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Résumé

Les échecs, les péchés et les scandales ne sont pas inconnus ou ignorés dans
I’histoire de I’Eglise. L’exclusion de certains groupes de croyants, le silence, et le
controle, parfois, ont caractérisé la réponse de I’Eglise face a ces problémes. Plus que
jamais, ’Eglise doit examiner et étudier avec soin et aftention les structures.
1’organisation et la hiérarchie, qui I’ont formée et qui la forment. Est-ce que ces structures
hiérarchiques reconnaissent et acceptent tous les croyants? Est-ce que le pouvoir d’une
autorité authentique est partagé par tous ceux qui ont regu les dons du Saint Esprit lors du
baptéme? Est-ce que les oeuvres ministérielles démontrent un esprit libérateur, juste,
équitable et affectueux pour ceux qui sont dans le besoin? Est-il encore efficace, et est-il
méme biblique, qu’un petit groupe de célibataires masculins ayant regu les ordres ait
I’autorité et la direction de la plupart des fonctions ministérielles de I’Eglise?

Cette thése étudie une des structures de ’Eglise: les fonctions ministérielles telles
qu’elles apparaissent lors du premier siécle. C’est une étude des oeuvres écrites par les
premiéres communautés chrétiennes qui s’établirent tres vite dans les vingt années apres
la mort et la résurrection du Christ jusqu’a la fin du premier siécle. Cette étude examine
la nature des fonctions ministérielles de ces premiéres communautés. Une partie
essentielle de ce travail est de déterminer pourquoi les femmes de ces communautés
étaient le plus souvent invisibles malgré qu’elles étaient disciples et qu’elles servaient
leurs communautés. Une seconde et tout aussi importante partie de cette étude est la mise
en pratique de I’herméneutique féministe afin de déterminer si et comment cette approche
modifie I'interprétation de certains textes bibliques. En somme, cette these est une
analyse féministe de certains textes du corpus paulinien qui ont formé les connaissances
chrétiennes des fonctions ministérielles, en vue de déterminer si les femmes en faisaient
partie.

Aprés avoir présenté au lecteur un panorama du développment des perspectives
féministes, 1’auteure examine les relations entre la recherche féministe, théologique et
biblique, et les lectures scientifiques traditionnelles androcentriques. Suit une analyse des
données néotestamentaires pertinentes. Le but de la thése est de déterminer si I’analyse

féministe peut dégager I’identité des chrétiens ou des chrétiennes en charge des ceuvres
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féministe peut dégager l'identité des chrétiens ou des chrétiennes en charge des ceuvres
ministérielles, et peut-étre méme découvrir une compréhension du ministére inapergue
jusqu'ici ou complétement nouvelle. Enfin, & la lumiére des résultats, I'herméneutique
féministe peut-elle apporter une contribution significative a une reformulation des ministéres

mieux adaptée au XXI*™ siécle?

L'auteure tente donc de vérifier I'hypothése selon laquelle I'herméneutique féministe
appliquée a I'étude de certains textes du Nouveau Testament permet de mieux comprendre
l'essence des fonctions ministérielles bibliques et de déterminer comment les premieres
communautés de croyants pouvaient participer a ces fonctions. Elle conclut de son enquéte
biblique que les femmes et les esclaves, ceux qui n'étaient pas juifs, et le peuple en général
avaient un rdle important dans les fonctions ministérielles de la jeune Eglise. Ceci représente
un élément trés important pour la formulation d'un renouvellement d'une théologie des
fonctions ministérielles. Les théologiens, grace a cette étude, auront un champ de vue plus
large sur la Bible et pourront donc établir une théologie qui correspondra mieux aux besoins

ecclésiastiques et ministériels contemporains.

Mots clés: exégese biblique; Nouveau Testament; épitres de Paul; ministéres

ecclésiaux; herméneutique féministe; théologie des ministéres en général.



Summary

Failure, sin and scandal are not strangers to the Church. Exclusion, silencing and
control have at times characterized the Church’s response to problems. Perhaps more
now than any other time in history, the Church must examine the structures that give
shape to its life. Are these structures inclusive of all the People of God? Is the power of
genuine authority shared by all who have received gifts of the Holy Spirit given in
baptism? Do the Church’s ministries reflect a liberating, just and loving response to those
in need? Is it effective, is it even biblical, to have a small group of ordained male
celibates—priests and hierarchy--holding the authority and performing the vast majority
of ministries in the Church?

This thesis takes up one Church structure: that of ministry and how it appears in
the first century. It is a study of the writings from those earliest Christian communities
that emerged so rapidly in the two decades that followed Jesus’ death and resurrection
until the close of the first century. The research in this doctoral thesis examines the nature
of these ministries in the early communities. A significant part of this work is to
determine how women in these communities were engaged in discipleship and ministry
and why they are so invisible at times. A second and equally important area of research is
the application of feminist biblical hermeneutics to decide whether and how it modifies
the interpretation of appropriate biblical texts. In sum, my thesis is a feminist analysis of
specific texts from the Pauline corpus that have shaped Christian understandings of
ministry and how women were or were not a part of them.

After introducing the reader to an overview of feminist development I proceed to
demonstrate how a feminist theological and biblical voice enters into dialogue with
voices representing traditional and androcentric scholarship. Then follows an
examination of the biblical data. My research concern here is to determine whether a
feminist analysis can recover and even discover in these texts new understandings of
Christian ministries, and new understandings of who was charged with these ministries.
This determined, I ask, is there a meaningful contribution that feminist biblical

hermeneutics can make to the re-formulation of a theology of ministries suited for today?



I hypothesize that through the application of feminist hermeneutics to selected
New Testament texts we come to a fuller understanding of the nature of biblical
ministries and how the whole community of faith participated in them. We find that
women and slaves, non-Jews and ordinary people played an important part of these
ministries in the early church. This is a significant contribution to the formulation of a
renewed theology of ministries for today. As a result of this study, theologians will have
a broader biblical base on which they can build a theology that is responsive to

contemporary ecclesial and ministerial needs.

KEY WORDS: Biblical exegesis; New Testament; feminist hermeneutics;

epistles of Paul; ecclesial ministries; theology of ministries in general.
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GLOSSARY OF TERMS!

The following list of descriptions and definitions is intended to help situate the
reader to the discourse that follows. Many of the terms or titles used throughout this
thesis are described differently in other sources. I have given the meanings to each term
as I employed it. My own perspectives and convictions as a Christian feminist are
reflected in the definitions or descriptions that follow. I have selected the terms that may
need clarification and understanding in order to read, question and, hopefully, challenge
some of the points of the project. My understanding of research is that it is useful only

when it pushes us to further questions and broader horizons.

ANDROCENTRISM. The term androcentrism derives from the Greek, literally
meaning “male-centeredness.” The feminist hermeneutical task in reading texts is to
identify man-centered conceptions, structures of thought, and patterns of ideas.
Androcentrism considers the male as the norm for humanity. Women are seen as man’s
“other” and are thus fixed in a place of exception or “a-normality.” Consequently,
androcentrism is a perspective in which binary opposites such as male-female, divine-
human, slave-free are established. Feminists reject this perspective and strive rather to
replace it with holistic, inclusive, and egalitarian patterns. An androcentric perspective
puts the male as the center and source of reality thus erasing or silencing any other
expressions of what is real. Patriarchy* is the primary social system that supports and
promotes androcentrism.

APOSTLES. A derivative from the Greek, apostolos, originally meant, “sent.” An
apostle means someone who is “sent” by another. Christian texts are the first to associate
the title with one who is sent through a commission given by a divinity. Secular Greek
texts of the same period lack this notion of commissioning by God or any external
authority. Officially, the church today uses the term in reference to the Twelve (those

disciples of Jesus who were specially called and sent by Jesus to proclaim the gospel) and

! This glossary draws particularly on the following sources: Rosemary Radford Ruether “Feminist
Interpretation: A Method of Correlation™ in Feminist Interpretation of the Bible, ed. Letty M. Russell
(Westminster Press: Philadelphia, 1985) and Dictionary of Feminist Theologies Letty M. Russell and J.
Shannon Clarkson (Westminster John Knox Press: Louisville, Kentucky, 1996).



Paul, whose self-identification is that of “apostle to the Gentiles” (Rom. 11:13). Thisis a
rather restricted understanding as the New Testament evidence suggests more fluidity in
the meaning of this term. The earliest usage is found in Paul’s letters. Some doubt Paul’s
authority as “apostle” (1 Cor. 9:2; 15:9) and Paul calls others “false apostles” (2 Cor.
11:1). Apostleship is related to the proclamation of the Good News of Jesus Christ. The
term is also associated directly and indirectly with women (Junia), with married couples
(Prisca and Aquila), and with co-workers of Paul (Phoebe, Euodia and Syntyche, among
others) who work to promote the gospel. Thus in its earliest use, a broader understanding
of the term seems to have been present than that which is currently operative in the
institutional church.

CANON. The word “canon” means rule or norm. A biblical canon is an accepted
collection of books considered normative for the life of the believing community. These
books are “approved” in their identification as being both inspired and revelatory of the
divine will. A feminist perspective is particularly concerned with the question of who
decides, who authorizes, that is, who determines what is authoritative? Because the
biblical canon originates from societies that were patriarchal and androcentric, a strong
feminist conviction is that the biblical texts further shaped and transmitted male-oriented
norms and perspectives. As a result the interests and insights of women were neglected,
distorted, or excluded. Many feminists question whether or how androcentric texts can
justly hold any authority over women. Claudia Camp maintains that feminists agree with
the need for a canon but asks along with other feminists where that rule (standard of
judgment) is to be located.? Different feminist approaches to the question of canon
include among others: 1) outright rejection of biblical authority, 2) the reconstruction of
biblical history by going beyond the canonical writings to archaeological findings and
extra-canonical writings, and 3) the employment of new methods and insights from cross-
cultural studies, cultural anthropology, and the social sciences. What these and other
feminist approaches have in common is their goal. The goal is to unmask the androcentric
biases that permeate the canonical writings and free the word of God for women and men

alike. One area of agreement is in the necessity of expanding the basis of resources from

? Claudia Camp, “Feminist Theological Hermeneutics: Canon and Christian Identity” in Searching the
Scriptures: V'ol. I, ed. Elisabeth Schiissler Fiorenza, (Crossroad :New York, 1993), p.155.
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which more can be learned of women and women’s activity during this period. Feminists
draw from non-canonical, apocryphal and pseudepigraphical writings as well as the
contemporary literature and archeological findings of the political, philosophical, and
cultural societies of both the Hebrew and Christian worlds. These sources help to fill out
the faint and often dark picture of biblical women.

DIAKONIA. Literally, the word means “service.” This term is related to the Greek
diakonos (server/servant) and diakoneo (to serve), whose New Testament contexts
include both table service and cultic office. Until recently, translators and most
commentators understood the term in its variations as referring to the table service of
women and Christian ministry when applied to men. Paul uses the term in reference to
himself (1 Cor 3:5; 2 Cor 3:6; 6:4; 11:23), to Christ (Gal 2:17; Rom 15:8), to Timothy
(1Thess 3:2), and to Phoebe, a minister of the church at Cenchreae (Rom 16:1). The
technical meaning “deacon,” as an ecclesial office is not supported in the NT use of the
term.

FEMINISM. (see PART ONE)

FEMINIST HERMENEUTICS. The term hermeneutics is derived from the Greek
hermeneuo, meaning “to interpret.” Feminist hermeneutics pays particular attention to
how interpretation is done and who does it. Its fundamental presupposition is that the
biblical accounts consistently present women either in a negative light or minimize the
record of women’s involvement in the biblical tradition. Interpretation of these accounts
has, for the most part, reinforced the patriarchal values (and at times misogynist views)
expressed therein. Thus, since women are often reduced to being objects (most often
unseen and unheard), feminist hermeneutics seeks to reclaim women’s voice as subjects
of interpretation. It is interpretation done with an emphasis on the interest of women but
is not exclusive of men. Unlike traditional hermeneutical approaches, it places the
struggles of women at the center of its attention rather than the Bible itself. As a result,
the perspective is keenly attuned to political, social, and religious location of women.
What further distinguishes it as a type of interpretation is its recognition that objectivity is
never totally free of the questions and biases of the particular interpreter and is thus an
illusory and unhelpful goal. Rather, like some other critical liberationist forms of

hermeneutics, it takes an advocacy stance on behalf of the oppressed groups in question.
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HERMENEUTICS OF SUSPICION. A hermeneutics of suspicion is first associated
with developments in liberation theology, linguistic studies and other disciplines. From it,
Paul Ricouer developed what he called “interpretation as exercise of suspicion.” [sic]
Elisabeth Schiissler Fiorenza built upon this in terms of an explicitly feminist
hermeneutics of suspicion. This process of interpretation grows out of the recognition
that what a text says, for example, may not be what another reads out of or into the text.
The specifically feminist hermeneutics of suspicion challenges these disjunctures and
asks, among other questions: Who is not liberated in this text? Is the whole story told?
Are there other voices or texts that must be listened to or read in tandem with the text in
question?3

HIERARCHY. In its broadest sense, this term refers to the rank order structuring of
persons, values, virtues, social classes, races and concepts in general. In Christian circles
the word describes those holding official, “sacred” authority, in the institutional church.
In this sense, separation and distinction place one above another, create dualism, and
suggest that authority remains in the hands of the ordained. Feminist hermeneutics
focuses attention on hierarchies of sex, race, and class. Contemporary examples of these
hierchies might include: social systems that value male over female, wealthy classes over
the impoverished, and differentiation of persons by sexual orientation. In the face of such
kinds of structures and divisions, a feminist perspective works toward the biblical vision
of justice and equality. Jesus’ ministry is called upon to demonstrate what such a vision
might look like. The reversal of social order that allows sinners and righteous, clean and
unclean, rich and poor, men and women to live together in the egalitarian community, is
witness to God’s reign coming into being on earth.

MINISTRY-FEMINIST MINISTRY. I distinguish between these two terms insofar as
the former has come to be understood as the work/service of those holding sacerdotal
offices, i.e., the ordained exclusively male celibate in Roman Catholic tradition. Ministry
in this sense has come to mean (in many cases) the authoritative leadership and activity
of the ordained male who is charged to administer the church, offer sacrifice, administer

the sacraments, preach the word, visit the sick and the families within his parish. This is a

3 Amy-Jill Levine, Dictionary of Feminist Theologies Russell, Letty M. and J. Shannon Clarkson, editors.
(Louisville: John Knox Press, 1996) pp.140-141



Xiii

dangerous situation both for the individual and for the receiving community. The minister
is thought of as God’s special representative on earth and is thus set apart and expected to
live as an otherworldly role model for the laity.

The basis of my understanding of what we call “feminist ministry” is the
difference in approach to hierarchy and service. In this view of service (diakonia, see
above), actions performed on behalf of the community can be performed by anyone
regardless of sex, status, race, or age. Service is seen as a much broader reality than the
administrative activities necessary in a parish or other institutional ecclesial structures.
While these are recognized as essential to organization and efficient operation, ministry is
not limited to those engaged in formal roles with proper titles. One might even say that a
distinguishing feature of feminist ministry is its opposition to patriarchal ordination and
its support of those who give witness to the value and importance of those marginalized,
voiceless members of the Body of Christ. In contemporary expressions, concretely this
might mean standing up against injustice in the work place, visiting AIDS patients,
extending welcome to new and/or outside members, speaking on behalf of the
voiceless—women and children—and working within the ecclesial structures for change
and fuller participation for all members.

MISOGYNY. Literally, the term means “the hatred of women.” Interestingly, as Kang
Nam-Soon notes in The Dictionary of Feminist Theologies, there is no parallel term for
the hatred of men.* Various religious traditions have held misogynist views.
Confucianism considers woman to be inferior to man, the source and cause of evil, and
whose role in life is to submit. In Western thought and religion, Aristotle has been a
strong influence in the development of misogyny, identifying woman as a “misbegotten
male.” As a result, the belief that women are intellectually and morally weaker than men
is a part of misogynism. Thomas Aquinas, following Aristotle, considered woman as a
defective male. His strong influence in the Christian tradition but especially in the Roman
Catholic Church has further blocked the possibility of women’s full freedom and
integrity. In Catholic theology, woman has been identified with the source of evil in the
world. This is often associated with sexual mores and woman’s “weakness” and

seductive propensities. Feminist thought works against the dualism that presents woman

* Kang Nam-Soon, Dictionary, p. 185.
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as inherently inferior and man as superior. As well, it tries to counteract negative attitudes
toward the body, all in an effort to unmask the sinful injustice of misogyny.
*PATRIARCHY. “The rule of the father” is the literal meaning of patriarchy.
Patriarchy refers to systems through which “patriarchs” or male heads of families have
power over all members of the household: wives, children, slaves/servants, and physical
property. In a broad sense, the term is used to name the complex of all those forces that
oppose women’s achievement of their full humanity. It is impossible to identify a single
patriarchal system that would describe patriarchal societies that have existed over many
centuries and in many places. However, certain characteristics generally found in all
patriarchies are operative in the subjugation of women. Such subjugation is expressed in
the loss of their legal status (thus the right to hold property or keep their own names), the
preference of male over female children, the understanding that wives/women’s bodies
belong to husbands or other men. A high level of illiteracy or minimal education is
typical for women in patriarchal societies. Inheritance rights as daughters or widows are
restricted, if not denied. As well, the public sphere is largely the domain of men. Cultural,
political, and public positions or offices generally are closed to women. Language sees
the male human being and human being as identical. Sexism is the mind-set that fuels the
hierarchical duality and imbalance present in patriarchal societies.’

SEXISM. Sexism refers to attitudes or behaviors arising from gender stereotyping of
men and women in their perceived sexual roles. Hierarchically ordered, most often men
are dominant over women, but both sexes are limited by culturally defined identity roles
of “masculinity” and “femininity.” Sexism is complex in that it shapes language,
literature, and social systems. It is promoted from one generation to the next through the
socialization process children receive in families, schools, public life and churches.

