala 

i se ata puupuu, pese, po o se isi lava auala 

latou te manatu e talafeagai. O ló o loo 

faõatautaia le vaega lenei, na te saunia se 

aotelega o tali ma tusia i luga o se laupapa 

poo se pepa siata. 

NISI FESILI MO NI FAASOA 

FAõAOPOOPOé 

Mai fesili o loo i lalo, faalototele ia i latou o 

loo auai ina ia mafai ona latou faasoa mai i 

mea o loo feagai ma i latou i aso taõitasi. O le 

à se sao taua o le tala lenei mo i latou e 

mafai ai ona mafaufau loloto i mafutaga i 

totonu o latou aiga, nuu, ma ekalesia.  

1. O i ai ni faataitaiga o mea o loo tutupu 

mai lou lava siosiomaga e tutusa lelei ma 

le tala ia Akara? 

2. E mafai ona e matauina lelei nisi ituaiga 

GBVAW o loo atagia i totonu o le tala? 

3. E mafai ona e aumaia ni faataitaiga o le 

GBVAW mai totonu o lou lava nuu? 

4. E faõapófea (auala) ona e faailoaina 

faalauaõitele nei ituaiga sauaga mo le 

nofo silafia e tagata uma? 

5. O a nisi mea e mafua ai le GBVAW o e 

matauina i totonu o lou lava siosiomaga. 

MAI LOU ILOA MA MALAMALAMA 

UA MAUA I LE GALUEGA FAATINOé 

Ina ua e malamalama e ala i faatalanoaga, 

felafolafoaõiga ua iloa tonu ai faafitauli, e 

tatau loa ona agaõi i latou o loo auai ina ia 

mataitı poo auala e faailoa ai le GBVAW 

mo le silafia lautele e tagata uma. E le gata i 

lea, e tatau foi ona faamanino poo a ni auala 

mo ni galuega faatino ma faõaauauina pea ma 

toe iloilo nisi auala talafeagai mai totonu o 

Samoa lava ia. Mo se faataitaiga, e mafai ona 

valaaulia se sui mai se Faalapotopotpoga 

tumaõoti e lava se tomai i le mataupu nei 

[GBVAW] ina ia faasoa i ekalesia, ma ia 

faõatautaia ni aõoaõoga e valaõaulia ai le 

mamalu lautele o le atunuu. O faamatalaga 

uma e faatatau i mafuaaga o sauaga i totonu 

o aiga ma ona aõafiaga, e tatau ona faailoaina 

i se auala faigofie ma ôaua nei avea o se mea 

tau faafefe, a o se auala ina ia atagia ai le 

alofa/agape.23 O ni faõataõitaõiga o mea moni 

na tutupu e uiga i le GBVAW (e aunoa ma 

le faailoaina o suafa) e mafai ona faõaaogaina 

o ni tala mo nisi auiliiliga ma suõesuõega mo i 

latou o loo auai, ma saili auala e fofę ma toe 

tapuõe ai le soifua e le gata o tagata ua aõafia a 

o i latou foi na faatinoina sauaga, ina ia mafai 

ona taofia ma faamuta loa sauaga. 

                                                            
23 Mercy Ah Siu-Maliko, òPublic Theology, Core 

Values and Domestic Violence in Samoan Society.ó 

Phd thesis (University of Otago: Dunedin, 2015). 
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¶ To raise awareness of the story of Hagar 

as a biblical text.  

¶ To promote a thoughtful and informed 

discussion of challenges raised by the 

story and to explore its themes of power, 

gender inequality, and family violence. 

¶ To connect the text with experiences 

today and consider how the church 

should respond. 

Explain the process: creating a safe space, 

developing respect, trust and the freedom to 

share. 

Select four participants to read the voices of 

Sarai, Abram, Hagar, and another to read 

the narratorõs part, as indicated in the text.  

[READER]: Now Sarai, Abramõs wife, bore 

him no children.  She had an Egyptian slave-

girl whose name was Hagar, and Sarai said 

to Abram,  

(SARAI-ABRAM): You see that the Lord 

has prevented me from bearing children; go 

into my slave-girl; it may be that I shall 

obtain children by her.   

(SARAI-ABRAM): May the wrong done to 

me be on you!  I gave my slave-girl to your 

embrace, and when she saw that she had 

conceived, she looked on me with contempt.  

May the Lord judge between you and me! 

(ABRAM-SARAI): Your slave-girl is in your 

power; do to her as you please.   

(ANGEL-HAGAR): Hagar, slave-girl of 

Sarai, where have you come from and where 

are you going?   

(HAGAR-ANGEL): I am running away 

from my mistress Sarai. 

(ANGEL-HAGAR): Return to your 

mistress, and submit to her. I will so greatly 

multiply your offspring that they cannot be 

counted for multitude. Now you have 

conceived and shall bear a son; you shall call 

him Ishmael, for the Lord has given heed to 

your affliction. He shall be a wild ass of a 

man, with his hand against everyone; and he 

shall live at odds with all his kin. 

(HAGAR-ANGEL): You are El-roi; Have I 

really seen God and remained alive after 

seeing him? 

[READER]: Hagar bore Abram a son; and 

Abram named his son, whom Hagar bore, 

Ishmael. Abram was eighty-six years old 

when Hagar bore him Ishmael. 

Allow time to reflect on the questions below. 