Androcentrism becomes sexist when, according to Marie-Theres Wacker, “it turns into

> In this regard, in the late 1980s, Phyllis Trible wrote of the Jewish and Christian scriptures and the
connection between patriarchy and feminist hermeneutics: “Born and bred in a land of patriarchy, the Bible
abounds in male imagery and language. For centuries interpreters have explored and exploited this male
language to articulate theology: to shape the contours and content of the Church, synagogue and academy;
and to instruct human beings — male and female — in who they are, what rules they should play, and how
they should behave.” “Feminist Hermeneutics and Biblical Studies,” in Ann Loades (ed.), Feminist
Theology: A Reader, SPCK, 1993, pp. 23-29.
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the ideological basis for the exclusion of women, solely as women, from certain activities

that it seeks to safeguard for men, solely as men.” 6

¢ Luise Schottroff, Silvia Schroer, and Marie-Theres Wacker Feminist Interpretation: The Bible in

Women's Perspective. Translated by Martin and Barbara Rumscheidt (Fortress Press: Minneapolis, 1989),
p.51.



GENERAL INTRODUCTION

At first glance, a feminist approach to the interpretation of the New Testament
might appear to be at odds with a monastic approach to the texts of Sacred Scripture.
Feminist interests are expressions of relatively recent contemporary experience;
monasticism arises from the dust of the distant past. Why would someone deeply formed
by and committed to the tradition of Benedict, that sturdy monastic root grown up from
fifth century Italy, turn to the voices of feminism to hear anew the word of God? The
search for God and the defining principle of Benedictine cenobitism has long been
associated with the meditative reading of scripture, the praying of the psalms, and the
interpretation of the biblical texts passed down from those early Christian writers, the
Fathers of the Church. We might say that this is the methodology for a monastic
understanding of the Bible, the cenobium is the method in and through which this
happens. Monastic theology results from such practices and reflects the slow, steady
growth that has occurred in Benedictine monasteries throughout the centuries.

What I have found in several modern currents of feminist biblical hermeneutics is
not as some might think diametrically opposed to a “monastic hermeneutic.” In fact, there
are elements in both approaches that are complementary and even analogous. Feminist
work recognizes that the biblical texts articulate contradictory traditions. There are some
texts that are liberating for the marginalized and oppressed; there are other texts that
express and legitimize the patriarchal bias in which women, children and slaves are
viewed as objects possessed by men. While Benedict does not identify these particular
biblical contradictions, and with different motivations, he too recognizes that some texts
in the Bible are particular to times and seasons and he assigns texts accordingly (Rule of
Benedict 14, 16, 18, 42). The feminist hermeneutics that I use in this thesis, studies and
questions the biblical text to see how a discipleship of equals worked in the earliest
Christian communities. Benedict also endorses a community of equals (RB 63). The
Abbot/Prioress (Abbess, in European and a few North American houses) is elected from
among the group by the group, (RB 64) and the goods of the monastery are distributed

according to need, not merit (RB 33). Benedict makes special provision for those who are



marginalized in any way—whether by old age, sickness, or youth—all are to be cared for
and welcomed “as Christ himself” (RB 36 and 37). This is a strong theme in feminist
biblical hermeneutics. An important part of feminist hermeneutics is to identify and call
forward any marginalized members of society or of the community of believers,
especially women. They take “center stage” in the interpretive process and in so doing we
begin to understand, not only their struggles, but also the systemic oppression that results
from patriarchy. In limiting the number and status of priests in the monastery (RB 62),
Benedict wards off clericalism and resists the negative influence of hierarchy (RB 60).
Feminist biblical interpretation is also wary of hierarchy and clericalism because it sees
in them the pervasive and abusive nature of patriarchy that seeps into religious, political,
and social spheres of life.

As a Benedictine monastic of thirty-four years, I find these and many other
characteristic values that Benedict presents in his Rule strikingly familiar to some of the
concerns of feminist biblical hermeneutics. A strong feminist concern is similar to
Benedict’s care for the outcast, the sick, or those forgotten. Feminist biblical
hermeneutics reads and reconstructs patriarchal history in order to reclaim women’s place
in biblical cultures. It calls for the release of the oppressed or marginalized. It struggles
against the silence, in fact, the negation that patriarchy imposes on women. Benedict
focuses on those persons at the bottom of the community and calls them into the
mainstream. They are neither higher nor lower than any other members. Feminist
hermeneutics does not offer nor claim to offer ke Christian position par excellence as if
it is better than any of the other hermeneutical tools available. It works, to the contrary, to
expose artificial rankings and to replace competition with collaboration. Significantly,
and perhaps surprisingly, the starting point of feminist biblical hermeneutics is not the
Bible; rather it “focuses on the struggles of wo/men at the bottom of the [patriarchal]
pyramid of domination and exploitation, because their struggles reveal the fulcrum of
oppression and dehumanization threatening all wo/men.”" Such a beginning point works
to destabilize the system of patriarchy that has determined in large part, the biblical texts

and their interpretation.

! Dictionary of Feminist Theologies, Edited by Letty M. Russell and J. Shannon Clarkson (Westminster
John Knox Press: Louisville 1996) 99.



A. The Subject of Research

The field of concentration for this doctoral dissertation is three-dimensional: 1)
How and to whether women were engaged in the ministries that arose in the early
Christian communities that grew up soon after Jesus’ death and resurrection. 2) How a
feminist biblical hermeneutical approach modifies the interpretation of the biblical texts.
3) What and who become visible when feminist hermeneutics asks how texts have been
read and interpreted as regards women’s engagement in the ministry of Jesus. What
follows is an analysis of specific biblical texts that have shaped Christian understandings
of ministry. The hermeneutical lens for this analysis calls for an examination of the
biblical data in a manner that strives to identify presuppositions operative in the texts
themselves and in the interpretations that followed. My research concern is to determine
whether a feminist perspective helps us discover in these texts new understandings of
ministry and how women participated in them. Because this aspect of research is positive,
I proceed to explore my central question: What about us? Can this perspective produce
new understandings and insights that can contribute to a contemporary theology of
ministries? I propose that this contribution is both possible and necessary to address the
ecclesial engagement of women in ministries (or the absence thereof) that are needed in

the church today.

B. Problematic: The Urgency of the Question

B.1. Understandings of Ministry Today

There is perhaps no area of church life more vigorously debated today in North
America than that of ministry—what it is and who “gets” to do it. And the debate is not
focused only on positions and parish life—the nature of ministry itself is in question.
How is it possible that the institutional church can so badly understand the very
organization that it created? Recent scandals involving many levels of the clerical ranks,
as well as the drastic drop in the number of priests, have caused many to speculate about
the future shape of ministry in general and of the sacramental church in particular.
Traditional forms of ministry are in question in all of the churches of the West. Crossing
diverse cultures and churches, some common questions emerge: What is ministry? Is it

meant to arise from the authority of the Pope, then the Bishops and the priests? What



does ministry have to do with the message of Jesus Christ whose own ministry gives no
evidence of Pope, Bishops and priests? And perhaps most importantly, who decides the
answers to questions such as these and on the basis of what criteria? In many parts of the
world, North America especially, the revolutionary changes of the 1960s called for
examination and change clear across the social horizon: *“the establishment” (meaning
institutions and authority structures), the Vietnam War, “The Quiet Revolution” and
systemic oppression (visible among the poor and blacks). Voices like those of Betty
Friedan and other “radical” feminists spoke on behalf of women’s subservient existence
in all of these. As for the church, the event of the ecumenical Second Vatican Council
from 1962-65 touched most of the world with new emphases and new perspectives
expressed in open dialogue between Catholics and many other churches. It had a strange
way of uniting people across continents and cultures. And it restored hope for many in
the church. Even today the effects of this period touch us. Tremendous social upheavals,
war in dozens of countries, and the tragedy of September 11 cause many people to lose
hope and to despair of political, economic and religious institutions of society. The rich
development in biblical studies and theology that grew out of Vatican II, especially in
feminist research, restores for some people a sense of future and a sense of hope.

Up until the Council models of ministry reflected a highly institutionalized
understanding of church. These understandings emphasized a centralized, hierarchically
structured and, what was thought (is still thought?) to be an unchangeable pattern of
clerical governance. Monarchy and military had also left their marks on the church.
Ministry was primarily the work of the ordained shepherds, that is, the priestly class
composed of Pope, bishops, and priests. They ministered to the laity. It is a hierarchy
that, like every other social institution in many parts of the world even today, is male-
constructed, male-oriented, and male-dominated. In large part, the interpretations of
scripture and the theologies of ministry that came out of the interpretations, both
legitimated and sustained this patriarchal, institutional, and hierarchical model of church.
In other words, it reinforced the authority and exclusivity of sacerdotal structures of
ministry in the church.

With the dawn of Vatican Council, however, renewed church and social teaching

caused a true “breath of fresh air,” as Pope John XXIII called it. The momentary



(unfortunately) shake-up this created, included a call to Roman Catholics (laity included)
to return to the sources of faith. We were challenged to find there the beginnings of a
practice of discipleship that arises from the experience of the primitive Christian
communities closest to their source, Jesus Christ. This, we find, is not a picture of
hierarchy or exclusivity, but one that points us to a church of egalitarian and inclusive
participation, with multiple, active ministries and ministers essential for the life and
growth of the vision and hope for the hastening of the reign of God.

B. 2. Understandings of Women’s Participation in Ministries

For contemporary Christians, Vatican II even now continues to call for a radical
shift from the traditional paradigm of church to a new, yet paradoxically, more ancient
paradigm of church. Among other things, as we mentioned, this calls for a return to the
biblical data to rediscover and to reread the experience of faith recorded there. Did Jesus
come to found a church? What is the relationship of Jesus Christ and the ministries
described in the New Testament, with the church of our experience? A growing chorus of
women’s voices pushes the questions further. Why are the models almost all men? Is the
model of the ordained male celibate as minister one that Jesus created or emphasized?
Why isn’t this model found in the New Testament? What are the origins of the biblical
record itself? Who is reading and interpreting this record? And why are so few women
present?

These questions and others that we voice today arise from our differing
understandings of church, what the bible says, and how we interpret tradition. They are
not strictly religious questions; they also flow from and affect the myriad cultural and
socio-political factors shaping our lives. A certain discomfort among women, especially
those who identify themselves as feminist, grows strong when we begin to recognize in
all of this a distinct pattern of “we” and “they.” As a result, women’s voices throughout
the world, particularly in Europe and North America,? have been some of the strongest in
focusing problems and posing questions about virtually every social and religious

institution and how these have come into their present shape. How is it that women are

%I cannot overlook the significant increase in “voices” from other parts of the world. To name a few
feminist theologians and biblists from around the world: Kinakawa, Elaine Wainwright of Australia, Ivone
Gebara of Brazil, Rigoberta Menchi of Guatemala, and Kwok Pui-Lan of Korea and Ada Maria Isasi-diaz
from Cuba, Teresa Okura of Nigeria.



the “they” while the male celibate clergy is the “we” who will lead “them”? The Roman
Catholic Church especially, is under fire from those who see there an oppressive
patriarchal structure that has virtually silenced half of its members. It denies women their
rights and duties as baptized members of the Body of Christ. As for ministries, we ask
how scripture is used and which texts from the bible are invoked to support the
contemporary teachings on ministry? What role(s) do women play in the churches, what
roles are women excluded from by nature of our gender? The “church” this has created
causes these questions and others for many people, especially women. It is a question
many considered unanswered or at the least, inadequately resolved. Unfortunately, the
reaction to these questions from the institutional church has been, in part, to answer them
by simply closing the discussion.

Happily, in tandem with this, feminist biblical scholars have developed an
impressive and diverse program for wrestling with the biblical text and how it has been
interpreted and applied to praxis in the church. When looking at ministry in the church
today, feminist biblical scholars examine how scripture is used and they ask: From which
texts and what canon shall we interpret and on what bases is contemporary teaching on
ministry formed? What values, norms, and realities have shaped past interpretations? In
other words, the feminist perspective in this case asks whose values, norms and reality? A
feminist perspective gives solid ground for posing a fundamental critique to our reading
of scripture. It asks the most obvious question of all: How can women be excluded from
decision-making and full participation as equal members in a church that grows from the
message of salvation in Jesus Christ? The best of feminist biblical scholarship, in my
opinion, is a call to reaffirm a discipleship to Jesus based on the full humanity of each
baptized Christian regardless of status or gender. It is a challenge to discover a vision of
ministry that embodies and reflects in practice the justice and liberation offered by

Jesus—a ministry based on the Spirit of God at work in every member.

C. The State of the Question
C.1. Biblical Data and Theology of Ministries
In his Preface to the Pontifical Biblical Commission’s document on “The

Interpretation of the Bible in the Church” of April 1993, Cardinal Joseph Ratzinger wrote
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that the study of the Bible “is never finished; each age must in its own way newly seek to

"3 The document, he said, provides an overview of the

understand the sacred books.
many and varied methods available for the study of scripture today. He said too, that the
document is very helpful for “the important questions about the right way of
understanding Holy Scripture and that it also helps us to go further.” It is this going
“further” that is at stake in this thesis. It is clear that the work of biblical exegesis and the
development of many new hermeneutical theories take many different approaches to “the
right way of understanding” the biblical text. What is not so clear is whether we are
allowing those voices to shape our theology and practice of ministry within the church.

A theology of ministry does not come from theory or canons from a council. It
comes from the cultural model of church from which we live or in which we see
ourselves being called to live. Hence, it is true that the differing voices we mentioned
above are about differing visions of church, differing “readings” of the biblical record,
and differing understandings of the ecclesial situation of ministries, among other things.
In the 1960s the Vatican Council asserted that “since in our times women have an ever
more active share in the whole life of society, it is very important that they participate
more widely also in the various fields of the Church’s apostolate.” (Apostolicam
Actuositatem, 9).5 Some women and men knew this to be the case at the time of its
writing; many more know it today. Though efforts have been made to return to the
sources for the renewal of the church, and women’s importance in the church has been
reiterated time and again, women continue to be excluded from ministry by virtue of their
gender and continue to be the object of pastoral letters and/or concerns defined by
predominately, sometimes exclusively, male groups of pastors.

The biblical text has been used to shape, interpret, and evaluate contemporary
teaching on ministry based on the example of Jesus. While it covers a period of less than
a century beginning with the ministry of Jesus, the New Testament content is
nevertheless so rich and diverse that we can treat it here only in brush strokes. The New

Testament is not altogether consistent or complete in its presentation of Jesus, his

3 Pontifical Biblical Commission, “The Interpretation of the Bible in the Church,” reproduced in Origins,
Vol. 23:29, January 6, 1994.

¢ Ibid p. 499.

SA. Flannery, gen. ed., Vatican Council II: The Conciliar and Post Conciliar Documents, Northport,
Costello Publishing, 1975, p. 777.



ministry, or the requirements for discipleship. What is more, the presuppositions we bring
to a text can have a great effect on the questions we ask and the interpretations we assign
a text.® The texts do not speak in the same way about the “Twelve,” the “Apostles,” “the
seventy (two?),” “the seven” or “the disciples.” There is great diversity in the texts. How
are we to distinguish between these and other such designations; what characteristic
functions or activities are identified with them? How have the Gospel writers and early
Christian communities re-interpreted the traditions they were given? And what methods
are available to us to help distinguish, a propos to ministry, between what the text says
and what we are bringing to the text? What, in the texts themselves or in our treatment of
them, explains how we came to the present model of church and ministry, still largely
operative, that is shaped by sharp distinctions between ordained and non-ordained, male
and female? Can we speak of the model operative today as a biblical model of ministry?
In general, all the writings of the New Testament witness to the existence of
ministries. Actions and functions necessary to the life of the churches are attributed to
men and sometimes to women, that is, actions or functions distinct from those of the
other members of the communities. Relative to what we said above, these ministries like
the ministers themselves are identified in great variation. Several different designations
seem to have similar functions, but inversely, different roles can carry the same
designations (for example, “apostle” as title or as function). Further, the texts on ministry
not only witness to several different practices or ministerial organizations, they also are
found in cultural contexts in which the theologies are very different (that of Luke and
Matthew, for example). They cannot be simply regrouped by extracts in a kind of
theological synthesis without betraying the integrity of individual texts.” Charism and
ministry are described mainly in specific activities whose titles are taken from the actions
of Jesus, e.g., preaching, teaching, healing, and evangelizing. We will see, these titles and
actions differ according to time, place, and culture. Even a cursory reading of the text

illustrates that the New Testament has no technical definition of what historically we call

6 Olivette Genest, “Femmes et ministéres dans le Nouveau Testament,” SR, 16 (1987) p. 12. Genest devotes
the entire opening section of her article to the importance of this point from a feminist perspective. Not
only which questions, but how they are formulated, already indicates an interpretative stance. The fact that
until the 1960’s biblical scholarship was largely the work of white European and North American men,
suggests an interpretative stance that would reflect particular values and common experience.