Discuss these questions in small groups and 

then report back briefly to the large group. 

The facilitator will then provide explanatory 

and background material. 
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1. What is the story about? 

2. Who are the main characters in the 

story? 

3. What is important about each character?  

4. What are the most important issues in 

the story? 

The story of Hagar in Genesis 16 is often 

regarded as only an incident in the larger 

Abraham story.
24

 This view does not 

recognize the importance of Hagar in the 

story. Although Hagar is the only figure in 

the chapter who experiences dialogue with 

God, many scholars tend to focus on 

Abraham rather than on Hagar. They regard 

the delay of God's promise of descendants 

to Abraham as the central theme of the 

story, and deal with characters other than 

Abraham only marginally.
25

 Other scholars, 

however, highlight the importance of Hagar 

as the first woman in Genesis to encounter 

the angel of the Lord, and the first person to 

name God in the Hebrew Bible. Hagar is 

also the first woman to receive the promise 

of descendants from God. This emphasis on 

the importance of Hagarõs experience directs 

readers to realize that Genesis 16 is a story 

about Hagar.  It is not about Abraham. The 

story tells of a marginalized woman òwho 

complicated the history of salvation."
26

 It may 

                                                            
24 In Genesis 16, Abraham is called Abram, and 

Sarah is known as Sarai. It is only in Gen 17.5 that 

God renames them as Abraham and Sarah. The 

name Abram means òexalted fatheró, while Abraham 

sounds similar to a Hebrew term meaning òfather of 

many.ó Both Sarai and Sarah mean òprincess.ó  

25 G. Von Rad, Genesis. Translated by John H. 

Marks. (Philadelphia, PA: Westminster Press, 1961), 

186.    

be called the story of "Hagar and the God-

Who-Sees."
27

  

To understand the background of the text, it 

is important to examine the roles of Hagar,  

Sarai and Abram in the story. Their roles 

were played according to the background 

and context of the text.  

Hagarémeans òto be a fugitive,ó òto flee,ó 

òflight.ó So even though Hagar was an 

Egyptian, her name was Hebrew. This 

means her name was probably given to her 

by Abram or by Sarai because of their 

experience in Egypt.
28

 Hagar is portrayed as 

single, poor, and a slave. As an Egyptian 

slave woman, Hagar is powerless. So she is 

marginalized in more than one way ð by 

virtue of her gender, her status as slave, and 

as foreigner, as well as the fact she has no 

male kin to support her. But her presence 

still poses a threat to Sarai and Abram 

(Gen.16: 5-6). Hagarõs ability to produce an 

heir is a serious threat to the barren Sarai.  

The role of Hagar is introduced in Genesis 

16 in relation to Sarai. She is introduced as 

the Egyptian slave (shiftiah in Hebrew) of 

Sarai.  Shiftiah is not an ordinary household 

slave, but, rather, a living property of the 

mistress. So, Hagar the shiftiah of Sarai was 

legally given to Abram to bear a son for 

Sarai. Hagar is valued as a sexual object to 

26 E. Tamez, The Woman who Complicated the 

History of Salvation. New Eyes for Reading, edited by 

John S. Pobee and Barbel von Wartenberg-Porter. 

(Oak Park, IL: Meyer Stone Books, 1986).  

27 Patricia Shelly, òHagar and the God-who-sees: 

Reflection on Genesis 16: 3-13,ó The Conrad Grebel 

Review 11 (1993): 265 -268.  

28 Arnold G. Fruchtenbaum, Arielõs Bible 

Commentary: The Book of Genesis. (San Antonio: 

Ariel Ministries, 2008), 286.  
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be used by her òowners.ó This emphasizes 

her powerlessness in this story and her 

vulnerability to abuse, exploitation and 

violence. 

According to James Okoye, òHagar is seen 

as a possession, a disposable commodity that 

can exchange hands at the will of the owner. 

She does not need to be asked what she 

feels about the arrangement; her feelings are 

of no consequence in the transaction.ó
29

 

Hagar is silent in the entire narrative. Sarai 

and Abram never speak to Hagar directly. 

Hagarõs silence is another sign of her 

powerlessness.  

SaraiéIn Genesis 16, Sarai is introduced in 

relation to her husband Abram, and as a 

òbarren woman.ó Although Sarai seems to 

be running the affairs of this family, her 

experience of childlessness is the main focus 

of her household, as well as of her narrative. 

Thus, Saraiõs problem has become a 

problem for the whole family, despite her 

being described as married, rich, and free. 

As a woman, sheõs still defined in terms of 

her social roles of wife and mother. This is 

where she gets her social òvalueó from. 

Therefore, childlessness becomes a trauma 

for Sarai. It drives her to abuse the defense-

less Hagar. Sarai becomes jealous of the young 

fertile surrogate of her husband and attacks 

her. This story becomes focused on the 

victimization of Hagar. Phyllis Trible inter-

prets the story based on the power that Sarai, 

the mistress, has over a slave, Hagar.
30

 It under-

lines the fusions between power and power-

lessness, which often lead to a cycle of violence.  

                                                            
29 James C. Okoye, òSarai and Hagar: Genesis 16 

and 21,ó Journal of the Study of the Old Testament 32 

no. 2 (2007): 167.  

30 Phyllis Trible, Texts of Terror: Literary-Feminist 

Readings of Biblical Narratives. (Philadelphia: Fortress 

Press, 1984).     