7 Jean Delorme, “Diversité et unité des ministéres d’ apres le Nouveau Testament” dans Le ministére et les
ministéres selon le Nouveau Testament, p. 284.



ecclesiastical offices. Terms for priesthood or any fixed sense of office seem consciously
avoided and are never applied to Jesus or to any of his disciples. We find rather, the terms
diakonia, didkonos, diakonéo (equally, service, servant and to serve) as words that
designate what we hear as “ministry;” all grammatical forms of the verb to serve or to
exercise a function.®

Amazingly, these words written most 25 years ago by Elisabeth Tetlow in her
book, Women and Ministry in the New Testament, are still so contemporary: “The crux of
the problem is located in the understanding and interpretation of the practice of Jesus and
the apostles. The available information on this subject is contained within the New
Testament. The tradition of the Church [sic] has always accorded a primary place of
authority to the word of scripture. Vatican Council II reiterated the belief that scripture
contains and presents “divinely revealed realities” which have been committed to writing
under the inspiration of the Holy Spirit. Thus according to the teaching of Vatican II,
whatever scripture says about a subject has “a normative value for the Church.” Today
feminist scholars identify many other sources as offering “information on this subject”
and fiercely question the sources of normativity and authority in interpretation and
application. Both interpretation and application have grown out of thoroughly
androcentric values and viewpoints. Suffice it to say, the bible is central to any effort to
theologize on current experience, ministry notwithstanding. But only when the bible has
been wrested from the hands of every elite patriarchal, male establishment and restored to
common people, both men and women, can the authority of their real experience hear and
interpret the text as the Word of God. For example, Elisabeth Tetlow also pointed out
that one of the theological presuppositions underlying many past interpretations of
biblical texts on ministry, is that Jesus did not call women to ministry nor could the early
church have possibly permitted women to function in ministry since women are
essentially inferior to men. Women’s path of subordination to men is divinely established
and therefore unchanging. Many scholars would now simply reject or openly challenge
such a preposterous presupposition. Some call upon the work of feminist biblical

hermeneutics and theology to help envision and construct a theology of ministries that

¥ Olivette Genest, “Femmes et ministéres dans le Nouveau Testament”, SR 16 (1987), p. 12.
? Elisabeth Tetlow, Women and Ministry in the New Testament, NY/Ramsey, Paulist, 1980, pp. 1-2.
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rejects the belief and practice of any tradition that holds that women are inferior to men.
More revealing questions ask why, if the New Testament data witnesses to fluidity in
leadership, the central importance of the community in selecting ministers, and service
activities clearly based on gift rather than gender, why is the church still locked into
interpretations that sustain the sacerdotal status quo.

C.2. Feminist Biblical Hermeneutics

Today an abundance of scholarly writing on women in early Christianity is at our
disposal. An immense variety of literature on feminist perspectives and method has also
proliferated. The effort to develop hermeneutical theories and theologies of the Bible that
work with the reality of the patriarchy and the traces of misogyny that the text itself gives
expression to, has evoked many different responses. In Chapter One of this thesis, I offer
the reader a general overview of this feminist scholarship and samples of its diverse
expression. I deem such an overview important in this context because the more specific
choices of texts and methods that I have made continually in the thesis arise from this

broader context and are a part of an on-going dialogue among feminists.

D. Hypothesis and Objectives

The work I present here falls within a feminist hermeneutical model which, when
applied to the question of New Testament ministries, seeks new ways to read the texts.
More significantly, through use of this model I press the question further to ask: what
about us? Can this “new” reading help us find new ways to respond to the deep wounds
of the church, most especially to the inferior position of women and how this affects
ministries? Can this reading not contribute to a new theological paradigm of ministries?
My work emerges from a vision of liberation that “is informed by the biblical prototype
but is not derived from it. It places biblical texts under the authority of feminist
experience insofar as it maintains that revelation is ongoing and takes place ‘for the sake
of our salvation.””'® It is in this sense that I seek “new language” in reading and
responding to the biblical text. New responses engender new questions. What new

questions arise and what a new reading offers, in terms of opening biblical and

1% Elisabeth Schiissler-Fiorenza, Bread Not Stone: The Challenge of Feminist Biblical Interpretations
(Boston: Beacon Press, 1984), 14.



o

11

theological perspectives, suggest an on-going movement between methods of
interpretation. Concretely, if the central message of Jesus’ teaching on the reign of God is
one of inclusion, liberation, and justice, the current ecclesial policy and practice as
regards ministry evokes questioning and reevaluation.

Thus, I hypothesize that through the use of a feminist hermeneutic applied to texts
on the diverse ministries evident in the New Testament and on the place of women in
these ministries, a renewed reading and an interpretation responsive to contemporary
questions and needs is possible. Such a re-reading of biblical texts will offer both a
critical evaluation of previous interpretations and provide new perspectives for
understanding the nature of ministries that flow from gifts given the churches in and by
the Spirit of Christ regardless of gender or status. Equally important, it will allow new
questions to be formulated. The objectives of the thesis are: 1) to critically examine the
thematization of “ministries” present in the biblical dossier; 2) to read these texts from
the angle of women’s experience/presence/absence in the texts; 3) to determine the
requirements for ministry contained there; 4) to show that the results @ propos women
and ministries clarify the question of the nature of ministries themselves—a question that
the church is compelled to examine in response to mounting questions and to ecclesial

problems today.

E. Method

E.1. Feminist Hermeneutics as Methodological Framework

Topics such as discipleship and ministry are two among many themes within
which the Bible has been used to define, reinforce and oftentimes prohibit women from
ascribed roles. The dilemma is in that the Bible contains both liberating traditions as well
as those traditions that seem to legitimate the domination by some (men), and the
oppression of others (women, children, and slaves). The biblical texts articulate traditions
that clearly demand and promote the liberation of women and men who are marginalized
and oppressed by injustice and poverty. At the same time, we recognize that the Bible is
the product of a patriarchal culture in which women, children and slaves are the
possessions of and objects of control by men. It is an androcentric world and the texts it

produces are androcentric. Throughout the texts “woman” is regularly subsumed under
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“man” and the male is taken as the norm of human existence. Exclusive use of
androcentric language further reinforces a mindset and ideology that legitimizes
patriarchy. The hermeneutical framework in this thesis strives to provide the delicate
balance needed to hold these two contradictory traditions together. The “profoundly
paradoxical” nature of this situation for feminist scholarship, as Mary Ann Tolbert
describes it, is that “one must defeat the Bible as patriarchal authority by using the Bible
as liberator.”"!

Feminist reads through the lens of women’s experience. Such an approach is not
without its problems. Which women? Which experience? Feminist scholars are
increasingly sensitive to the dangers of simply recreating patriarchal discourse if it comes
from a single, isolated scholarly arena—that of the white, middle class, Euro-American
feminist perspective. To simply read the text as a woman does not guarantee a feminist
biblical interpretation. Nor does a feminist hermeneutical perspective proceed from the
biological sex of the exegete. It is not enough to be occupied with themes about women
or to use certain tools or a particular technical exegetical approach. Feminist
hermeneutics is the exploration of the exegetical and socio-cultural presuppositions of
biblical interpretation in the interest of women. Feminist vs. androcentric exegesis is
based on a preferential option for women with a view to action on behalf of joining or
reaching women through the biblical text. The now familiar expression: “preferential
option for the poor” so central in Latin American liberation theologies, applies in feminist
criticism. Feminist exegesis makes such a “preferential option for women.” It is critical
of sexual differentiation/sexism in the texts, the customs, and the parameters often
invisibly circling the manifestations of racism, classism, chauvinism or ageism.'? The
methodological framework for this thesis then, aims to be that of feminist hermeneutics,
yet is one developed and articulated from within the limits of a North American, white,

Roman Catholic, monastic perspective.

TN

! Mary Ann Tolbert, “Defining the Problem: The Bible and Feminist Hermeneutics,” Semeia, 28 (1983), p.
120.

12 0. Genest, dans Les JSfemmes aussi faisaient route avec lui, Montréal, Médiaspaul, 1995, “Théories
féministes dans I'interprétation de la Bible,” p. 57. [cf E.Schussler-Fiorenza, But She Said, p. 20).
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E.2. Writing and Gender Analysis

The methodology calls for a shift in the interpretative paradigm, from that of an
androcentric, “value neutral” scholarship, to a new interpretative paradigm that entails
scholarship that is engaged and that takes an advocacy stance in favor of the oppressed. It
uses the struggle of women today as its hermeneutical key and provides a challenge to the
dominant historical paradigm of detached and objective interpretation. It seeks to
reconstruct rather than reinterpret history by simply adding women to the male story. It
rejects a positivist notion of history and recognizes that history has been constructed by
the men and for the men who have been the power-holders and the winners in history.
Therefore, one of the primary concemns is the theological reconstruction of early
Christianity that is the reconstructed history of women as well as men. The goal of this
hermeneutics Elisabeth Schiissler-Fiorenza says, is “not only to restore women'’s stories
to early Christian history but also to reclaim this history as the history of women and
men.” " Key to this historical reconstruction is the application of a “hermeneutics of
suspicion” not only to the context of the biblical dossier but to the text itself and its
history of interpretation. The hermeneutics of suspicion is that process of interpretation
we use to identify and to name the dissonance that occurs when the gap between the text
and the reader appears whether through inconsistencies or falsehoods. Interpretation is
made out of one’s interest, thus feminist readers and interpreters approach the text to
discover and decry the contradictions or silences by which texts present harmful biases or
discrimination.

Working to establish the historical reconstruction, while leaving intact the
patriarchal and androcentric elements found there, now involves analysis made around
the category of gender. Text, context, and interpretation are shaped and influenced by the
social construct of gender. As at other points in the study, a hermeneutics of suspicion
heightens the sensitivity to see whose interests are being served when titles and roles are
identified. Whose interests are served in the interpretation of the texts? And at what
price? When and why, and even how are they made gender specific? Starting from the

recognition that history is written from the point of view of the winners, we now re-view

' Schiissler-Fiorenza, In Memory of Her, p. xiv.
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and re-construct this same data from the angle of those marginalized (whether by
omission, generalization or invisibility) and from the silences in the texts.

E.3. Heuristic Notions

How to delineate and clarify key ideas in order to evaluate particular biblical
texts, their historical contexts, the traditions and their interpretations is another essential
task. Since the very nature of feminist biblical scholarship is multi-disciplinary,
theoretical models from the human and social sciences—feminist literary critical studies,
feminist historiography and archeology, and other tools—aid in clarifying the work.
Feminist theory maintains that all texts are products of an androcentric patriarchal history
and culture. Feminist scholarship in all areas of research and scientific inquiry, whether
philosophy, anthropology, history, or sociology, thus seeks to establish concepts and
heuristic constructs that take us beyond the way androcentric models view the world.
This hermeneutical tool names as insufficient those articulations of humanity and human
history that have neglected women’s presence and contributions.'* My critical
perspective builds on a feminist heuristic model that identifies such notions as patriarchy,
androcentrism, gender categories, sexism, and presuppositions, as factors that profoundly
influence reading.

E.4. Method

Until now, I have spoken of the feminist methodology directing this thesis.
Specific exegetical methods and analytical instruments for the chosen biblical texts
dealing with ministries are determined in large part by the texts themselves. After a
thorough explanation of the criteria used for the selection of specific texts, I employ other
literary and historical instruments that work for the analysis. The results of historical-
critical scholarship will be used to the extent that it helps us determine when and in what
ways the texts may be cloaked in patriarchal values or language of particular cultural and
historical moments, and thus cloud the true nature of New Testament ministries. The
conclusions rendered by sociological analysis will also be incorporated insofar as they aid
us in seeing the profile of communities from which and to which the text communicates.

It is literary critical analysis, however, which will be the privileged method in this thesis.

"“Ibid., In the Introduction and first chapter of her book, Schiissler-Fiorenza discusses at length the “new
lenses that enable one to read the biblical sources in a new feminist light, in order to engage in the struggle
for women’s liberation inspired by the Christian feminist vision of the discipleship of equals.” p. xxiv ff.
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Literary critical work will be central to the search for identifying what is ministry
in the New Testament data and what expressions and developments of ministry are
evident there. In this regard, my interest is centered on the structure of the text itself and
the meaning it gives, more than on questions of authorship or the history of the text’s
transmission. It is this notion of New Testament ministries, after all, and not an affair of
gender that 1 am interested in seeing emerge clearly from the texts. What is the nature of
ministry is one dimension of the question. How the texts indicate ministries’ application
in the life of the early Christian communities is another dimension of the question. From
these aspects of analysis, we see more clearly, women’s absence or presence. My literary
critical work in the thesis will examine all these aspects of the question as well as asking
what hierarchical and centralizing tendencies were already occurring in the New
Testament writings. What consequences do these have for women? How these literary
critical findings on New Testament ministries stand in relation to the
gendered/hierarchical/classed understanding and models of ministry we find operative
today is the question that then follows.

Is there a contribution that feminist biblical hermeneutics brings to a theology of
ministries? In the final step of the thesis I apply my textual analysis to this question and
indeed, I do find significant areas where the hermeneutic can contribute to understanding
the nature of ministry and women’s engagement in it. Certainly, the value of questions is
never without merit. The diversity in functions, services, ministries, and ministers is
easily recognizable as true, but my analysis gives flesh, so to speak, to data like this that
may be known and acknowledged theoretically, but that rarely seems taken seriously
enough to be reason for real change in the formulation of a theology of ministries that
challenges the church to change a centuries long practice of ministries that endorses the

exclusion of over half its population for the simple reason that they (we) are women.



Chapter One

Feminist Perspectives in Theology and the Bible

INTRODUCTION: GOAL AND METHOD

A. GOAL

The GOAL of Chapter One is to become acquainted with some of the major feminist
theological and exegetical perspectives relative to the study and application of New
Testament interpretation. The focus is Christian, and for the most part reflects the
development and work done by white, North American, feminist scholars. Acquaintance with
these perspectives helps achieve another aspect of the chapter’s goal: it highlights important
interpretive issues in feminist work in general, and biblical studies in particular. What
perspectives are distinct to North American feminist theology? Can we not legitimately speak
of an emerging tradition of feminist theology when we acknowledge the work begun in the
nineteenth century by women like Elizabeth Cady Stanton and Susan B. Anthony, Anna Julia
Cooper and Matilda Gage? What questions does feminist exegesis ask of the biblical texts?
What hermeneutical tools are important and/or unique to feminist analysis? Can anything
new be learned as a result of a specifically feminist approach to the Bible and who is it good

for?

B. METHOD/APPROACH

One step (B.1.) toward achieving the goal of the chapter is to trace a single but
significant line in critical feminist consciousness as it developed in the early theological work
of Mary Daly. I propose to do this by examining several aspects of Daly’s controversial
thought as expressed in Beyond God the Father (1973)," that led up to her rejection of the
Christian scriptures as being in any way “normative” and her complete abandonment of
institutional Christianity. Daly herself provides, as it were, a “feminist marker” alongside
which we can stand the work of other feminist theologians and biblical scholars. In light of
Daly’s convictions, a second step (B.2.) is to examine (with some evaluation) the various
categories of feminist thought on biblical interpretation. Tracings of the remarkable

development in feminist theology, and in particular biblical critical study, are found in works

5 As early as the 1960’s, Mary Daly was a catalyst for what would become the first task for feminist theology: to
critique Tradition itself in light of patriarchal ideology and the patriarchalization of God. The Church and the
Second Sex, published in 1968 encouraged women to “vote with their feet.”
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edited and written by Adela Yarbro Collins,'® Letty Russell,'” Sandra Schneiders,'® and
Elisabeth Schiissler-Fiorenza.'’

Carolyn Osiek®® offers an outline, now frequently referred to by those seeking
understanding of feminist interpretations of the Bible that I too find helpful for our purposes
here. As the wealth and diversity of material opens before us, our indebtedness increases for
those scholars who have worked to give it order and category. Their work facilitates our
journey into this rich and vast feminist landscape. These writers ask how different
interpreters examine the biblical record. In most cases, they ask specifically about the Bible’s
authority and in what ways it reflects patriarchal social structures. In some cases, they ask
how the Bible gives expression to and affirmation of patriarchal social structures. In order to
achieve the goal of this chapter the third and final step (B.3.) is to examine in greater depth
the work of another significant feminist biblical scholar and theologian, Elisabeth Schiissler-
Fiorenza. For many women and for some biblical scholars (both women and men) Schiissler
Fiorenza has a central role in feminist biblical work today. Her voice continues to be a part of
the lively conversation about the need for explicitly feminist historical reconstruction and

theology.

B.1. The way feminist consciousness addresses theology and biblical study today,
colors my approach to this chapter. It convinces me that to give expression to my experience,
to my own état de la question, and to acknowledge my own presuppositions, is all part and
parcel of how such an examination unfolds. I single out one event that has become for me a
symbol as well as a signal of the gap between my experience and personal values and what
our Christian tradition has taught and practiced. Following one tenet held by many feminist
theologians, to reflect on this event in light of my own experience of it adds to the intellectual
integrity and meaningfulness of this thesis. In doing so, I draw also from a few feminist

thinkers, beginning with Mary Daly.

'* As early as the 1960’s, Mary Daly was a catalyst for what would become the first task for feminist theology: to
critique Tradition itself in light of patriarchal ideology and the patriarchalization of God. The Church and the
Second Sex, published in 1968 encouraged women to “vote with their feet.”

' Adela Yarbro, Collins, ed., Feminist Perspectives on Biblical Scholarship (Chico: Scholars Press, 1985).
""Letty M. Russell, ed., Feminist Interpreiations of the Bible (Philadelphia: Westminster Press, 1985).

'® Sandra M. Schneiders, Beyond Patching (New York/Mahwah: Paulist Press, 1990).

Elisabeth Schiissler-Fiorenza, ed., Searching the Scriptures, Vol 1:A Feminist Introduction (New York:
Crossroad, 1993).

* Carolyn Osiek, “The Feminist and the Bible: Hermeneutical Alternatives” in Feminist Perspectives, 93-105.



T
i

18

clearly for me on that day. Even now, this woman’s interest in and dedication to women and
to the full realization of our humanity, evokes in me the desire to write with passion and
honesty. It encourages me in my personal efforts to face the hard challenges, to articulate the
difficult questions, and to trust my experience as I write about feminist perspectives in
theology and the Bible. I refer to my experience of the event; it does not necessarily reflect
any other person’s experience of that event. Much less is it meant to be an authoritative
comment upon the role or history of the Catholic Church in Quebec.

I entered the church the day of the funeral with an immense crowd of women, men,
and children gathered to mourn the passing of their mother, sister, friend, colleague,
teacher—all that she was for us. At the time, I did not know that it would be a Roman
Catholic funeral Mass that we would be celebrating. Nor did I know how it would be
conducted. As my friends were to say to me later, “Probably most French Canadians would
have expected that.” And I did not know in the end, if most of those who were there really
experienced it as a “‘celebration of faith in the Resurrection of Jesus,” as Roman Catholicism
describes it’s funeral liturgies. I wondered, “Was it a time when grief was shared and pain
was lessened because of what we believe in and were doing there together?” I didn’t know.
What I do know is that the words and ritual actions meant to give expression to consolation
and hope in Christ in that liturgy seemed to be spoken to someone else. The lack of
connection between what Christians believe about life and resurrection and this woman'’s
lived search for understanding of humanity seemed particularly inappropriate. Was this a real
healing and help? What appeared to me to be the lack of engagement, the almost indifferent
response by the assembly to the Eucharist, struck me as another loss to endure. Why is it that
the homily and particularly the eulogies at the end seemed the-only moments when our
humanity, our relationships, were expressed?

What I knew then without words and know now from reflection upon the experience
of that gathering, is that it is right to own the claim: “It is our church.” I found myself saying
things like: “It is our faith.” Just as women young and old have cried out against violence in
the “Take Back the Night” demonstrations throughout Canada and the United States in recent
years, 1 found myself saying, “Take Back the Church!” It is our communal as well as
personal search for meaning in the face of mystery that has been taken away from us, or that
has never been allowed, perhaps. I refuse to give it up or give it over. I continue to believe
that the Christ Event as expressed in and through Jesus is for anyone who seeks to claim it as

somehow “saving” or “redeeming.” The fact is that “the androcentric fallacy” (Gerda
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Lerner) has wrested religion and worship from women and has built upon the distorted “half-
story” of humanity. However, what history, patriarchal tradition, and injustice have done to
steal it away from most of us, I maintain is not the final word. Part of the work of feminist
theology and feminist biblical research is to reclaim the possibility of faith for women by
creating it anew. It is not a question of simply filling out the picture of the past by adding
women to it, nor does it try to re-structure patriarchy. It is also not a work leading necessarily
to the relinquishment of our history and our identity as Christians.

In the years that followed Mary Daly’s groundbreaking and uncompromising critique
of Christianity, Beyond God the Father (1973), an immensely varied and rich tapestry of
incisive, creative feminist critical thought emerged. This book, as well as two of her later
works, Gyn/Ecology (1978) and Pure Lust (1984) were widely read and have deeply
influenced women. The first of these three books grew out of Daly’s experience of a
Christianity that she found irredeemable and which she therefore had to reject. Needless to
say, her rage surfaced and consequently, the sharp language she used in Beyond God the
Father and in later talks and articles shocked many of her listeners. It won her little sympathy
or open hearing from the academy or from the church. Unfortunately, but necessarily, her
writings and public appearances also set her at odds with those who engaged in the same
work but who remained within the Christian tradition. An enormous amount of work has
gone on since that time when Daly’s book was the subject of lively reaction and debate.
Much published and unpublished criticism, response and re-creation, has happened in
feminist circles where the choice to remain within the Christian tradition is still considered a
viable option. It must be said however that there is perhaps no other single woman engaged
in a similar work whose writings so galvanized the feminist philosophical/ theological/
biblical debate, at least in the United States, as have those of Mary Daly. Few serious
feminist critics today would deny the depth of the problem Daly decried: that of the
misogyny shaping human history and its manifestations in historical Christianity. Daly’s
profound rage in this regard has, no doubt, been a major factor in helping to produce a
feminist critique that refused to be ignored or silenced within academic and church circles.?!

A first reading of Beyond God the Father was at once exciting, affirming, and

disappointing. Exciting, because finally, it seemed, someone was speaking “loudly enough”

2! Anne Loades, ed., Feminist Theology (Louisville: Westminster, 1990). Although it is clear that she takes issue
with some of Daly’s conclusions, in Part Three, Practical Consequences, 181-189, Loades traces Daly’s growth
and positive influence in feminist and feminist/ecclesial circles.
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(or was it “honestly enough”?) about a tradition that had helped shape and was itself shaped
on the basis of a lie. The deception of patriarchy, the father-rule, is the mindset and
perception of reality that thrives on the oppression of women for the sake of maintaining a
domination-subordination pattern of relationships in which males own, rule, and reign. This
world is a false world, said Daly, this reality is not reality and we must purge ourselves of it.
Mary Daly was the woman who put into words what many others were slowly beginning to
see: “if God is male, then the male is God.”* It was exciting to read someone who was
discovering as well as creating new language to describe the reality of the world, one’s self,
and the one we name “God.” Daly was doing much more than finding new ways of saying
the old things. She realized that even in the speaking, even in the naming, the new is coming
to be. Women have been named, have been spoken for, have been made the ‘“other” in
relation to creation, to men, and to God for so long, that it is exciting to imagine it could be
some other way. Even before Daly wrote Beyond God the Father, she recognized that the
weary and waning perceptions of world, self, and God, as defined by patriarchy had lost their
grip—reality had broken the bonds of “meaning,” which is to say, “meaning-as-given.” Daly
calls it: “the non-reality of alienation.”

Daly drew the connections between politics and the patriarchal vision of reality that
religion legitimated. She became an outspoken critic of systems and government--creations
of patriarchy--and she called for the “castration” of all images and language that give
expression to a “phallocentric value system.”® She identified this work of “castration” to be
the task of women. Daly began to write and speak of her beliefs about how the images and
values of a society are projected into a framework of belief. She observed the ways in which
they become fixed and objectified; how the framework of belief is used to justify “the social
infrastructure,” appearing to be unchangeable and true in some kind of unquestionable way.

My first reading of Mary Daly was an experience of personal affirmation and
celebration of the honesty in her bold identification, critique, and rejection of a “pervasive,
controlling sexual caste system at work in our world.”?* But hers is not simply a push for
greater individual freedom or “women’s liberation,” nor is it only a call for the critique of
patriarchy and its creations. Daly’s is not the facile relativism that can arise from focusing

only on the self and each individual’s right to create her/his own form of life based on a

2 Daly, Beyond God the Father, 19.
= Mary Daly, Beyond God the Father (Boston: Beacon Press, 1973), 9.
¥ Daly, Beyond God the Father, 2.
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belief in what is really of value, what is really real. Her method of liberation affirms, “that to
be human is to be able to name.”” Women have had this human power, this humanizing
power stolen from them, says Daly. We will not be able to reclaim this right to name until we
move beyond the space and time of patriarchy and find our whole human selves, sister-selves
bonded together in new ways of seeing and be-ing in cosmic covenant. But this is where I
part from her thinking. The move toward an “Other” reality, to an “Other” world of
segregated feminism seems hardly possible or practical for the overthrow of patriarchy. It is
unrealistic to think that withholding our power as women, or withdrawing from the world, is
really possible for most women. Daly might respond by saying that we are about creating
new paradigms of reality. My sense is that there is no room here for even the possibility of a
common reality if the story of women’s oppression and suffering is removed from the very
locus of its creation.”® There is no past to discover and the future seems an impossible blur in
the tangle of her increasingly metaphoric language.?’

My disappointment came in reading what appears to be Daly’s increasingly elitist
refusal to accept anyone who disagrees with her presuppositions or proposals. Without
hesitation, I affirm the call for women to work at unveiling the myth of “feminine evil,” to
refuse co-opting institutions that make us “other,” and even to risk “non-being” for the sake
of rejecting the “non-being” we’ve been assigned. However, I see it as both inconsistent and
illogical, to first acknowledge and proclaim that the beginnings of the awareness that the
human being is made in God’s image are already present in traditional Christian doctrine,
and then to say that there is no model we can take from the past. Is there no truth to be found
there either? The disappointment I experienced in reading Daly was in knowing that her
conclusion moves her beyond a worldview that includes church and Christianity. I count as
great loss her turn away from a whole company of women scholars, her total denial of a

tradition that some would claim is as much a part of “herstory” as history. Even more

* Ibid., 8.
* Daly, Beyond God the Father. In Chapter Six, “Sisterhood as Cosmic Covenant” Daly calls for “an exodus
community” which rejects the church and sees the center of this new sisterhood as being “in the promise in
ourselves.” 158.
7 Ibid. Original Reintroduction, p. xxvii. “The Moon-Goddesses--Gorgons--look toward men and turn them to
stone--the doomsday men with their doomsday clocks whose tick-tocks mimic the rhythms of Lunar Time.
Gorgons look out-ward, refusing to serve the masters’ commands to peer into mirrors. They tear off the
blindfold from captive Justice, crying that the Time has come to activize, to See with Active Eyes. They say that
Eye/I beams can stop the doomsday clock...”. While I appreciate the drawing power of her poetic flair, phrases
such as this taken from the Original Reintroduction, seem to move one away from concrete experience into what
%’ﬁﬂ be7t1hc dangerous trap of once again falling into “spiritualizing” our experience.

id., 71.
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profoundly, I count as loss her ultimate rejection of Christianity as being irredeemably sexist
and therefore not salvific for women. Is there anything after that? If there is, is it enough? It
is not enough for me to think that the “Second Coming” is the arrival of new female
presence.

Despite my difficulties with her conclusions, much of what I read in Mary Daly’s
work was so compelling, so challenging, and so impossible to dismiss, that it made her
conclusions all the more disturbing to me. Does following her thought and agreeing with her
line of argument demand the same conclusion from every reader? I knew as I read her that I
wanted to remain within the Christian tradition, but I want to be there as one of the “whole
beings”, one of those who make choices and redefine for themselves, “church,” “god,” and
“women.” Iknew when I first read Mary Daly that her questions were the questions of many
women and that they were also some of my questions. They were some of those questions I
had that day at the funeral liturgy of my teacher. Daly’s challenges were ones with which
many women like myself could identify. I also realized what some had earlier suggested:
that as regards the Church, theology, and feminism, Mary Daly’s work and struggle became
something of a post-modern watershed for feminist work with the Bible. Many of those who
were writing, thinking, and speaking about questions of patriarchy and the liberation of rising
feminist consciousness, were doing so in response to Daly. Most were taking a position on
one side or the other of her uncompromising stand. I stand with those who question, as Daly
and others contend, that the only alternative to a patriarchy-saturated religious tradition with
all its institutional baggage is to step outside its reach. Is the only alternative to live on the
“boundary,” set apart from the “non-reality of alienation” inherent in patriarchy? Must we, if
we want to authentically pursue the liberation that is a part of becoming fully human, become
post-Christians?

Further questions arise for me from her work. Is it possible to refute, with an equal
amount of reason and passion, Daly’s attack on the core symbolism of Christianity? What
audible, which is to say credible, voice does a Christian feminist critique add to the
conversation? In other words, is there a radical Christian feminist perspective operative
today, which can stand up next to Daly’s challenges or is she correct is concluding that there
no possible way to overthrow patriarchy short of leaving this world? And finally, is a
reshaping of traditional Christian theology and biblical hermeneutics really working? How
have other feminist scholars and writers responded to the profound and apparently

irreversible problems that Daly so unequivocally put before us?
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Daly’s reflection and writing provided the critical focusing of the theological and
biblical presuppositions that demanded examination. She called for a critical analysis of
women’s experience and increasingly, created new terminology while at the same time
heightening awareness of the need for changes in religious language as well as language in
reference to women and women'’s experience. Daly helped to open further the door that
would expose patriarchy and the patriarchalization of God. She also helped many of us
clarify our questions. Some of these questions are answered as we begin to trace the various
strands of feminism and more particularly in how some theologians began and continue to

address religious questions and to face the realities of the Bible, as we know it.

B.2. My personal goal is to work with, rather than avoid the challenges and rejection
that women like Mary Daly present to us. The goal is to continue addressing her work but
from within the Christian circle. I am biased in favor of the Bible and want to find in it a
liberating, life-giving word. I know that there is no guarantee that this is possible. But I
believe that the effort to develop a theology of the Bible and a hermeneutical theory that
works with the reality that the text is patriarchal and misogynist, may yet allow us to continue
to use the text as revelatory and liberating.

For this to be possible, it is necessary to continue to re-conceptualize the relationship
of the ecclesial tradition to the biblical text as revelatory. The development of new
vocabulary and a new hereustic framework has begun to open new possibilities for
addressing the very nature of the text as text, and how it might be understood. How we
conceptualize notions such as “inspiration,” the Bible as ‘“the Word of God,” and
“revelation,” radically changes when we apply a feminist critical consciousness to history,
tradition, and linguistic theory. For example, recent investigations of the formation of the
canon—even the question of what canonicity is—affect how we speak of the authority and
normativity of the text. I am predisposed to claiming the Bible as a source for meaning and a
text that is human and revelatory. As early as 1976 Sandra Schneiders and others began to
write about the need to liberate the word before it can become a liberating word.?’ Like
Schneiders, I am committed to a feminist perspective that demands a critique of all
oppressive cultural structures and their creations. Feminist study underscores the irrefutable

point that every text is an interpretation done within its particular context. The interpretation

* In the Introduction to the collection Feminist Interpretations of the Bible, Russel writes of this and refers back
to the 1976 work The Liberating Word: A Guide to Nonsexist Interpretation of the Bible.
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is an effort to understand the reality perceived and that effort is subjective. Fewer and fewer
scholars today would defend the myth of objectivity. It is no longer a question of whether we
interpret the text we read, but how we interpret.®°

Experience of the reader as well as that of the writer shapes, changes, and reveals the
meaning of the text. There occurs a dynamic process that allows—demands, even—that
meaning changes according to time and context. Like all experience, women'’s experience is
on going. A feminist exegesis and hermeneutics takes into account women’s experience in a
focal way. It recognizes that the authority of the text does not exist solely in the text; that is,
the Word of God is not limited to the biblical text, but also lives in the reader. I write from
within the context of my experience of the Christian tradition, specifically expressed in
Roman Catholicism, and as a white North American feminist. While this limits my
perspective, I recognize that it is revelatory.

More broadly, “feminist critical consciousness” has its roots deeper in history than
many would suspect. Marla Selvidge writes in her book, Notorious Voices, “While feminist
criticism is touted as a new methodology employed by scholars of the late nineteenth and
twentieth centuries...its strategies were employed centuries earlier.”®' New work, growing
out of a number of different social, political, and religious factors, was however, beginning to
take shape in the late eighteenth and early nineteenth centuries in Europe and America.? The
increasingly clear and collective realization by women that they were simply not counted in

the story of mankind and that their experience had no place or meaning in the shaping of life

* Sandra Schneiders, “The Bible and Feminism” in Catherine LaCugna (ed.), Freeing Theology. The Essentials
of Theology in Feminist Perspective (San Francisco: Harper, 1993), pp.31-57. Section 2: “The Special Status of
the Bible in the Church” (pp. 40-46) was particularly helpful in clarifying my ideas in this regard.

' Marla Selvidge, Notorious Voices: Feminist Biblical Interpretation, 1500-1920 (New York: Continuum,
1996). To this point, in another place Selvidge writes, “While the term ‘ferminism’ may be a twentieth-century
invention, its ideals and strategies were practiced long before the suffragettes won the vote, and long before Mary
Daly, Elisabeth Schiissler-Fiorenza, Phyllis Trible, Naomi Goldenberg, or Rosemary Radford Ruether penned
their scathing critiques of the religious literatures and power structures of society.” p. 6. As well, Selvidge writes
of those who demythologized and remythologized texts: Mary Hays, Elizabeth Cady Stanton, and Antoinette
Brown Blackwell. Women such as Luckie Buchan, Joanna Southcott, and Anna Bonus Kingsford were among
those interpreters who conceived of the female as God, or the New Christ, the only hope for humanity. Judith
Sargent Murray, Matilda Joslyn Gage, Frances Willard, and Charlotte Perkins Gilman “upheld motherhood and
the Superior Moral Woman as the highest good.” These women “sought to help society educate all women
through their matriarchal readings.” p. 7. Sojourner Truth, Maria Stewart, and Amanda Berry Smith— all African
American women - used their cultural experience and worked from their experience of racism and slavery. Their
interpretation came out of their understanding of the plight of all who were oppressed and used by the white male
power structure.

? See overview discussion in Barbara Brown Zikmund, “Feminist Consciousness in Historical Perspective” in
Letty Russell (ed.), Feminist Interpretation of the Bible (Philadelphia: Westminster Press, 1985), 21-29 and
Carolyn De Swarte Gifford’s article, “American Women and the Bible: The Nature of Woman as a
Hermeneutical Issue” in Adela Yarbro Collins (ed.), Feminist Perspectives on Biblical Scholarship (Chico, CA:
Scholars Press, 1985), 11-33.
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or culture began to take effect during this period. Questions regarding women'’s duties, rights
and roles in home and society prompted external reforms. Opponents of reform used the
Bible and Christian tradition to argue for the starus quo; it was not legitimate for women to
question, much less to name and value their experience.

Religion was the bastion of patriarchy and everything from women'’s role to their
feminine identity could be and was preached to them from the biblical text. But the
heightened awareness of women’s disadvantaged status led women to organized action to
better their situation and to open the horizons that had been so severely limited by the
strictures imposed by the male world. They began to agitate for change in political and social
spheres. Women also began to turn to the Bible for justification of their position. The desire
for the right to be educated, to vote, and to have some say about such questions as family and
fashion made women increasingly aware of themselves as women. The reforms which were
taking place in the nineteenth and early twentieth centuries led to the growing realization
among women that reform and reinterpretation was not enough to either achieve equality or
allow for the effective liberation of women (and men) into their full humanity. Structural and
systemic changes had to be made. We needed to study the Bible itself and the oppression it
legitimated, in a manner that led us beyond using it as a proof-text argumentation. A small
but growing number of women were turning to the Bible and asking: How are the scriptures
to be interpreted and by whom?*® Patriarchy, as a principle of social organization and the
operative force behind social structures and institutions, promoting dominance over the
dependent and powerless, was in the process of being unmasked for what it is.**

It is not my intention here to survey the history or development of feminism, yet it is
important to note that feminism did not begin in the academy. Nor did it arise from any
single source or for any one reason. The Bible had played a key role in the argument against
women’s emancipation. As regards Elizabeth Cady Stanton’s work on The Woman’s Bible

and other women actively examining the role of the Bible and religion, Elisabeth Schiissler-

* The work of Elizabeth Cady Stanton on The Women's Bible (1895) and its significance for feminist biblical
interpretation is discussed by Elisabeth Schiissler-Fiorenza in In Memory of Her, (New York: Crossroad, 1983),
pp. 7-14. In addition to Selvidge’s book, Notorious Voices, cited above, the historical importance of such
women as Stanton, the Grimké sisters, Matilda Joslyn Gage and Frances Willard is discussed in Gifford's article,
;American Women and the Bible” in Collins (ed.) Feminist Perspectives, 11-33.