In relation to the traditions and customs of 

Ancient Israel, a woman who was not able to 

have children was in a shameful situation.  

This woman would lack dignity and respect. 

She would become the laughing stock of 

other women!  Sarai had two options: (1) to 

remain barren for the remainder of her life, 

tolerating shame, or until YHWH changed 

her circumstances; or (2) to present her own 

maid, Hagar, to Abram who would bear 

children on her behalf.
31

 Sarai chose the 

second option, because she knew that the 

son born of Hagar would be regarded as her 

own.  Sarai took the initiative with her 

husband, taking charge on the issue of 

offspring. According to Renita Weems: 

[Saraiõs] response reflects a typical response 

to the traumatic experience of infertility 

coupled with childlessnessña response of 

anger, frustration, and violence. And I 

suspect that Saraiõs negative reaction to the 

success of Hagarõs pregnancy is also linked 

to her own pain. Even before the birth, 

Hagarõs growing belly is a visible reminder to 

Sarai that she cannot bear children and that 

her natural role is being filled by another. 

Hagarõs pregnancy acts as a public 

confirmation of Saraiõs painful reality and 

her decision to procreate through other 

means. It is a threat to her way of life and 

sense of self. And so when Hagar shows 

resentment toward Sarai, it upsets Saraiõs 

equilibriumñthis one part of life comes to 

taint all other experiences, spoiling her 

appreciation of the present and 

overwhelming her capacity to respond to 

31 Victor P. Hamilton, The Book of Genesis: Chapters 

1-17 (The New International Commentary on the Old 

Testament; Grand Rapids, MI: William B. Eerdmans, 

1990), 445.  
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Hagar with reasonable and appropriate 

measures.
32

  

Sarai was a very determined woman! But in 

the process of changing destiny, she became 

very disappointed with Hagar.  When Hagar 

became pregnant, her attitude toward Sarai 

changed. Renita Weems claims that the 

pregnancy awakened something in Hagar: 

her sense of self-worth, her sense of purpose 

and direction
33

 as evident in verse 4b: 

òWhen she saw that she had conceived, she 

looked with contempt on her mistress.ó 

Whatever the reason, Hagar could no longer 

see her relationship to Sarai her mistress in 

the same way as before.  This change in 

Hagar threatened Sarai. Sarai's criticism of 

Abram in v. 5 may be understood as her 

response to his silence in the face of Hagar's 

taunts. Hagar seemed to sense sheõd attained 

some degree of power, given her status as 

mother-to-be. And that threatened Saraiõs 

own power in the household. Sarai's appeal 

to Abram indicates that he is responsible for 

generating Hagar's claim to motherhood and 

equal status.
34

 

Abramõs response that òYour slave-girl is in 

your power; do to her as you pleaseó (v.6) 

results in Sarai dealing harshly with Hagar, 

to the extent that Hagar runs away from her.  

Abram seems to admit his responsibility and 

his lack of authority over Saraiõs legal rights 

here. In spite of his power as patriarch, Abram 

acknowledges passively Saraiõs appeal, and 

agrees to the legal authority that Sarai invokes. 

This indicates Abramõs unwillingness to step 

in and resolve the conflict.  

                                                            
32 Renita Weems, Just a Sister Away: A Womanist 

Vision of Women's Relationships in the Bible (San 

Diego, CA: Lura Media), 1988.  

33 Ibid. 

34 E. A. Speiser, Genesis (Anchor Bible; Garden City, 

NJ: Doubleday, 1964).   

Abramérepresents the patriarchal powers 

and structure of the First Testament 

operating within this text. In this particular 

story, Abram is the husband of Sarai. As the 

patriarch, he is characterized throughout 

Genesis 16 as passive. He follows Saraiõs 

initial directive to sleep with his servant, and 

when conflict arises, he does not intervene. 

Abram is experiencing the pressure to fulfill 

the divine promise of descendants. He is 

personally affected by Saraiõs infertility and 

the unfulfilled divine promise.  

Regardless of the exclusive nature of the 

culture in which Hagar exists, this story 

highlights the importance of each person in 

God's reign.  Hagar symbolizes the 

continuation of Godõs promise of salvation 

and blessings to Abram/Abraham.   

In the desert, God appeared to Hagar and 

promised that her son Ishmael would grow 

and be a "wild ass of a man," one who would 

not be dominated, or domesticated.
35

 

Neither would he be a slave like Hagar; 

rather he would be free in the desert. His 

hand would be against all, and all would be 

against him, but he could succeed in erecting 

his tent before all his siblings (vv. 11-12). All 

this confirmed the fact that God had seen 

and responded to Hagarõs suffering. Hagar 

became the first woman in the Bible to be 

given the promise of numerous descendants. 

Hagar responded to God with a trusting 

spirit and faith. She confessed that God had 

come to her rescue: "You are El-roi, a God 

35 E. Tamez, The Woman who Complicated the 

History of Salvation. New Eyes for Reading, ed. John 

S. Pobee and Barbel von Wartenberg-Porter (Oak 

Park, IL: Meyer Stone Books, 1986), 16-17. 
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of seeing" (v. 13). Hagar named the God 

whom she encountered through the 

messenger, òThe God who saw me in my 

distress.ó
36

 This name of God, El-Roi, occurs 

nowhere else in the Hebrew Scriptures. It is 

Hagarõs name for God, born of her own 

experience: that of having been given a 

future and a new hope. Hagar is the only 

person in the Hebrew Scriptures to give God 

a brand-new name.  