Mary T. Malone writes, “The first wave of the feminist movement is associated with the mid-nineteenth
century search for women’s rights culminating in the demand for suffrage...The normative marital arrangement
of male headship and female silence and submission was particularly challenged. With the achievement of the
vote and the advent of the two world wars, much of this debate had been forgotten.” Malone, Women and
Christianity (Maryknoll, NY: Orbis, 2001), 258.
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"33 It was and continues to be women’s

Fiorenza points out; this was a “political act.
experience of sexual oppression that prompts the feminist critical consciousness.

The 1960s and 70s, without question, marked significant turning points in the United
States and Canada. As suggested in the General Introduction institutional structures were
breaking down An explosion of information from within the social sciences (especially
psychology) increased engagement with personalist questions. The Second Vatican Council
(1962-65) highlighted, in dramatic ways, the global dimensions of the church. The church
itself was catching the attention of the world. Many bishops, representing countries suffering
from centuries of oppression, called for justice for their people. In what seemed like a
moment in time, the order and right place of things was uncertain. The church and the gospel,
once so distinct and separate from the world, were now spoken of as being rooted in the
world. For women, this period gave rise to the second wave of the Christian feminist
movement.

Today, scholarly writing on women in the New Testament and in early Christianity is
abundant. In recent years, an immense variety of literature on feminist perspective and
method has also proliferated. The effort to develop hermeneutical theories and theologies of
the Bible that work with the reality of the patriarchy and the traces of misogyny that the text
itself gives expression to, has evoked many different responses. It is possible here to offer
only an overview in order to give a sampling of this work. At the same time, I deem such an
overview important in this context because the more specific choices of texts and methods
arise from this broader context and are a part of an on-going dialogue among feminists.

While definitions of feminism are as many and varied as are feminists,® on some
level, most would likely be able to agree that feminism attempts a critique of the oppressive
structures of society. Contemporary feminism names patriarchy as the basic cause of such
oppression. How one approaches patriarchy—defines and responds to it-determines, in part,
where one stands within the work of feminist renewal. In this regard, two general approaches

are possible: work to achieve the ascendancy of women, which implies a radical response of

¥Schiissler Fiorenza, In Memory of Her, 7.

% A taste of various definitions: “Feminism is a mode of analysis, a method of asking questions and searching for
answers, rather than a set of political conclusions about the oppression of women.” By contrast, in the same
volume we read: “Feminism is a theory that calls for women’s attainment of social, economic, and political rights
and opportunities equal to those possessed by men. Feminism is also a mode for a social state—an ideal, or a
desired standard of perfection not yet attained in the world.” A Feminist Dictionary, eds. Cheris Kramarae and
Paula A. Treichler (Boston: Pandora Press, 1985), 159-160.
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revolution and separation; and work toward human equality in which reconciliation is sought
through establishment of and emphasis given to the full humanity of women. The latter of
these two approaches, when applied to feminist biblical interpretation, seeks to understand in
new ways the normative authority of the Bible, while the former approach dismisses it as
hopelessly lost in its patriarchal web. These approaches need to be nuanced and expanded,
but I shall return to this later. Suffice it to say whether the approach is revolutionary or
reformist, a social system of father-rule as the basic structure of social organization is
unacceptable and must be unequivocally rejected.

A discussion of feminist perspectives in biblical interpretation needs to take into
account developments both in feminism and in biblical interpretation. The response among
feminists to the dominance of patriarchy has given shape to at least four types of feminism.*’

Liberal feminism, based on the Anglo-American Enlightenment tradition, has
concerned itself with equal rights and therefore equal opportunity for women within the
existing socio-political sphere. The face of patriarchy manifests itself in pervasive sexist
mores and practices, and perpetuates systems, which deny the rights and opportunities of
individuals based on their sex. Equal rights, equal opportunities, equal pay, and reproductive
self-determination are among the goals for which liberal feminism works. Critics of liberal
feminism point out that such a perspective is burdened with the weakness of liberalism; that
stress on the individualistic understanding of human beings leaves patriarchy basically intact
and tends toward the classism produced by laissez-faire capitalism. Such an approach, critics
maintain, leaves the poor, women of color, and minorities on the outside of any real change.

The exclusion of women’s values and the intrinsic moral superiority of women are
the concern of cultural or romantic feminism.”® Cultural feminism seeks to counter the
emphasis on the rational and the technical by emphasizing the other side. This perspective
holds that women bring the emotional and natural voice to humanize and react against the
prevailing values of industrialized, scientific modernity. The so-called feminine qualities of
intuition, sensitivity, and creativity are glorified, and among the reformist expression this is a

call to the transformation of “the morally and aesthetically inferior masculine world through

7 See Rosemary Radford Ruether, Sexism and God-Talk: Toward a Feminist Theology (Boston: Beacon, 1983),
41-45, 216-32. Other authors have used Ruether’s summary and made their own adjustments and additions.
Especially helpful is Carolyn Osiek’s treatment in “The Feminist and the Bible: Hermeneutical Alternatives” in
Collins (ed.) Feminist Perspectives, 93-105.

% Variations in the use of this title can be seen in Gregory Baum, “Feminism in Christian Theology” Journal of
Gender in World Religions (Publication of the Faculty of Religious Studies, Montreal: McGill, Vol. 4), Sandra
Schneiders in Beyond Patching, p. 19 and Ann Loades in Feminist Theology: A Reader, 1-3.
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3 In its most extreme forms, this perspective rejects

infusion of superior feminine values.
the male world altogether. Cultural or romantic feminism in its reformist expression held
stronger place in the 19th century than it does today, when family values and the glorification
of home and motherhood were elevated as women’s way of transforming society and
challenging patriarchy by adding this different voice. It continues to be the perspective often
put forth by the official Church. It is still heard in the message of John Paul II. Critics
suggest that such a perspective is itself patriarchal; the critique of merely adding women to
the picture of humanity is no solution. However it is expressed, the end result tends toward a
kind of reverse sexism, a reversal of oppressors and oppressed.

Like liberal feminism, Marxist/socialist feminism operates on the belief that the way
to equality for women is through complete assimilation into the public, male system. It
rejects however, the classism generated by economic systems that are fundamentally sexist
and therefore hierarchical. Patriarchy is the collusion among male oppressors, which crosses
classes and races to control the division of labor by gender. This feminist perspective
concerns itself then, with economic autonomy and the deconstruction of the oppressive
economic system, which assigns males the dominant class within every class.

Radical feminism*® sees patriarchy as the root cause of oppression that corrupts and
motivates every social system, making the male the absolute owner and dominant power
holder over all. It attacks all institutions and gender self-identity as promoters of hierarchy
and refuses to “dichotomize differences into inferior and superior as bases for
domination/subordination relationships between people or between humans and the rest of

41 As with other expressions, radical feminism recognizes that the personal is

creation.
political. Individual, personal experience is inextricably bound to the institutions and
structures in which we live. It recognizes that all spheres of our existence are connected and
related. The perspective of relationship, mentioned frequently above, regards patriarchy not
“merely as a system of male domination of females, and therefore as a subset of the overall
problem of class oppression.” Additionally, it sees it as “the root of all hierarchical
relationships including not only sexism but also classism, clericalism, colonialism, racism,

ageism, and heterosexism.”*?

* Osiek, “The Feminist and the Bible,” 95.

:? Here I am following this distinction as made by Sandra Schneiders and others. See Beyond Patching,
Ibid. , 26.

“? Schneiders, Beyond Parching, 24.
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Like the feminist approaches mentioned above, the specifically Christian expression
of radical feminism, takes on many forms in its biblical scholarship and methodology. It
takes seriously the vision and goals of other feminist expressions. It is also concerned with
religion’s role in the oppression of women and with the liberating possibilities of religion as a
manifestation of culture and belief. Some Christian feminists seek to reconcile their views
with Christian tradition through the creation of an alternative future of full human liberation,
rather than to sever all ties with religion. Attention focuses on the interstructuring of
oppressive forms of language, categorization, and social behavior: race, class, sex, etc. Like
most of the work of feminism, radical Christian feminism, as applied to biblical study, is
contextual and looks at each place where these primary forms of oppression are expressed.
Responses have been made and attempts at alternative visions constructed.

As I suggested earlier, two factors that are critical in feminist theology and biblical
hermeneutics are experience and authority. Anne Carr believes that “a threefold task of
critique, historical retrieval, and theological construction” mark the path of the development
of feminist theological reflection.*’ Looking back to the time of Mary Daly’s early writing in
the 1960’s, it is clear that she was a catalyst for what was to be the first task for feminist
theology: to critique the tradition itself. The fact that women’s experience has been denied,
ignored, and erased from that tradition is no longer acceptable on any level or in any feminist
perspective. Feminist scholars began to make the point that women’s experience, specifically
as women'’s experience, is central to a critique and a restructuring/renewing /recreating
response to Christian experience and tradition in general, and to the Biblical text as
authoritative and liberating, in particular. The fact that women’s voices were absent through
centuries of that tradition, and that they continued to be absent, needed to be addressed and
righted.

The recovery of women's history became the second task of feminist theology. The
search for the Christian past of women began to expose not only the denial of their presence
in the story of history, but the rediscovery of their place in the preaching and practice of the
early church and its foundational stories. People like Schiissler-Fiorenza and Rosemary

Radford Ruether worked with texts and reinterpreted the stories there, recovering some of the

“* Anne E. Carr, “The New Vision in Feminist Theology,” in Freeing Theology: The Essentials of Theology in
Feminist Perspective, ed., La Cugna (San Francisco: Harper San Francisco, 1993), 9. She writes specifically of
the work of Catholic feminist theologians.
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lost or stolen history of women in the Bible and in the tradition.** In order to incorporate
both the new understandings of historical material and the developing insights of the feminist
community, new theological reconstruction had to be done. Increasing numbers of women
were studying theology and acquiring the linguistic and biblical tools needed to do the work
of reshaping the traditional teaching. All the teachings needed reshaping—revelation,
authority, sin, grace, and even the Bible itself.

Carr goes on to point out that although one might expect the topic of theological
methodology to be among the first task to be addressed, historically it only came into focus
as a kind of fourth engagement of feminist theology.** The providence of this, I believe, is
that women studying the Bible learned historical-critical methodology. We pointed out earlier
that they were not among the first women to enter the feminist dialogue. And by the time the
glory of the historical-critical method was beginning to dim, rich findings were being made
through the use of many other critical tools, which could be brought to bear on the biblical
text. Feminists were discovering wide-ranging materials and models for interpretive
strategies in countless other disciplines.

To reconstruct the early Christian history of women, their participation in leadership,
and their contribution to shaping ministry in the early church, feminist biblical work is
actively engaged with feminist work done in archeology, linguistic studies, cultural
anthropology, and a host of other sciences. The work has helped to recover rich non-
canonical and varied sources'® that have been lost or forgotten. Another enrichment
contributing to this perspective comes in conjunction with feminist work accomplished in the
social sciences, literary criticism, feminist historiography, and postmodern critical theory.
Feminist biblical studies borrow and employ several methods and interpretative strategies for

reading the Bible.

*“ Schiissler-Fiorenza, In Memory of Her and Ruether and Eleanor McLaughlin, eds., Women of Spirit: Female
Leadership in the Jewish and Christian Traditions (New York: Simon and Schuster, 1979).

“ Anne E. Carr, “The New Vision of Feminist Theology,” in Freeing Theology, 11.

“ Although focused predominately on the lives of Hellenistic Jewish women, Bernadette J. Brooten and Ross
Kraemer are two scholars who have taken the lead in utilizing sources such as legal documents, inscriptional
evidence, documentary scrolls and visual art for illuminating women’s experience. More helpful to
understanding Christian experience, is the treasure house of textual resources edited by Elisabeth Schiissler-
Fiorenza, Searching the Scriptures Vol.Il: A Feminist Commentary, New York, Crossroad, 1994, which explores
a variety of Christian and Jewish writings from a multiplicity of theoretical perspectives and interpretive
frameworks. It “seeks to transgress canonical boundaries in order both to undo the exclusionary kyriarchal
[Schiissler-Fiorenza's term for rule of the master or lord] tendencies of the ruling canon and to renew the debate
on the limits, functions, and extent of the canon,” 5.
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The diversity of tools and the ways of using them explain in part the variety and
uniqueness of the feminist approaches to exegesis and interpretation. Today, while many
continue to hold strongly to the irreplaceable value of the historical-critical method in biblical
study, most would admit to the great value that other methodologies have brought to biblical
interpretation.

Although to outline the summaries*’ of the diverse models and approaches to feminist
biblical study is nearly an impossible task, one overview that was developed by Carolyn
Osiek*® provides help in this regard. Osiek identifies five models, which describe ways in
which feminist theologians have used the Bible: rejectionist, loyalist, revisionist,
sublimationist, and liberationist. Osiek herself points to the similarities in the first and
second positions. The first, the rejectionist model, rejects the Bible as hopelessly patriarchal
and therefore not authoritative or useful. Obviously, this describes Mary Daly’s position if
we add to it the rejection of the whole religious tradition. The second, the stance of the
loyalist, is at the opposite end of the ideological spectrum. In it, human assent has no relation
to the absolute authority of the Bible, the very expression of Divine authority. In addition to
seeing this as a position of the “far right,” one does well to recall what Osiek points out: that
this is often a very thorough, well-honed method. It is often based on solid exegetical
method and embraced by many intelligent women as “a means of explaining and interpreting
their role within their biblical faith.”*

The revisionist approach, the third model, seeks to rehabilitate the biblical tradition.
Patriarchy is historically but not theologically conditioned. Critics may see it as being too
slow, too moderate, and too “soft” since it “attacks more the symptoms than the cause of the
illness.”® The fourth alternative, the sublimationist position, is reminiscent of the romantic
or cultural feminism described earlier in this paper. Feminist symbols are valued as important
in their own right, demonstrating and underscoring the otherness of the feminine. Within the
biblical tradition the eternal feminine is sought in such figures as Israel as the bride of God,
Mary the virgin-mother, and the Holy Spirit. Osiek points out that those who work well with

symbols and who understand romantic feminism favor this position as a way of

“7 In addition to that of Carolyn Osiek’s, which we shall refer to, see also: Katherine Doob Sakenfeld, “Feminist
Perspectives on Bible and Theology: An Introduction to Selected Issues and Literature,” Intrepretation 42
(1988), 5-18 and Janice Capel Anderson and Stephen D. Moore, Mark and Method: New Approaches to Biblical
fatzgie: (Minneapolis: Fortress Press, 1992), 105-112.

p. cit.
“ Osiek, “Feminist Perspectives,” 100.
% Ivid., 100.
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understanding oneself and the world. Such an approach tends toward exclusivism and a
spiritualizing tendency, which then moves it out of the social-political sphere.

Many know well the fifth hermeneutical position in this schema, that of liberationist
feminism. It understands human liberation to be the central message of the Bible. Therefore,
it follows that this position sees the first task of feminism is liberation from the powerful
oppression of patriarchy so that all can relate as equals. Osiek recognizes important
methodological differences between theologians who hold the liberationist position, but finds
basic similarities in their common attempt to interpret the Bible with an alternative vision of
salvation and the radical transformation of the social order.’! One of the values of such an
approach is its refusal to accept reinterpretation of texts within the patriarchal framework and
its insistence on a total restructuring of the tradition while not completely rejecting it. The
task is to create a society based on a biblical eschatology in which the dignity and value of all
human beings is central.

What is evident after examining these currents in feminism and the ways in which
feminist theology has attended and given further expression to feminism, is that Mary Daly’s
view is far from being the only response that takes utterly seriously the sin of patriarchy and
the hierarchy and sexism that springs from it. The voices of those remaining within the
Christian tradition are becoming more skilled and clear in their feminist critique.

In the closing comments of her article, “The Bible and Feminism,” Sandra Schneiders
notes the richness of approaches that exist among feminist theologians. It remains outside
the scope of this section to offer a more thorough examination of specific writers.*> I return
to my experience and the signal example of the funeral liturgy of a sister. In light of that
experience and the foregoing examination, I concur with Sandra Schneiders regarding
feminist perspective on biblical interpretation. She comes to the conclusion that any practice
of liberating interpretation done by scholars must be accompanied by *a pastoral practice

that avoids, first, the public proclamation—-without counter commentary—of oppressive texts

*! Osiek discusses the work of Elisabeth Schiissler-Fiorenza, Rosemary Radford Ruether and Letty Russell as
variations on this perspective. One of the key differences between the three is their understanding of revelation
and their application of methodology. For a more detailed comparison, see Anne E. Carr, “The New Vision of
Feminist Theology,” 13-21.

The rereading of Jane Flax’s lecture, “Feminism and Postmodernism” followed by Charles Taylor, The
Malaise of Modernity (Concord, Ontario: House of Anansi Press Ltd., 1991), and then discovering Walter
Brueggemann’s Texts Under Negotiation: The Bible and Postmodern Imagination (Minneapolis: Fortress, 1993)
leaves open many interesting and exciting questions. See also, several helpful articles from Semeia 51 (1990),
especially that of Gary A. Phillips “Exegesis as Critical Praxis: Reclaiming History and Text from a Postmodern
Perspective,” 7-49.
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and, second, the development of inclusive-language liturgical texts.” Such a practice, of
necessity, clearly distinguishes between a text read as the history of an ancient community
and the same text proclaimed as good news to the community listening.

If the work of feminist biblical hermeneutics is to have meaning, it must come from
and return to enrich and enlighten our contemporary human experience where we are and as

we are—always new, always beginning.

% Sandra Schneiders, “The Bible and Feminism” in Freeing Theology, 50.
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B.3.

Remember me?

I am the girl
With the dark skin
whose shoes are thin
I am the girl

with rotted teeth
I am the dark
rotten-toothed girl
with the wounded eye
and the melted ear.

I am the girl
holding their babies
cooking their meals

sweeping their yards
washing their clothes

Dark and rotting

and wounded, wounded.

I would give
to the human race
only hope.

I am the woman
with the blessed dark skin
I am the woman
with the teeth repaired
I am the woman

with the healing eye
the ear that hears

I am the woman: Dark
repaired, healed
Listening to you.

I would give
to the human race
only hope.

I am the woman
offering two flowers
whose roots are twin

Justice and Hope
Let us begin.”*

% Elisabeth Schiissler-Fiorenza, But She Said: Feminist Practices of Biblical Interpretation (Boston: Beacon
Press, 1992), 216-217. Here, quoting Alice Walker, Horses Make a Landscape Look More Beautiful, Fiorenza
suggests the poem as offering a symbol of both patriarchal oppression and of the basileia, a sign of courage and
hope in reference to the bent woman of Luke 13:10-11.
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Elizabeth Schiissler-Fiorenza uses this poem with reference to a specific biblical text
in her book, But She Said, and in this context it provides an illustration of one of the central
presuppositions of her work. That framework is the operating principle of liberation/
oppression that gives shape to our feminist reflection. In fact, it may not be going too far to
say that the poem also intimates a second of her presuppositions: that women and men are
equal. Despite the fact that our history, our Christian heritage and all the institutions of our
culture tell us otherwise, Elisabeth Schiissler-Fiorenza maintains (and reminds us), that the
gospel tradition witnesses to Jesus’ radical rejection of all relationships of inequality based
upon dependence or domination. Through creative use of the historical-critical method and
feminist analysis she reclaims early Christian history as women’s history and makes it
possible to see that history as the heritage of both women and men. It is in the critical and
thorough reading of the Bible with its silences and its words, and in doing theology in a way
that takes account of more than the “historical winners” that we will discover the power that
is our heritage. As Alice Walker’s poem suggests (and I believe Schiissler-Fiorenza would
agree), it will be in the listening to women themselves that we will learn. In listening to the
struggle for liberation and selfhood, in remembrance of their history and heritage, we will
realize the justice and hope promised by Jesus to women and men equally.

The work of this thesis falls within a feminist hermeneutical model which, when
applied to the question of New Testament ministries, seeks new ways to read the texts. I
attempt to read with/through a vision of liberation that “is informed by the biblical prototype
but is not derived from it. It places biblical texts under the authority of feminist experience
insofar as it maintains that revelation is ongoing and takes place ‘for the sake of our
salvation.”” It is in this sense that I seek new language in reading and responding to the
biblical text. New responses engender new questions. What new questions arise and what
such a new reading offers in terms of opening biblical and theological perspectives, suggests
an on-going movement between methods of interpretation. Concretely if the central message
of Jesus’ teaching on the reign of God is one of inclusion, liberation and justice, the current

ecclesial policy and practice as regards ministry evokes questioning and reevaluation.

% Elisabeth Schiissler Fiorenza, Bread Not Stone: The Challenge of Feminist Biblical Interpretations (Boston:
Beacon Press, 1984), 14.
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My hypothesis is that through the use of feminist hermeneutics applied to texts on the
diverse ministries evident in the New Testament and on the place of women in these
ministries, a renewed reading and an interpretation responsive to contemporary questions and
needs 1s possible. Such a re-reading of biblical texts will offer both a critical evaluation of
previous interpretations and provide new perspectives or status. Perhaps more importantly, it
will also allow new questions to be formulated.

The methodology employed, shifts the interpretative paradigm from that of
androcentric “value neutral” scholarship, to a new interpretative paradigm that entails
scholarship that is, as Schiissler-Fiorenza calls it, engaged scholarship. The starting point is
“the advocacy stance for the oppressed,” over against that of an apologetic of scientific
objectivity and detachment in critical investigation. I consider the struggle of women today
as the hermeneutical key that provides a challenge to the dominant historical paradigm of
interpretation. I examine Schiissler-Fiorenza’s books, then, to seek with her and others to
reconstruct rather than reinterpret history by simply adding women to the male story. One of
the primary concerns is the theological reconstruction of early Christianity that is the
reconstructed history of women as well as men.

For consistency with the taxonomy given above, this section is divided into two parts.
They are indicated as B.3.1. and B.3.2. In B.3.1. the development of Elisabeth Schiissler-
Fiorenza’s thought as expressed in three of her books: In Memory of Her (1983), Bread Not
Stone (1984) and But She Said (1992), is addressed. This is first presented by looking more
closely at the presuppositions mentioned above: the framework of liberation/oppression, the
equality of women and men, and the centrality of historical reconstruction informed by
feminist hermeneutics. This is followed by a brief discussion of the four principles she applys
throughout her work. Finally, I discuss the focus of each of the three books in an effort to see
the development of her thought and work. The next section, B.3.2. delineates concepts central
to Dr. Schiissler-Fiorenza’s work: historical reconstruction, women-church, revelation,

inspiration, and rhetorical analysis which is her “strategy of interpretation.”

B.3.1. Presuppositions. As liberationist feminist, Schiissler-Fiorenza situates her biblical
and theological method within the experience of women who are struggling for liberation,
and then seeks to use it in order to help in overcoming oppression. As she writes in In
Memory of Her: “The basic insight of all liberation theologies, including feminist theology,
is the recognition that all theology, willingly or not, is by definition always engaged for or
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against the oppressed.”® Dr. Schiissler-Fiorenza sees her feminist theology as a critical
liberation theology that seeks to explore and expose women'’s experience of struggle under
the oppressive reality of systemic patriarchy. Working out of this presupposition, or the ever-
present interplay, we might say, of liberation/oppression, she combines  feminist
hermeneutics and historical-critical scholarship in order to identify, reconstruct and re-
interpret those patriarchal structures and texts that have dehumanized and alienated women.”’

Like liberationist perspectives discussed earlier, Schiissler-Fiorenza’s feminist
liberation theology holds a similar basic premise. It is the belief that the central message of
the Bible is human liberation--that this is what the “reign of God” is about, and that this
announcement of salvation by Jesus is meant to be experienced in history, within time and
space by everyone. The message and ministry of Jesus is addressed to, and creates, a
“discipleship of equals.” Socio-political or economic systems and social structures of life
based on false dualisms or double standards that inherently give rise to behavior and thought
marked by oppression rather than liberation must be rejected as distortions of the Biblical
message. Texts and traditions that present or condone models based on patterns of
dominance/subordinance or superior/inferior valuations are judged inadequate, but are not
reason enough to relinquish the Bible to those who would use it to reinforce patriarchy as
Christian.

Operative in this, is another of her presuppositions: that women and men are equal.
The oppression of women as inferior and unequal is part of a larger pattern of dominance-
submission that has political, economic, and social as well as theological implications. When
elaborating some of the concepts specific to her work, shows that the Jesus movement and
the early Christian missionary activity gives strong evidence of being egalitarian and
surprisingly free of the patriarchal elements which could be found in the culture of the time.
It is “particularly in those texts of the New Testament that transcend androcentric-patriarchal

structures” that she gives expression to “a new vision of redeemed humanity.”

% Elisabeth Schiissler-Fiorenza, In Memory of Her: A Feminist Theological Reconstruction of Christian Origins
(New York: Crossroad, 1983), 6.
*7 Elisabeth Schiissler-Fiorenza, Bread Not Stone: The Challenge of Feminist Biblical Interpretation (Boston:
Beacon Press, 1984), 5. She discusses her use of patriarchy’s classical expression as found in Aristotelian
philosophy, and as such is “a pyramidal system and hierarchical structure of society and church in which
::omen’s oppression is specified not only in terms of race and class but also in terms of ‘marital’ status.”
Carolyn Osiek, “The Feminist and the Bible,” in Feminist Perspectives on Biblical Scholarship, ed. Collins,
103.
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One constant in feminist interpretation of the Bible and of feminist theology that
Schiissler-Fiorenza returns to again and again, is that Christian self-identity is not simply a
matter of religious beliefs but is also a communal-historical identity. That women’s voices
have been silenced and their experience made all but invisible in and through the biblical
record—its transmission and interpretation—is a reality that must be addressed and analyzed
with the most refined critical tools. “Both Christian feminist theology and biblical
interpretation are in the process of rediscovering that the Christian gospel cannot be
proclaimed if the women disciples and what they have done are not remembered.” The task
of historical reconstruction, so central to Dr. Schiissler-Fiorenza’s work, as we shall see,
“must not only restore women to history, it must also restore the history of Christian
beginnings to women.”*

As expressed in her early book, In Memory of Her, Schiissler-Fiorenza recognized the
need for the cultural-historical shift from an androcentric to a feminist paradigm of reality.
Such a construction needed to be made in order to arrive at a rigorous historical and scholarly
methodology that would put women at the center of “a continuous history and tradition that
can claim Jesus and the praxis of the earliest church as its biblical root model or prototype,
one that is open to feminist transformation.”® She was beginning to articulate and develop
her own hermeneutical process in an effort to discern the real attitude towards women within
the Jesus movement and how early Christian praxis involved both men and women in its
inclusive vision of the “reign of God” that Jesus proclaimed. When writing In Memory of
Her, she distinguished her liberationist method from various other theoretical models of
biblical interpretation: doctrinal, positivist-historical, and dialogical-hermeneutical. She
describes the theoretical tensions between theological and historical scholarship present in
each model and how such questions as revelation and Biblical authority are handled. Her
work, particularly as expressed in historical reconstruction that is taken up so vigorously in In
Memory of Her, challenges the interpretative models used by scholars whose understanding

of history is androcentric.5

% In Memory of Her, p. xiv. Itis as Rosemary Radford Ruether writes in Sexism and God-Talk: Toward a
Feminist Theology (Boston: Beacon Press, 1983) “...socioeconomic humanization is indeed the outward
manifestation of redemption,” 216.

® In Memory of Her, xx.

S Ibid., 36.

% Ibid., 4-7. Followed by serious consideration of other types of feminist theology, Fiorenza touches on the
work of Elizabeth Cady Stanton and others involved in her work. Dr. Fiorenza makes this important observation:
“While the feminist historical hermeneutics of The Woman's Bible has established the androcentric character of
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Elisabeth Schiissler-Fiorenza contends that what is true of all liberationist
methodologies and theologies is true of her approach as well. She describes her scholarship
as being, out of necessity, engaged rather than neutral (i.e., disengaged?), and of a sort that
arises from a position of advocacy, over against an apologetic of intellectual detachment and
objectivity. It can be no other way-because, says she, the Bible itself is engaged. It
conditions powerful pastoral and ecclesial conclusions and wields tremendous influence in
even wider cultural and political situations.®?

In Bread Not Stone, chapter two, Schiissler-Fiorenza presents models of biblical
interpretation. They appear in slightly different form and context from her earlier writing, In
Memory of Her. In chapter two (Bread Not Stone) Dr. Schiissler-Fiorenza speaks of the
relationship between the community of faith and biblical interpretation, identifying three
patterns that she calls “The Doctrinal Paradigm,” “The Historical Paradigm,” and “The
Pastoral-Theological Paradigm.”®  The latter of the three has benefited from the
methodologies of form and redaction criticism and has demonstrated “how much the biblical
writings are theological responses to pastoral, practical situations.” Once we employ the
results of these critical tools in hermeneutical discussion, the notion of a value-free,
objectivist study of history, becomes obsolete. In this regard, in Bread Not Stone Dr.
Schiissler-Fiorenza goes further in her application (or at least in her articulation) of such an
engaged hermeneutics and of the new scholarly paradigm expressed in part by the “Pastoral-
Theological” model she describes. Again, we see the author struggling to hold in balance the
tension between the specific historical character of biblical texts in the interest of historical-
critical scholarship, and the contemporary questions of Christian life and faith that concern
the Christian community.®® Schiissler-Fiorenza’s work in the 90s found her still committed to
some of the same goals and ideas but with great development. “I have sought in my own

work to contribute to the articulation of such a critical ethical-political paradigm for biblical

biblical texts and interpretation, it has not brought into focus the history of women as participants in patriarchal
biblical history, society and religion not set free the liberating impulses of the biblical tradition,” 27

S In Memory of Her, 29. “Regardless of how androcentric texts may erase women from historiography, they do
not prove the actual absence of women from the center of patriarchal history and biblical revelation. ...feminists
cannot afford to disown androcentric biblical texts and patriarchal history as their own revelatory texts and
history.” Appreciative of the incisive work of Mary Daly, Schiissler Fiorenza nevertheless, is at odds with
Daly’s conclusions when she writes in this same vein: “The text may be the message, but the message is not
coterminal with human reality and history.”

 Bread Not Stone, 25ff.

% In her 1999 book, Rketoric and Ethic: The Politics of Biblical Studies (Minneapolis: Fortress Press, 1999), Dr.
Schiissler Fiorenza describes how over the last decade and one half this model “evolved into a hermeneutic-
cultural one, which is rivaled by a rhetorical-political ethos of interpretation.” 31.
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interpretation for liberation. Exploring wo/men’s positioning in the margins of biblical
scholarship and Christian theology, my work has pioneered a critical feminist biblical
interpretation for liberation.”

In her book, In Memory of Her, she has entered into the work of historical
reconstruction in order to put in place the paradigm shift required for a feminist liberationist
hermeneutics. Here, she not only questions patriarchal texts and traditions, but also the
“traditioning” that took place as later writers re-worked and “androcized” (my word) texts
that were originally free of androcentric mistranslation or misinterpretation.” Dealing with
the patriarchal context, that is so pervasively present and increasingly influential, demands
that we employ what Paul Ricoeur has called (Schiissler-Fiorenza often identified with) a
“hermeneutics of suspicion.”

Four Hermeneutical Principles. Schiissler-Fiorenza focuses on questions of
reconstructing early Christian history and the development of a feminist critical method in In
Memory of Her. 1t is in Bread Not Stone where we find she develops in greater detail the
principles of interpretation she identifies as constitutive for a feminist critical analysis. Here,
and throughout this book, Bread Not Stone, she works to make the paradigm shift necessary
to put these principles of feminist interpretation into effect. It is a shift from understanding
and interpreting the New Testament as “archetypal myth” which suggests a binding,
unchanging pattern, to the New Testament as a “prototype” which suggests openness to the
possibility of change and transformation. Only when such a paradigm shift occurs, will new
readings be possible. Relative to this, she reflects in her later work, But She Said, that even
when employing such feminist principles, we must remain vigilant in making certain that
such an approach does not reinforce the patriarchal system. That indeed, it does not end in
being co-opted by the dominant patriarchal mind-set and method. With good reason she asks
“whether we ‘squander’ the word.”%®

What are these four hermeneutical principles or “structural elements,” as she calls
them, and how do they work? As noted above, the hermeneutics of suspicion recognizes the
androcentrism and patriarchy of many biblical texts and asks whose interests are served. It
assumes that the text and its interpretations serve the interest of patriarchy and therefore must

be thoroughly analyzed at the level of interpretative model, scholarly and popular

% Ibid., 32.
% In Memory of Her, 52.
% But She Said, 4.
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presuppositions and understandings, and the biblical writers and traditioning processes
themselves, before the full truth—the feminist inheritance—can be restored. This is also the
element of hermeneutics that addresses the questions of biblical translation, inclusive
language, God-language, and one-sided reconstructions.

Secondly, a hermeneutics of proclamation evaluates which texts are suitable for
liturgical use. As we shall see when discussing Schiissler-Fiorenza’s understanding of
revelation, she holds strongly to the conviction that texts which in any way underscore
oppressive patriarchal patterns or sexist traditions, cannot be included among those we
identify as having the authority of divine revelation.®® It is the hermeneutics of proclamation
that must also be used to insure that feminist-neutral or feminist-positive texts not be taught
or proclaimed in such a way as to reinforce the oppressive values that are at work in
contemporary patriarchal culture. Just as in her earlier work, In Memory of Her, she insists
that there are texts that express “a liberating vision of human freedom and wholeness.” These
are texts that place women as well as men in a central position as agents and active
participants in history, and which must be proclaimed as such. Applying the first of these
two hermeneutical principles then, the hermeneutics of suspicion and the hermeneutics of
proclamation, works toward a critical translation of the Bible that is carefully evaluated for
its oppressive or liberating potential in specific cultural settings.

The third principle is a hermeneutics of remembrance 1 take it up in some detail as a
part of the discussion of Schiissler-Fiorenza’s focus on historical reconstruction. In the
present context, suffice it to say that through this process of reconstruction, all biblical
traditions are recovered in the search for traces of women’s history as active and central
figures in early Christianity. As with the two principles mentioned above, historical-critical
analysis is employed, but it is used to move beyond the androcentric text in order to reclaim
and remember women'’s sufferings and hopes. The task of a hermeneutics of remembrance is

»70 which allows and inspires the reclamation of our biblical

to become “a dangerous memory
heritage, one of suffering and oppression but also of liberation and religious agency.

Through use of a hermeneutics of creative actualization, Schiissler-Fiorenza
supplements the work of historical reconstruction. Women claim our biblical heritage by the

use of historical imagination—the retelling of biblical stories from a feminist perspective.

® Bread Not Stone, 18.
7 Ibid., 19. Dr. Schiissler-Fiorenza borrows the term used in Johann Baptist Metz’ Faith in History and Society:
Toward a Practical Fundamental Theology.
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Through ritual and art women reformulate biblical visions from the viewpoint of the
discipleship of equals. A part of her explanation of this hermeneutical principle resists
paraphrase, as one finds in it a rare moment of warmth—even passion as she writes:
We [women] rediscover in story and poetry, in drama and liturgy, in song and dance, our
biblical foresisters’ sufferings and victories . . . we retell the story of the Passover or of the
Last Supper; we re-vision the liturgy of advent . . . In ever new images and symbols we
seek to rename the God of the Bible and the significance of Jesus. We not only spin tales
about the voyages of Prisca, the missionary, or about Junia, the apostle, but also dance
Sarah’s circle and experience prophetic enthusiasm. We sing litanies of praise to our
foresisters and mourn the lost stories of our foremothers. Only by reclaiming our religious
imagination and our sacred powers of naming can women-church ‘dream new dreams and
see new visions.” We do so in the full awareness that creative participation in the biblical
story must be won in and through a feminist critical process of interpretation that repents

of the structural sin and internalized values of patriarchal sexism.”!