Moreover, Hagarõs confession and naming 

tell us that God has not exclusively 

committed Godself to Abram and Sarai; 

rather God heard (the meaning of Ishmael) 

Hagar in her misery and saw her suffering. 

God appeared to Hagar, conversed with her, 

and made promises to her that 

approximated those given to Abram. God is 

clearly shown as the protector of the 

oppressed and exploited here.  Hagarõs 

humanity is affirmed through her encounter 

with God. God promised Hagar that her son 

will be the leader of a great nation.  The 

God of Hagar is for all people, not only 

those in power. Hagar becomes a òchosen 

oneó of God ð perhaps emphasizing that 

God chooses even those in very vulnerable 

and marginalized positions. God empowers 

and protects them.  

The story of Hagar challenges Christiansõ 

lack of concern about issues of social 

injustice. It is a story of an outsider, being 

encountered and called by God.  Her story 

clearly shows that God lifts up and works 

with those who are marginalized or 

victimized in families, churches and 

societies.  This story reassures us that no one 

is an outcast to God and that God's social 

                                                            
36 Claus Westermann, Genesis, trans. David E. 

Green (Grand Rapids, MI: William B. Eerdmans, 

1987), 126.  

37 Marina Hofman, òRetelling Hagarõs Story: Reading 

Trauma in Genesis 16,ó The Other Journal: An 

order is inclusive and ours should be too. 

The story of Hagar highlights the 

importance of each person in God's reign.  

It is a story that brings forth the message of 

inclusivity in the household of God. 

Regardless of our respective differences, we 

can all find comfort in God. According to 

Marina Hofman: 

There is no doubt that Hagarõs experiencesñ

both the abuse and the divine intervention 

and affirmationñchange Hagar. In facing her 

reality, Hagar is able to begin again, to live in 

the present, starting not from the beginning 

but from the point at which her life was 

disjointed. We may be uncomfortable that 

the angel sends Hagar back to her abuser; 

we may want a fair and just world where the 

angel will intervene in Hagarõs situation and 

prevent any future abuse or mistreatment. 

But in Hagarõs lifeñas in oursñthe world is 

neither fair nor just. Hagar must return to 

Sarai, but she returns with a new sense of 

identity and an empowerment that comes 

not from an unjustified arrogance but from 

divine affirmation. Her future is not empty, 

but rather is filled with divine hope and 

purpose. She has seen God in the wilderness 

and returns a changed person.
37

 

The story of Hagar has parallels in the 

Samoan context, in the attitude among men 

and women that tends to contribute to 

gender-based violence against other women. 

This type of violence is a result of the 

inequality of power experienced by women 

in the environment in which they live and 

exist. The power and authority held by men 

Intersection of Theology & Culture 25 (2015). 

Retrieved from 

https://theotherjournal.com/2015/12/03/retelling -

hagars-story-reading-trauma-in-genesis-16/   

https://theotherjournal.com/2015/12/03/retelling-hagars-story-reading-trauma-in-genesis-16/
https://theotherjournal.com/2015/12/03/retelling-hagars-story-reading-trauma-in-genesis-16/
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in Samoan society is part and parcel of 

patriarchal norms and values Samoans 

inherited from Hebrew Scriptures. In fact, 

patriarchy continues to control gender 

relationships in Samoan society. One clear 

example of these gendered power 

inequalities is in the treatment of a nofotane 

(wife) within her husbandõs family. Arguably, 

the experiences of nofotane can be 

explained from the perspective of trauma. In 

Genesis 16: 1-16, the actions of Sarai and 

Hagar are consistent with the responses of 

trauma victims and this lens may also help to 

explain the response of Abram and the 

community.
38

 Consequently, feelings of 

irritability, anger, and violence are normal 

responses to trauma, as victims fight to 

remain in control, and this is precisely the 

response we see in Saraiõs subsequent 

victimization of Hagar.
39

 Abramõs silence can 

also be viewed as his struggle to maintain his 

own power and control as patriarch over 

Sarai and Hagar. 

In the small groups, ask a volunteer to read 

the exchange between Sarai and Abram, 

then reflect on the questions below to 

capture the experiences articulated in the 

words used by Sarai and Abram: 

You see that the Lord has prevented me 

from bearing children; go into my slave-girl; 

it may be that I shall obtain children by her.  

May the wrong done to me be on you!  I 

gave my slave-girl to your embrace, and 

when she saw that she had conceived, she 

looked on me with contempt.  May the Lord 

judge between you and me! 

Your slave-girl is in your power; do to her as 

you please. 

1. What sort of experience is conveyed in 

the exchange between Sarai and Abram? 

2. What is Saraiõs main concern here? 

3. In this exchange, Hagarõs name is not 

mentioned, but she is identified twice by 

Sarai as òmy slave girló and by Abraham 

as òyour slave girl.ó How might labels or 

identifications such as these contribute to 

GBVAW in Samoa and other societies? 

4. òTransferring the blameó is a common 

tactic used by perpetrators of GBVAW. 

Do you see this happening in your 

community?   

Ask the reporter for each small group to 

share the groupõs responses for the whole 

group. This can be communicated through a 

role play, song, or any other method chosen 

by the group. The facilitator will summarise 

the responses on whiteboard or newsprint. 