Finally, in analyzing the three works writings of Elisabeth Schiissler-Fiorenza that I
have identified, I trace the trajectory of her thought. Is there movement in her perspective and
development in her work? Though much of the foregoing should help to answer these
questions, a further look at the expressed goal and general focus of each book helps with the
summation that follows.

Focus. As she herself said of the first part of In Memory of Her, her focus is on the
question of how early Christian origins can be reconstructed so that Christian history and
heritage can be identified as women’s history and heritage. She concludes that women as
well as men are legitimated as agents and leaders in shaping that history. As a feminist
historian and theologian, Schiissler-Fiorenza recognizes and employs historical-critical
methodology while allowing a feminist critical hermeneutics to inform and reform the
androcentric interpretative paradigm habitually applied to the androcentric texts habitually
read. She provides a thorough and comprehensive look at the issues in methodology and
hermeneutics that are involved in restructuring early Christian theology and history.

In Chapter 2 of In Memory of Her, “Toward a Feminist Critical Method,” her
discussion of several methodological questions is the closest she comes in the first section of
the book to actually applying or illustrating her theoretical construct. Here, one understands

concretely what she means by learning to read the silences in the texts. She examines how

" Bread Not Stone, 21.
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androcentric language when read as generic language changes translations, understandings,
interpretations, and conclusions. She points to how the feminist historian must work to take
text and context seriously, while always sorting the androcentric traditioning, which
conditions meaning.

Greater precision, even a shift in focus, is evident as we take up the next work: Bread
Not Stone. The fact that Schiissler-Fiorenza focuses on her notion of “women-church” as the
hermeneutical center of feminist biblical interpretation is not insignificant. In Bread Not
Stone she works to develop a full-fledged feminist hermeneutical model. She says her goal in
Bread Not Stone, is “to position a critical feminist biblical interpretation for liberation within
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the center of biblical studies . . . .”"* She proposes elements of this model of interpretation
which arise from the experience and praxis of women-church. She addresses the questions
arising from historical-critical scholarship and its restrictive limits for the community of
faith. Though clearly, she is rooted in the academy and a tradition of solid historical
scholarship, she manifests an understanding and appreciation of the tension between complex
biblical interpretive work and the concerns of the ordinary believer. She delineates the
pastoral and moral theological concerns which surface in the face of historical-critical
interpretation and proceeds to demonstrate that a feminist liberationist model takes as its
center women-church, and not the patriarchal church. It can use biblical and theological
intellectual tools rightly when it works to transform oppression and patriarchy into the
liberated discipleship of equals it once was and can become again.

Even a cursory perusal of her book, But She Said suggests that the author is
expanding her intellectual horizon, stretching her ideas and trying to discover new
applications or forms. The incorporation of poetry and ideas from other women’s writings,
as well as the employment of references to “reader-oriented” and other newer forms of
literary criticism, including diagrams and semiotic significations, makes clear that Professor
Schiissler-Fiorenza is expanding her method and doing further exploration. She writes in the
Introduction to this book:

By contextualizing feminist biblical interpretation within the variegated
space of feminist interpretative practices, this book seeks to situate a critical feminist

interpretation for liberation differently. [Italics, hers.] By problematizing women'’s

7 Taken from the Introduction to Buz She Said, 7.



voice and agency, by making women the subjects of biblical readings . . .I seek to

articulate a critical feminist interpretation on feminist political terms.”

In the ten years that have ensued since the writing of In Memory of Her, she has evidently
become more consciously political. Her use of Margaret Atwood’s The Handmaid’s Tale as
an opening image is indicative of what she says later as regards discourse and its political
implications. In Bur She Said, Schiissler-Fiorenza builds on her previous work with critical
feminist interpretation, but also attempts to construct another hermeneutical center, that of
woman-church, from which a feminist discourse can engage. She says that in so doing she
tries to “destabilize the center and the margins of ‘malestream’ biblical studies,” and thus a
different biblical reading will emerge. The section of the book with which we are concerned
proves her true to her chapter title, “Charting the Field of Feminist Biblical Interpretation.”
Indeed, in her typically thorough and precise manner she lays out a taxonomy of strategies of
interpretation. She includes her own approach among them, serving to further underscore her
point that these are not meant to be in competition with one another or in any way placed in
rank-order of importance or value.

From this first chapter, Schiissler-Fiorenza moves toward what she calls a rhetorical
paradigm, introducing a method of inquiry that goes beyond the exploration and
understanding of the meaning of the text. It remains somewhat vague to me in terms of how
this changes the feminist liberationist model she has established. As I found myself so often
noting as I read much of her work, “but what does this look like? What does this mean
concretely? T want to see more of it.” Though technically it is outside the scope of this
chapter, one notes that later in the book, she calls for situating feminist historical

"7 in order to

reconstruction “within a critical rhetorical paradigm of historiography
reconstruct early Christian history differently. Perhaps the emphasis on rhetoric—be it
feminist biblical, political historical, or theological—is a shift in accent or emphasis which
will make a significant difference. The “historical re-imagination” of Mark 6:17-29 which
she includes at the end of chapter one, in Bur She Said, is engaging, yet it again demonstrates
a greater freedom in employing/applying something of her method rather than a change in the

model she had already established in Bread Not Stone.

™ But She Said, 7.
™ Ibid., p. 80.
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The remarkable contribution of Elisabeth Schiissler-Fiorenza in hermeneutical and
methodological theory opens critical questions and challenges the very best scholarship.
Much of the work of applying her theory remains to be done. We proceed now to address
some specific concepts of Schiissler-Fiorenza’s work.

Historical Reconstruction. Biblical religion is historical religion. Christianity in
particular has a history and a heritage that has shaped centuries of thought and cultures. We
have noted earlier that Schiissler-Fiorenza bases the work of historical reconstruction on the
growing realization among Christian feminist theologians and biblicists that the Gospel
cannot be “good news,” and cannot be proclaimed as such, if the women leaders and
disciples around Jesus are not remembered. As long as women remain invisible, marginal,
and incidental to the biblical texts, and subsequent translations, interpretations, and theology,
the patterns of domination and oppression will remain in place. Patriarchy will continue to
be blessed as orthodoxy and the “historical winners” will nearly always be the men whose
names and actions are remembered and recorded in Christian history. Hence she calls for an
examination of this history and heritage, beginning with the texts and their contexts.

But how to “write women back into early Christian history?” Historical and
theological critical analysis must be fully employed to assure more than an apologetic
treatment of women in the Bible. Where there are traces indicating things “lost” in the text,
the blanks must be filled in. Clues and suggestions woven into texts are searched out to
discover realities about which the texts do not speak. Conflicts of interest or ideology within
the early Christian community are brought to light through examination of the biblical and
extra-biblical literature of the period. Both feminist and historical perspectives are employed
in order to allow new questions to surface. A cultural-religious critique that reveals
patriarchal history for what it is can begin to undermine the legitimization of corrupt religious
structures, while at the same time empowering women in their struggle against such
structures. In fact, a reconstruction of early Christian history is absolutely essential to restore
women'’s heritage to that story, and to restore that story as the history of women and men.

Feminist theory poses challenges to androcentric models and methods, insisting that
all texts are products of patriarchy and must be dealt with as such. Elisabeth Schussler-
Fiorenza, in integrating such a perspective, places women at the center of the hermeneutics
employed in biblical reading and historical reconstruction. The feminist paradigm stresses
the interaction between the situation and text, insisting that texts cannot be taken at face value

but must be read in such a way as to discover their liberative as well as their oppressive
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capacity. Feminist historical reconstruction, as has also been acknowledged, is consciously
contextual and engaged. Since scholarly discussions have led to the conviction that there is

"5 renewed interest in the social

“no single way of conceptualizing early Christian origins,
world of Christian beginnings is in evidence. In reviewing the various models that have been
applied to such sociological reconceptualizations, she points to the methodological problems
involved in each, and again calls for a method of evaluation or reconstitution which can
identify the gradual patriarchalization of segments of early Christianity. On the one hand,
liberationist historical reconstruction is advanced when the sociological-theological model
used, is not one that is looking to establish history as “what actually has happened.” On the
other hand, it can actually be liberating, when it takes account of social interaction and
religious transformation. It can actually be liberating, when it holds in balance a Christian
“vision” and an historical realization that remembers struggle for equality and struggle
against patriarchal domination.’®

Such a cultural-religious critique reveals patriarchal history for what it is, and can
begin to undermine the legitimization of corrupt religious structures while at the same time
empowering women in their struggle against such structures. The point of historical
reconstruction then, is not to create history that is unreal or to make up words where there is
silence. It is not to bring us to the “real facts” about Mary of Magdala. It is, in the words of
Schiissler-Fiorenza, “to open up to historical memory what has been suppressed in traditional
historiography in order to examine the exclusions and choices (italics mine) that constitute
»77

our historical knowledge of early Christian beginnings.

Women-Church. As we shall see when discussing Schussler-Fiorenza’s understandings of

revelation and inspiration, the notion of “women-church” or ekklesia gynaikon is profoundly
related to these other concepts in her understanding. Women-church is the movement of self-
identified women and women-identified men in biblical religion, past and present, which as
we shall see becomes the locus of divine revelation and grace.”® Just as in the history she
seeks to reconstruct, there is nothing intended here as exclusive or inversely sexist. She

speaks of women-church as a “political-oppositional term” to the patriarchy she defines and

S In Memory of Her, 69.

78 Ibid., p. 92.

" But She Said, 81.

" Bread Not Stone, Introduction, p. xiv. Many of the ideas I have included here are taken from the Introduction
to this book. The concept is interwoven throughout the book, however, and in many other of her writings.
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defies as a heuristic category.”” Because it is understood as the dialogical community of
equals—based on the Greek notion of ekklesia, the gathering of free citizens—women-church
is the obvious of such a feminist biblical interpretation that seeks to render critical judgment
and embody genuine freedom. In so being, women-church becomes the fullest expression of
the New Testament meaning of church: the public assembly of free women and men
empowered by the Holy Spirit to struggle for the liberation urged by the biblical vision of
justice, equality, and salvation.

The work of historical reconstruction involves both critique and retrieval, but it does
not end there. A new praxis must arise from the incorporation of the reconstituted historical
material and the contemporary insights of the feminist investigation, and would seem to point
us to women-church as the locus of such dialogue and creative construction. As we shall see
again shortly, the norm for feminist theology and biblical interpretation cannot be limited to
particular biblical texts, since these are part of an androcentric perspective. It is the women
themselves who struggle for liberation and wholeness who become the criterion for judging
claims of authority or authentic revelation as to whether they are oppressive or liberating. It
is women-church who discover how to reclaim the Bible as the root-model for a discipleship
of equals—as bread not stone.

Revelation. The Dogmatic Constitution on Divine Revelation (Dei Verbum) deals in one of
its chapters with the controversial question of the sources of revelation. Whether there are
two sources (Scripture and Tradition) or one source (Scripture alone) remains unanswered by
the Council. They did, however, insist that it is not from the Bible alone that the church
could be certain about everything that has been revealed. Working with the writings of
Elisabeth Schiissler-Fiorenza shifts our interest in the understanding of revelation and its
sources radically. An obvious and immediate question surfaces in this regard: How can a
God of liberation, salvation, and life be revealed in texts and traditions which are
androcentric and oppressive of women?

Of the various models of biblical interpretation the author discusses in In Memory of
Her, it is the doctrinal approach that understands the Bible not as a historical moment or even
as an expression of divine revelation but as revelation itself. The Bible is God’s word. At
the opposite extreme in such an understanding, is a positivist historical exegesis that attacks

such an a-historical notion of authority and revelation. In its place, it identifies revelation

™ cf. Endnote #3 on Schussler-Fiorenza's use and understanding of “patriarchy.”
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and divine authority with historical facticity. Both approaches remain deaf to the question
raised. Schiissler-Fiorenza, on the other hand, says that one thing divine revelation cannot
be, is identified with texts or traditions that perpetuate or legitimate patriarchal oppression
and human suffering arising from injustice. She goes further to say that any texts that do
have this effect, that “forget” or remain silent about women’s sufferings, must be
“demythologized as androcentric codifications of patriarchal power and ideology.” In this
same vein the question of the canon—which texts we shall identify as sacred—is linked to
life and liberation. She offers the idea that the canon cannot be derived from the Bible itself,
but can only be formulated in and through women’s struggle for liberation.
Schiissler-Fiorenza returns consistently to the feminist vision of a liberationist
theology that, as in most of its forms, would insist “revelation and biblical authority are
found in the lives of the poor and the oppressed whose cause God, as their advocate and
liberator, has adopted.”® 1In these writings, the relationship between revelation and women-
church is strong. It is not only women'’s oppression that is brought to light, but their power is
also highlighted as the locus of revelation itself. A critical feminist hermeneutics of liberation
suggests “the litmus test for invoking Scripture as the Word of God must be whether or not
biblical texts and traditions seek to end (emphasis, mine) relations of domination and
exploitation.”®" Finally, she challenges biblical scholarship to develop a new paradigm for
understanding biblical revelation. Such a paradigm would envision the New Testament as a
prototype rather than a monolithic archetype, and which therefore would allow for an on-
going, developmental understanding of the life and ministry of Jesus that continues to be
revealed in the discipleship community that he called into being.
Inspiration. Following on the heels of her understanding of revelation, a word about Dr.
Schiissler-Fiorenza’s notion of inspiration is in order. Again, we begin with what inspiration
is not. If, as we saw above, one cannot accept the political or personal “ethos and ethics” of a
biblical text because of its inherently oppressive nature, neither can one accept its authority
as Holy Scripture, revealing a God of life and justice. We cannot speak of the text as being
inspired nor can we “locate inspiration in the text,” as the author herself says, “not even in its
‘surplus’ or polyvalence of meaning.” Rather, inspiration must be situated “in biblical people

and their context.”®> The on going dialogical and prototypical understanding of biblical

% In Memory of Her, 34.
8 Bread Not Stone, Introduction. xiii.
% bid., 140.
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revelation mentioned earlier, comes to mind as Schiissler-Fiorenza emphasizes the process of
inspiration. Inspiration is not a static reality to be contained or fixed in written word or text.
It is what is found in those who are struggling and poor, especially women: what moves them
to remember and to believe in the God of life and freedom.

In describing the new biblical hermeneutics and the kind of scholarship it calls for,
Elisabeth Schiissler-Fiorenza insists that while it continues to enhance rather than obstruct
historical-critical scholarship, it also centers on the people rather than the text. “If the
process of inspiration is located in the history of God’s people, then it is historical in
character. But this history is not closed, it is ongoing, and it looks to the future of liberation
183

and salvation for all humanity.

Rhetorical Analysis. The contours of Schiissler-Fiorenza’s strategy of interpretation are in

focus. How she speaks of and understands rhetorical analysis, in surprising ways summarizes
some of the recurring themes in her work. She uses “rhetoric” in the sense of a strategy of
persuasion. By the time of writing But She Said, she speaks directly about the political
impact of discourse. In the introduction to this book, using Atwood’s novel as her vehicle,
‘Schiissler-Fiorenza is, I believe, speaking of her own recognition of the ‘“subversive”
potential of reading and writing. She writes there, “Scholarly discourse that remains
unconscious of its rhetorical functions and which is abstracted from its political contexts is in
danger of ‘squandering’ the word.” The work that one does in reconstructing history,
deciding upon text and translation, and determining the meaning of such, depends also on the
rhetorical goal one has in mind. Her increasing awareness of this is evident in subsequent
work. It is in this sense, that I would identify her as becoming increasingly “political.”
Throughout all of her work she has been pointing the reader to recognize that history is never
“just” history, the “history of” someone or something. It is written and read “for” someone
Or some purpose.

The cnitical feminist rhetorical model she suggests is based on such an awareness of
history and its potential for shaping meaning. It presents interpretation as both “a complex
process of reading and reconstruction and as a cultural-theological practice of resistance and
transformation.”®  Her strategy of interpretation for liberation seeks to practice a method of

thetorical inquiry that goes further than trying to explore and understand the meaning of

% Ibid., 147.
8 But She Said, 40.
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texts. Its work is to question texts and their symbol-content, if you will, in order to determine
the effects such discourses produce and how these effects are produced.

Schiissler-Fiorenza’s model also espouses “a rhetorical reading strategy.” Such a
strategy deals with language and translation being strictly observed and not compromised or
co-opted.”> Among other things, employment of such a strategy demonstrates the sense in
which she is using the term “rhetoric.” This is not mere word play, not is it faddish
manipulation of texts and terms. The rhetorical analysis she is suggesting is for the purpose
of helping determine whether and how the biblical text itself promotes biased perspectives
and plants seeds for lasting stereotypical images.

A model such as the one that Elisabeth Schiissler-Fiorenza has presented holds the
important potential for opening the Bible in such a way that perspectives and persons once
relegated to the margins can participate from the center. As she herself says, this model does
not perceive the Bible simply as “a historical source of evidence documenting women’s
reality, but it sees the Bible as a perspectival rhetorical discourse” which constructs meaning
in particular historical-political moments. It is to be able to see, to name, and to reconstitute

our Christian heritage and history for the present as well as for the past.

To know me may not have been to love me, BUT
To know me only from this biblical text is NOT to know me.
My hope now lies in YOU, My Sisters--
Have courage to question
to be suspicious of biblical texts about women like me found on pages dubbed
GOOD NEWS and proclaimed as WORD OF GOD.
Be tenacious in your struggle to know the truth

to name the oppression where you find it
and to set free and proclaim a
LIBERATING WORD . . *

:: Ibid. See p. 43 for the interesting detail to this three-pronged rhetorical reading strategy.
Ibid. , 50.



Feminist Critique of Scholarly Works Dealing with NT Data Regarding
Church and Ministry

INTRODUCTORY REMARKS
to
Chapters Two, Three and Four
The interest of this thesis is, in part, ministry as it appears in the New Testament
data, and therefore as understood within the context of a community of faith, a church.