In the light of questions below, encourage 

participants to reflect on their own 

experiences. How has this story enabled 

them to think beyond the surface level in 

their relationships in families, society, and 

religious institutions.  

  

                                                            
38 Ibid. 

39 Ibid. 
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1. Are there any specific examples from your own community 

that relate to the story of Hagar? 

2. Can you identify the types of GBVAW happening in the text? 

3. Can you give examples of GBVAW from your community? 

4. How can you address these forms of violence in public? 

5. Name the contributing factors to GBVAW in your 

community. 

 

In gaining awareness through discussions, dialogue and naming 

the problem, the participants can also move on to identify specific 

actions to be taken to raise the publicõs awareness on GBVAW. 

In addition, the participants should also name practical ways to 

continue the process of action and reflection relevant within the 

Samoan context. For example, representatives of NGOs and 

other professionals who have expertise in dealing with [GBVAW] 

could be invited to visit churches, where workshops could be held 

that are open to the public. Information about the root causes of 

domestic violence and its devastating effects on victims could be 

presented in a non-threatening way, as a compassionate practice 

of alofa/agape.
40

 Examples of real incidents of GBVAW (with 

pseudonyms) can be used as case studies with participants 

critically analysing them and suggesting restorative alternatives to 

avoid violence. 

 

                                                            
40 Mercy Ah Siu-Maliko, òPublic Theology, Core Values and Domestic Violence 

in Samoan Society.ó Phd thesis (University of Otago: Dunedin, 2015). 
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N Kd Snrnf` E`­`l`knrh N

2 Samuelu 13:1-22 O LE TOSOGA FAõAMALOSI O TAMARAé. (O MANUõA FAõA-

LOTOIFALE)  

TAITAI:  (Faõamatala le faõasologa o le tala: 

fuafua lelei se nofoaga talafeagai, faõatàua le 

va-fealoaõi, ma ia maua le lagona o le 

faõatuatuaina ina ia saõoloto tagata uma e 

faõasoa) 

FAITAU LE TUSI PAIA IA FAõAPEI O 

LOõO FAI SE TALANOAGA (NRSV)é 

Filifili mai nisi se toõalima mai ia i latou o 

loõo auai i le mafutaga e faitau ma faõaleoina 

upu ma lagona o Ionatapa, Amanono, 

Tavita, Tamara ma Apisaloma, ma se isi 

toõatasi e avea ma faõamatalaõupu o le tala, e 

pei ona tusia i le Tusi Paia. 

[Faõamatalaõupu]:  Sa i ai le tuafafine o le 

ataliõi o Tavita o Apisaloma, o le tamaõitaõi 

lalelei lava, o lona igoa o Tamara; ma sa 

manaõo i ai le isi ataliõi o Tavita o Amanono. 

Sa avea le manaõo o Amanono i lona 

tuafafine o Tamara ua fai ma ala ua 

faõanoanoa ai, ma ua iõu ai lava ina maõi; auà 
o Tamara o le taupou ma ua ia ló mafai ai 

ona ia faia se mea ia te ia. Peitai, sa iai se tasi 

uo a Amanono e igoa ia Ionatapa, o le ataliõi 

o le uso o Tavita e igoa ia Sama; peitai, o 

Ionatapa, o le tagata fai togafiti poto tele.  

(Ionatapa-Amanono): O oe o le ataliõi o le 

tupu, ae aisea ua e tino vale ai i lea aso ma 

lea aso?  E te le taõu mai ea ia te aõu?  

(Amanono-Ionatapa): Ua ou manaõo ia 

Tamara, le tuafafine o loõu uso o Apisaloma.   

(Ionatapa-Amanono): Vaai oe, taoto i lou 

moega, ma e faõatagà maõi; ma, a sau lou 

tamà e asi mai oe, ona e fai lea i ai, 'Seõi sau 

lava Tamara loõu tuafafine e aumai saõu mea 

e ai, ma laulau mai i oõu luma, ina ia ou iloa 

ai, ma ia fafaga mai ia te aõu.õ  

(Amanono-Tavita): Malie lou loto, seõi tuli 

mai loõu tuafafine o Tamara ma ni nai fasi-

keke ma aõu, ma sau seõi fafaga aõu.   

(Tavita-Tamara): Sau e alu i le fale o lou 

tuagane o Amanono, ma tapena sana meaõai.  

(Amanono-Tamara): Aumai le meaõai i 

totonu o loõu potu, ma e sau e fafaga aõué 

Loõu tuafafine e, sau ia, ta te momoe ma aõu.  

(Tamara-Amanono): ôAua, loõu tuagane e, 

ôaua e te toso ia te aõu, auà e ló faia faõapea i 

Isaraelu; ôaua le faia lena mea leaga! O aõu 

foõi, e faõapófea ona ou faõateõa o loõu luma; a 

o oe, e tusa ma se ulavale o Isaraelu; o lenei 

seõi lua talanoa ma le tupu auà na te ló taofia 

aõu mai ia te oe.  

(Amanono-Tamara): Tulaõi ia, inà alu ese 

atu ia ma aõu!  

(Tamara-Amanono): ôAua, loõu tuagane e; o 

le mea sesó ua e faia ð E ló sili ea ona leaga 

o lou tuliga o aõu i fafo nai lo le mea ua e faia 

ia te aõuõ.  

(Amanono-ôAuõauna): ôAve ia i fafo o lenei 

fafine ai ia te aõu ma faõamau le faitotoõa o  

i tua.  

(Apisaloma-Tamara): Sa ia te oe ea 

Amanono lou tuagane? O lenei, loõu 

tuafafine e, ina faõalologo ia oe, auà o lou 

tuagane o ia, ôaua e te toe mafaufau i le mea 

ua tupu.  
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[Faõamatalaõupu]: Ona nofo fua ai lea o 

Tamara i le fale o lona tuagane o Apisaloma. 

Ua faõalogo Tavita le tupu i nei mea uma, 

ona ita tele ai lea o ia, peitai ua ia ló aõoaõi ia 

Amanono, auà ua ia alofa ia te ia, ma o ia 

foõi o lana ulumatua. A o Apisaloma, ua ló 

mafai ona tautala atu o ia i se upu leaga poo 

se upu lelei ia Amanono; auà ua ia ôinoõino 

ia Amanono, ina ua na toso ia Tamara lona 

tuafafine. 

ULUAõI ILOILOGA O LE TALA é 

Ia manatunatu lelei i fesili ua tuuina atu i 

lalo. Faõatalatalanoa fesili nei i ni vaega 

toõaitiiti ona tuuina ane lea o le aotelega o 

finagalo faõaalia i luma o le vaitele. Ia 

faõamalamalama e ló o loõo taõitaõia le iloiloga 

ni faõamatalaga (tuàõeleõele) e uiga i le tusi 

faitau. 

1. O le à le mea o loõo faõamatala e le tala? 

2. O ai tagata ôautı o le tala, aõo à foõi ni o 

latou sao taua i le tala?  

3. O à ni matàõupu taua o loõo mafai ona 

atagia mai le tala? 

MANATU AOAO O LE TUSI FAITAU é 

O le tala lenei e uiga i se tosoga faõamalosi i 

totonu lava o le aiga o le tupu o Tavita. O 

Amanono o le ulumatua o ataliõi uma o 

Tavita. O lona tina o Ainoama. O le tosoga 

e Amanono o le tamaitaõi la te tinà eseese ae 

tamà faõatasi, o le ata manino lea o ituaiga 

sosaiete o loõo pulea malosi e le itupa o aliõi, 

ma e manatu lava latou o la latou faitalia e 

faõaaogàina ai tino o tamaitaõi i soõo se mea e 

mananaõo i ai. O le tosoga e Amanono o 

lona tua-teine (tamà faõatasi), mulimuli ane 

ua toe ôinoõino i ai, ma iõu ai lava ina ia tulia i 

fafo e ola ma lona luma i lona olaga atoõa; e 

                                                            
41 Musa Muneja, òCakes, Rape and Power Games: A 

Feminist Reading of the Story of Tamar (2 Samuel  

aunoa ma le taõuina i se tasi.41 O le mea moni 

lava, o Amanono o le ata lafoõia lea o lona 

tamà o Tavita aemaise o ana mea na fai i nisi 

o tina i totonu o le siõomaga e malosi ai leo 

ma pulea e aliõi (silasila i le afaina ai o le tina 

ia Patisepa i le 2 Samuelu 11-12).  O le isi 

tagata ôautı o Ionatapa, o le ataliõi o le uso o 

Tavita o Sama. O Ionatapa o le tagata fai 

togafiti poto. Na ia fautuaina Amanono i le 

auala e faõasesó ai Tavita, ina ia mafai ona ia 

(Amanono) maua se taimi naõo laua ai ma 

Tamara. O Tamara o le afafine o le tupu o 

Tavita. E iloa Tamara i le tala nei o le 

tuafafine o Apisaloma. O ia (Tamara) lea sa 

tosoina, faõaleagaina ma ua sauàina ona o le 

malosi o faiga ma le aganuõu a Eperu, lea e 

pulea e aliõi.  

O Tavita le isi tagata o loõo taõua i le tala, 

peitaõi e foliga mai e leai ma sona leo. O le 

leai o sona leo i le mea na tupu, o le faõailoga 

lena o lona lagolagoina o faiga ma aga 

masani i pulega faõa-aliõi. O le leai foõi o se 

leo o Tavita ua ia tatala ai le avanoa mo 

Apisaloma e ola ai peiseaõĂ o se tagata o loõo 

naunau e saili le mea moni ma le amiotonu 

ona o lona tuafafine o Tamara. Peitaõi, o 

lona lagona moni o loõo nàtia, o le 

faõasiliõaupule ma le gaupule, lona uiga ua 

manatu e sili atu lana pule nai lo lona uso o 

Amanono ma lona tamà o Tavita. O le tala 

lenei o loõo aumai ai se feõau taua mo tina 

(poo le à lava le ituaiga soifuaga o soifua ai) 

o ó ua masani ona faõaaogaina e fai ma 

ôalofaga o nisi, ma ua avea ma mea faõamálie 

manaõo o le itupa o aliõi. O le taunuõuga o 

ituaiga faiga faõapenei, e iõu ai lava ina talia e 

tina o se vaega lava o lo latou soifuaga le 

sauàina ma le ló lagona o latou leo, aemaise 

lava le manatu ia maopoopo ôàiga ma nuõu. 

O nisi atunuõu e pei o Samoa, e ala ona 

sauàina nisi ona e mafua i le manatu o le 

13: 1 -22), BOLESWA Journal of Theology, Religion 

and Philosophy 1, no. 2 (Dec. 2006): 83.  
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tama lea aõo le teine lea (o loõo faõaigoaina e 

nisi o sauaga faõalotoifale poo sauaga e 

faõasaga i tina ma tamaõitaõi) o se ata e matua 

manino ai le ló tutusa/paleni o le faõasoaina o 

le malosi/pule i le va o aliõi ma tamaõitaõi.  

I le tala ia Tamara o se tala i le toso-teine ma 

e tutusa lelei ma le mataõifale aemaise le 

sauàina o tina ma tamaõitaõi. òI le gagana 

Eperu o loõo tusia ai le Tusi Paia, é o le upu 

toso-teine, e mafai ona aofia ai i totonu 

aõafiaga o le mafaufau, poo le tino, poo le 

saõolotoga, aemaise lava pe afai sa 

faõaaogaina le tulaga o le toso faõamalosi e 

aunoa ma le loto malie poo ioe i ai o se 

tamaitaõi.ó42 O se tasi o vaõaiga maofa i le tala 

lenei, o le Faõamatalaina e le tusitala o le 

malosi faõatamatane o Amanono na ia 

faõamalosia ai Tamara: òAe le mafai o ia ona 

faõalogo i lana upu, na ia faõamalosi ia te ia, 

ma na toso ia te ia, ua momoe foõi ma ia 

(13:14).43 O le Faõamatalaga lenei e faõailoa ai 

e ló gata sa faõaaogaina e Amanono lona 

malosiõaga faõatamatane e faõamalosi ai 

Tamara e ui lava sa teõena e Tamara 

Amanono mai lona faõatinoina o nei uiga ma 

amioga matagà. Sa manuia lava taumafaiga a 

Amanono auà e sili lona malosi nai lo 

Tamara ma na te leõi faõalogo pe amanaõia si 

leo musu o Tamara.44 O le Faõamatalaina 

auiliili e le tusitala o le luma o Tamara ina ua 

maeõa ona toso ia te ia (vv. 14-19: òma ua alu 

atu, ua tagi auó fanoó) e le tau fesiligia ai i le 

manatu o le tagata faitau, sa faõatino se 

faigàõàiga fai faõamalosi (toso-teine).45 

E ui lava i se manatu o Tamara e tatau ona 

nonofo ma Amanono (v. 16, cf. Esoto 22:16; 

Teuterenome 22:8), peitai sa tuliesea o ia 

                                                            
42 Abasili, òWas it Rape? The David and Bathssheba 

Pericope Re-examined,ó 14. 

43 Abasili, òWas it Rape? The David and Bathsheba 

Pericope Re-examined,ó 14. 

44 S. Bar-Efrat, Narrative Art in the Bible. JSOTSup 

(Sheffield: Sheffield Academic Press, 1989), 265. 

ma ua faõalumaina (vs. 15, 17-18) ma sa vave 

ona oõo ane ia te ia lagona o le faõanoanoa. 

O le saeia o lona ofu talaloa, o le làõei e 

faõailoa ai o ia o se alo tamaõitaõi o le tupu 

ma o le taupou foõi, o le faõailoga o le tagata 

ua feagai ma tiga, ua sili atu ona ogaoga nai 

lo le paõı o lona teine muli (taupou), ua ia 

asu aõe foõi le efuefu i lona ulu ma faõaeõe 

ane ona lima i luga o lona ulu (cf. Ier 2:37). 

O Tavita, e tusa ai ma le fuaiupu e 21, sa 

lagona lona ita ina ua ia faõalogo i le mea ua 

tupu, òpeitai na te leõi faõasala i lona ataliõi o 

Amanono, auà na ia alofa ia ta ia, ona o lana 

ulumatua.ó Ai o le lagona faitama faõavalea 

lea o Tavita ia Amanono na afua ai le lǛ 

fiafia o Apisaloma, peitai na ia onosai seõia 

se aso (v. 22). 

Sa iai se taupulepulega ôautasi ma se faufauga 

i nisi e faõasaga i ló ua agasala (Ionatapa ma, 

e leõi màfaufauina foõi e auai ma Tavita) ma 

o se ôautasiga foõi ina ia ôaua lava nei aliali le 

mea na tupu (Apisaloma ma Tavita). 

Mulimuli ane, sa matuà aliali le taui ma sui 

(Apisaloma), peitai o lea taui ma sui 

mataõutia sa faia lava e aunoa ma se sao o ló 

na aõafia. O le faiga uma o tonu ma 

talanoaga i mea na tutupu i le tala lenei, sa 

augapiu lava ma se leo o Tamara, ua naõo 

ona tuagane lava ma lona tamà sa auai. I le 2 

Samuelu 13: 31, o loõo tàõua ai le tamà o 

tagata ôautı o le tala e toõatolu, faõatasi ai ma 

ana auauna, sa o latou saei i o latou ofu, 

fetagisi ma auó òua matuà tigaó i aso uma, ua 

ló ona o ló na aõafia, a ona o ló na toso-teine 

ma le uso o le toso-teine.46 Ona o le malosi o 

le leo ma pulega faõa-augàtamà (aliõi), ua 

foliga mai ai o le aõafia o Tamara i le faigǕ-

45
 M. Gray, òAmnon: A Chip Off the Old Block? 

Rhetorical Strategy in 2 Sm 13:7-15: The Rape 

of Tamar and the Humiliation of the Poor,ó 

JSOT 77 (1998): 43 -44.  

46 Fred Nyabera & Taryn Montgomery, Contextual 

Bible Study Manual on Gender-Based Violence 

(Nairobi: FECCLAHA, 2007), 26.  
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ôàiga fai faõamalosi, ua ló afaina lea, ma ua 

avea ai o se tali foõi lea a Tamara ma lona 

aiga. E pei foõi ona taõua e Esther Fuchs e 

faõapea:  

E mafai ona finauina e faõapea, pe ana 

leai le malosi o leo ma pulega faõa-

augàtamà (aliõi) lea na afua ai ona usitai le 

taupou o Tamara ona o le faõatonuga a 

ona tuagane ma lona tamà, se mea manu 

lava e le alu Tamara i le fale o Amanono. 

O le afaina ai o Tamara i le mea na tupu 

e leõi faõatoõà tupu ina ua faõamalosi e 

Amanono ia Tamara, peitai, na amata 

mai ina ua faõatonu e lona tamà o Tavita 

e alu i le fale o Amanono e tapena se 

meaõai ma lona tuagane sa faõatagà maõi. 

E leõi muta lona afaina auà sa faõatonu foõi 

e lona tuagane (Apisaloma) ona o lana 

puipuiga faõatuagane ina ia òõaua nei 

tautala.ó Afai o lea na faoa e Amanono le 

teine muli/taupou o Tamara, ua fàoa foõi 

e Apisaloma le avanoa e tautala ai 

Tamara. Ma e foliga mai e tele nisi auala 

sa ló màfaufauina e faõaono afaina ai 

Tamara mai le puipuiga a lona tuagane 

òlelei,ó peitai ua sili ona ogaoga lana tà nai 

lo uiga matagà sa faia ia te ia e lona 

tuagane òleaga.ó47 

TU@õELEõELE O LE TUSI FAITAU é 

O le leai o se leo o le tamà lenei o Tavita, ua 

faõailoa ai lona ló mafaia ona aõoaõi lona 

ataliõi o Amanono. O le ituaiga ló tautala 

lenei e taõua o le faõaufiufi, poo se gaioiga foõi 

ua fai lava ma le mautinoa ina ia tanumaõi i 

lalo o se fala, ma le faõamoemoe ia ôaua nei 

aliali. O le upu moni o le mea lea e taõua o 

le ló faia o le amiotonu. O le solitulafono a 

Amanono o le ata moni lea o le ituaiga tagata 

e iai Tavita. E taua tele mo le silafia, o le leai 

                                                            
47 Esther Fuchs, Sexual Politics in the Biblical 

Narrative: Reading the Hebrew Bible as a Woman.  

(London: Sheffield Academic Press, 2000), 205.  

o se leo o Tavita, o le mafuaaga foõi lea o le 

leai o se leo o Apisaloma ma afua ai ona ia 

taumafai foõi ia Tamara ia aua nei tautala. O 

le taotaomia o leo e iõu ai ina tali atu i le 

faõaoõolima ma le fasioti tagata 

faõamoemoeina. O le tala lenei o loõo faõailoa 

ai o le aiga o se nofoaga e tatau lava ona 

matuà aliali ai le alofa, le puipuiga ma le 

malu o Tamara a ua avea ma nofoaga ua 

faõalataina ai o ia ma sauàina ai. O loõo 

faõamanatu mai foõi i le tala lenei, o le 

sauàina o tina ma tamaõitaõi e mafai lava ona 

tupu i totonu o soo se aiga. O Amanono, o 

le ataliõi o Tavita mai ia Ainoama, sa manaõo 

ia Tamara , o le tuafafine moni o Apisaloma, 

o le fanau a Tavita ia Maka.48 O lona manaõo 

tele ia Tamara na afua ai ona ia manatu e 

faõatagà maõi, ma oõo ai loa ina fau e lona 

tausoga o Ionatapa se togafiti (v. 3-5). Ona o 

le malu lelei o le puipuiga o teine taupou, sa 

leai ai se avanoa e vaõai ai Amanono ia 

Tamara (v. 3), peitai na ia talosaga ia Tavita 

ina ua asiasi atu ia te ia o le aloalii, ina ia 

auina atu Tamara ia te ia ma ia faõamalosia 

loa. Na ia le taliaina lana augani ane, ina ua 

ia faõailoa iai aõafiaga ogaoga o i laua uma e 

oõo i ai; e foliga mai sa mafai ona toe nonofo 

se tane ma sona tuafafine e eseese o la tina 

(cf. Kenese 20:12), e ui mulimuli ane ua 

tapu i le tulafono (Levitiko 18:9; 20:17; 

Teuterenome 27:22). O le mea moni sa 

limataitaiina le manaõo o Amanono e lona 

malosi faõatane ae ló o se alofa, na iloa ina ua 

mulimuli ane toe ôinoõino ia Tamara.  

FEõAU FAõALEAGAGA MAI LE TUSI 

FAITAUé 

O le taimi lava e tutupu ai sauaga, ua tatou 

tuõufesili foõi, òo fea ea o i ai le Atua?ó O le 

fesili foõi lea o loõo fesili ai le tala lenei ia 

Tamara. O le mea moni, e ui lava o le Atua 

48 Ibid. 






































































