Equally important to the project is the examination of how this data has been interpreted

and what theology of ministry developed out of it. What were the implications for the

members of the first Christian communities? What are the implications for contemporary
communities of faith, most particularly women? This section of the project considers the
work of noted scholars that treat this topic or at least aspects of it. “To consider” in this

sense, means to read such scholarship critically, through a particular lens: that of a

feminist optic. How I re-read the texts and study the scholarship on this topic is through

such an optic. I critique as a believing Christian feminist woman reading to find the
liberation for all promised in the Gospel.

My objective in this task is threefold:

1) To read each author noting his/her goal, method and choice of biblical texts in order
to determine which texts he has selected and how he interprets them. What
conclusions does the author draw and how does he use the biblical texts. In each
study, I also read to see what has not been said in a given author’s work. This
includes asking which texts he/she does nor select and why these might be relevant to
his study.

2) To determine what a feminist analysis can add to the understanding of church and of
ministry through a feminist reading and examination of each work under
consideration. This may mean pointing out texts other than those the author has
selected; it may mean asking questions in order to further the dialogue; it means
adding my point of view and experience as a Christian feminist woman.

3) To answer what previous conclusions for a theology of ministry must be challenged,

reshaped, or expanded when adding the feminist optic.



The majority of scholarship on ministry up until recently has been done by men and
for men even if, at times unintentionally or inadvertently. A feminist analysis, by
contrast, hopes to bring new or alternative perspectives and fresh questions to studies we
may have once considered “all sewn up”/already covered. White male perspectives and
presuppositions have dominated biblical scholarship until recently. This has resulted in
androcentric and patriarchal interpretations and the theology that follows. With Mary
Rose D’ Angelo of the University of Notre Dame, I consider the canonical texts such as
those examined in Raymond Brown’s work to be the “official common memories of the
Christian communities.”® Time and experience change our memories and sometimes
reveal new aspects or dimensions of such memories. Feminist analysis, D’ Angelo notes,
shifts the importance of some texts when it examines them in light of women’s
experience, of ancient sources that have been rediscovered and reevaluated, and with the
use of interdisciplinary tools such as new forms of literary criticism, and socio-cultural
studies. Thus we read the studies done on NT texts with the hope of adding to rather than
diminishing the memory common to our past and allowing it to help us articulate our
contemporary experience. In so doing, the goal is to discover and add the common
memory of women where it has been forgotten or erased altogether. A feminist critique
of NT data and the traditional exegesis that has “opened the meaning of the texts,” is not
only intended to restore women in the earliest Christian communities and church history.
It evaluates with a hermeneutics of suspicion how we have translated texts, whether we
teach or preach “man-made” history paralleled with patriarchal biblical interpretations,
and androcentric theology. It challenges the underlying presuppositions of what is

" 13

considered “objective,” “normative,” and “universal.” A feminist perspective asks
whether such work adequately reflects God’s salvific action among God’s people both

past and present. One contribution that its analysis offers theology and biblical study is to

% The discussion surrounding the “canon,” its boundaries and meaning has been an on-going struggle in
feminist circles. This topic will be taken up in depth in our examination of biblical feminist hermeneutics.
However, if a general overview on feminist engagement in this question would be helpful at this juncture in
our study, I refer the reader to the following articles. See the introduction of Searching the Scriptures
Volume 2:A Feminist Commentary, ed. Elisabeth Schussler Fiorenza (New York: Crossroad, 1994),
“Introduction: Transgressing Canonical Boundaries,” Elisabeth Schussler Fiorenza: 1-14. The article in
Volume 1 of Searching the Scriptures (1993) “Feminist Theological Hermeneutics: Canon and Christian
Identity” by Claudia V. Camp, pp. 154-171 may also be of help.
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bring women from the margins to the center of the Christian story.88 Equally important, it
strives to create a variety of models and paradigms for studying and teaching scripture
from non-triumphalist, inclusive, non-racist perspectives. “Feminist writing of history,”
according to Luise Schottroff, “has to break through the silence of androcentric sources
and their androcentric interpretation. Carla Ricci calls this process ‘the exegesis of
silence.””® This demands a careful reading, sometimes it means reading against the texts,
as it were. It means finding in the scenes and hearing in the voices what and who is there.
Who and what is being portrayed, who is speaking and for whom. Further, we apply such
a reading to both the texts and their interpretations. Having done this, one then can ask

the important question: who is absent from this picture and whose voices are not heard?

% Recently in a presentation and discussion led by Dr. Douglas Hall (professor of Theology, McGill
University, Montreal) he lamented the loss of Christianity’s sense of MOVEMENT and noted that this is
reflected in the theology of this century. He remarked that it is those “who are on the edge” of faith, of the
institutional churches, and the world, who are the important ones for promoting a lively, dynamic dialogue
with those “at the centre”. This is the dynamic that may help return us to a sense of our being “followers of
the Way” and Christianity as movement. In his book, Why Christian? (Minneapolis: Fortress Press, 1998)
p-130ff, he speaks of life as change and that the only really permanent is God’s love. “So movement is not
only a matter of the church’s structure, it is bound up with its very message and mission,” p-130. Women,
people of color, the poor, and other marginalized groups have been on “the outside looking in” for decades,
even centuries. Their questions, challenges and critical observations about the “status quo™ are key for a
renewal of scholarship that is in real touch with the real world.

¥ Luise Schottroff, “Toward a Feminist Reconstruction of the History of Early Christianity” in Feminist
Interpretation The Bible in Women's Perspective. Eds. Luise Schottroff, Silvia Schroer, Marie-Theres
Wacker (Minneapolis: Fortress Press, 1998): 181.



Chapter Two

FEMINIST CRITIQUE IN CONVERSATION WITH
RAYMOND BROWN

The Churches the Apostles Left Behind, (New York: Paulist 1984).

A. AUTHOR’S GOAL IN THE CHURCHES THE APOSTLES LEFT BEHIND

The first selection from the scholarship dealing with New Testament data
regarding church and ministry is Raymond Brown’s The Churches the Apostles Left
Behind. Although now dated in one sense (published in 1984), it stands as a solid,
enduring study—so typical of Brown, perhaps one of the greatest NT scholars in North
America. This particular work is pertinent to our topic because in it the author examines
“a number of different church situations reflected in the sub-apostolic works of the NT ...
concentrating on the most important element that enabled each church to survive after
the apostolic hero or guide had departed the scene.””® Brown explains in the Preface to
his book that it has grown out of a series of lectures that were intended to meet pastoral
needs of the audiences present without neglecting solid biblical and theological
scholarship. The primary audience of this material was a listening rather than a reading
audience. Reflective of this audience, his examples most frequently draw from or point to
the ecumenical implications of his study of the texts. This book is the result of the Sprunt
Lectures, given at a Presbyterian seminary. He views the book as a companion to two of
his earlier works, The Community of the Beloved Disciple, and another book which he
wrote with John Meier, Antioch and Rome. His pastoral goal in this book, Brown states,
1s the same as the companion books just mentioned. He wants to speak to the churches
today by way of corrective, challenge, and encouragement. In The Churches the Apostles
Left Behind, Brown does this through the investigation of Christian communities from the

viewpoint of their diverse understanding of what was important for survival and growth

% Raymond Brown, The Churches the Apostles Left Behind (New York: Paulist, 1984): 19.
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after the death of the apostles. The immediate goal, then, of Brown’s work, clearly is to
answer this question of the survival of the churches.
B. AUTHOR’S PRESUPPOSITIONS AND METHOD

B.1. One of Brown’s presuppositions as regards the dating of the texts is in
agreement with most scholars today. We can no longer assume that the NT was written
within “the apostolic lifetime”. Brown is in accord with the majority of scholarship in
saying “most of the NT was written after the death of the last known apostle. ” He briefly
touches on the question of whom he means by “apostle,” though I find his explanation
incomplete. This is a point that comes into our discussion further on in the work.
However, it does indicate that Brown supposes he can find an adequate response to his
questions without treating the texts of Paul. He notes that the number of texts available
would be considerably larger if one included second-century material and the gnostic
writings. But Brown limits his study to just seven of these witnesses, which is to say
seven from among those post-Pauline works written between 67-100 C.E. In the general
overview of this work, a further assumption or presupposition is evident. It is his belief
and hope that Catholic scholars in dialogue with Protestant scholars might experience a
certain “meeting of minds” as to what NT strengths and weaknesses can mean for
Christians today. He also believes the task of exegesis to be “not only to determine what
the NT situation was, but also to ask what it means.”" The implications of this statement
will surface as we continue our study.

B.2. His method in answering this question as suggested above, is not to deal with
different models of the church presented in the NT, but rather to stand seven witnesses
side by side, finding the emphasis or thrust of each church in living Christian community
life. He works under the methodological problem of the partiality of the texts. That is to
say, our texts are limited insofar as letters, for example, provide only one side of the
conversation. Some texts are simply incomplete or consist of several bits of different
texts stitched together. There are variations in the ancient sources. He acknowledges that
caution must be given to how completely the writing portrays a community’s views.

Whether the writing is the expression of a single individual’s thought or if it truly

9 Ibid., 9.
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conveys a community’s convictions, is another question that remains in shadow.’? After a
general survey of the communities detectable in the NT, the author examines seven very
different churches, demonstrates clearly the great diversity in emphasis within each one,
and concludes each study with a section entitled “Strengths and Weaknesses.” In
discussing the strengths and weaknesses, as he perceives them, he makes somewhat more
contemporary applications.

The first chapter of his book gives this overview of the different churches
discernable in the NT. He finds a remarkable diversity in thought and identifies at the
outset three variant forms of post-Pauline thought.93 The first to be discussed is that
found in The Pastorals [I and II Timothy and Titus], second, Colossians/Ephesians, and
finally, Luke/Acts follow this. A post-Petrine witness is examined in I Peter. Next he
finds two different strains of post-Johannine thought (the epistolary writer’s audience and
the secessionist adversaries). Here he includes chapters on The Gospel of John and The
Epistles. Finally he concludes with a “a witness of a more conservative Christianity
respectful of the Law.” This chapter examines the Gospel of Matthew. He maintains that
all these texts come from the last third of the first century.

Brown’s workshop is filled with historical critical tools. The importance of
historical criticism is evident throughout his study as he focuses on questions of
authorship, date, and authenticity. Who the author is, what he is literally trying to say,
and when, are important elements in historical criticism. It is a consistent part of Brown’s
examination of the literature he has selected. The examination of the Petrine heritage
gives hints of form and redaction criticism. Source and redaction criticism are evident,

especially in his chapters on the Johannine literature. Brown names “Author Criticism” as

%2 Taking this cautionary word as regards fexts a step further in the direction of a feminist optic, we want to
underscore another “partiality” from which we work. Not only are the texts themselves partial, but their
study and interpretation have also been limited in many respects. Until recently, women have been denied
or have been marginalized as regards involvement in scholarly exegetical work. We have worked with (and
under) an historical vision presented in male terms and from primarily male models of scholarship and
perceptions of “what really happened when.” Only recently have we been free and trained to question a
historiography of early Christianity in which “male” is normative. Luise Schottroff, in the same article from
Feminist Interpretation, p. 180, quotes from an article of Gisela Bock who writes of traditional
historiography. “Women are not merely forgotten; the feminine is understood as a special instance of the
male species of ‘mankind,” whereas the history of men is defined as normative history.”(Bock, 1987).

% See C. K. Barrett, “Acts;” and also his “Pauline Controversies.” Brown follows Barrett’s discernment of
these ‘three strains’ of post-Pauline thought discernable in the texts.
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a branch of Redaction Criticism in his book, An Introduction to the New Testament.”*

This is the “tool” he is using as he examines how the writers creatively shaped the
material they inherited. Because he is dealing with deutro-Pauline letters in several cases,

it is a tool frequently used.

C. FEMINIST PRESUPPOSITIONS AND QUESTIONS

My goal is to examine certain of Brown’s presuppositions and the manner in
which these may shape his findings. I do so from a Christian feminist stance, relying on
the feminist biblical hermeneutic discussed at length elsewhere in this paper. I have tried
to read each “witness” and Brown’s analysis of it, in the context of the whole work,
keeping the author’s intention in mind. Feminist criticism (which Brown identifies under
the “umbrella title” of Advocacy Criticism) is not unfamiliar with or opposed to historical
critical analysis. What is unique to feminist criticism is that analysis begins from the
question of women’s experience and women’s struggle against patriarchal oppression.
The starting place in this perspective is to read and question the scriptures based on the
presupposition that women are an oppressed group. Applying this perspective to Brown’s
analysis will surface additional questions and additional examples. In my reading and
response, I examine which texts Brown selects and ask which texts are omitted. I want to
know how the exegete arrives at his conclusions and the applications he makes from
them. I also want to know who gets to say what “it means.” Ecclesial structures or even
doctrinal content should arise out of the reading rather than using the scriptures as a
support or defense of structures or doctrine already in place. Feminist criticism calls for a
reexamination of the patriarchal reading of history and the androcentric structures that
give shape to these texts. This analysis of Brown’s book poses questions from a feminist
point of view in regard to language and approach. Adding a feminist voice to the
conversation means looking carefully (with “suspicion”)’” at what the author chooses as
texts and seeing how he and tradition itself has interpreted such texts. Perhaps there are
texts that have been omitted. Perhaps there are new interpretations available to fill out the

“ministerial picture.” Are there further insights, challenges, and considerations that

% Brown, Raymond An Introduction to the New Testament (New York: Doubleday, 1997): 23.
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feminist reading can raise today, more than ten years after Brown’s writing? How does a
different method of reading this literature help us do that? In light of intense and
extensive feminist work done in the last decade, how might the selection, interpretation,
and application of these NT texts have to be expanded or revised to answer or add to
Brown’s question? What are the implications and ramifications of Brown’s answers to
the question of community survival for understanding ministry in particular? Of course, I
read from a different point of view than that of Raymond Brown. I bring to my reading a
strong consciousness of feminist issues and critical methods of reading that Brown did
not employ. I do not consider it a David and Goliath scenario that we are creating here.
Two individuals, a man and a woman, from different generations, backgrounds, and
experiences approach these texts differently. Someone of the stature and skill of
Raymond Brown commands my utter respect. Wise scholar that he was, I trust he would

want his work to prompt discussion, challenge, and critique.

D. BROWN’S PROCEDURE and FEMINIST RESPONSE

Brown selects seven different NT witnesses seeking to answer one specific
question: What were Christians in the Sub-Apostolic Period”® being told that would
enable their respective churches to survive the problem of the passing of the authoritative
apostolic generation? What messages, what teachings were they being given that would
enable them to go forward in faith and to grow? My procedure simply will be to follow
along the order of Brown’s study—interjecting questions, alternative responses,
interpretations, or emphases. In addition to this, I have tried to apply examples from his
exegetical conclusions that reach beyond his ecumenical applications. These examples
will identify other current experiences of church and church structures—again, with an

emphasis on women and other marginalized groups in the institutional church. This in no

% This concept was first employed by Paul Ricoeur and later became well known through the work of
Elisabeth Schiissler-Fiorenza.

% Brown identifies three periods shaping the first century, cautioning that this is a “‘convenient
generalization” which should not be held too rigidly. He speaks of: the “Apostolic Age” (30-60/33-66?),
the “Sub-Apostolic Age” (60-90/67-100 when most of the NT is written except Paul’s writings which come
from the earlier period), the “Post-Apostolic Period” (100 - Ignatius of Antioch, I Clement). This “third
generation was moving away from claiming the direct mantle of the apostles.” Therefore, we can say that
Brown is taking all of his texts from the Sub-Apostolic Age. 6.
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way is to suggest a lesser importance given to ecumenical concerns. Following Brown’s
lead, let us begin.
D.1. THE PAULINE HERITAGE IN THE PASTORAL EPISTLES

In the Pastorals, the first witness of Brown’s examination, he identifies the
emphasis on church structure required for the continuance of the church after the death of
the apostles (meaning, in fact, Paul). The texts (1 and 2 Timothy and Titus) underscore
the importance of church order modeled after the household. Institutionalization is put in
place through the setting up of an authoritative administrative structure. In light of this,
Brown points out a significant shift of roles in the persona of Peter and Paul. Paul, the
ever-zealous missionary preacher, becomes in 1 and 2 Timothy and Titus the spent
apostle now portrayed as a pastor concerned with the on-going life of the churches. “As
for me, I am already being poured out as a libation, and the time of my departure has
come. I have fought the good fight, I have finished the race, I have kept the faith” (I Tim
4:6-7). Hence, we have the term “Pastorals” for these Deutero-Pauline writings. Peter too,
once the “fisher of men” becomes the “shepherd of the flock,” as we shall see in the
Petrine pastoral epistle and Johnannine writings. The establishment of a structure in the
Pastorals is most directly expressed by the appointment of local presbyter-bishops. In
some cases, these roles are already in place. They are to be the official teachers and are
responsible primarily for passing on “sound doctrine and to refute those who contradict
it” (Titus 1:9b). It remains unclear as to whether every church had them, yet Titus is
advised to appoint leaders if they are not yet identified (Titus 1:5).°” A further
complication arises from the fact that the terms presbyteros and episkopos are used
inconsistently and have more than one meaning. Texts that Brown doesn’t mention that
might broaden the picture include the two places where the name of Onesiphorus is
mentioned (2 Tim 1:16; 2:19). Along with Prisca and Aquila (2 Tim 4:19) have “rendered
service” to an extent that Paul does not want it to go unnoticed. As we shall see in other

places, the role of the householder often hints at including teaching and/or leadership.

*" The Didache, a manual of Church Order (ca. 100?), encourages the members of the community of faith to
elect leaders (italics, mine). “Appoint for yourselves therefore bishops and deacons worthy of the Lord,
men who are meek and not lovers of money, and true and approved; for unto you they also perform the
service of the prophets and teachers.” [15:1-2]
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From a feminist viewpoint, these letters are very frustrating and offensive. They
reveal in tone and language (gynaikaria “morally silly women” 2 Tim 3:6b, and graodeis
mythous “old wives tales” 1 Tim 4:7, for example), a definite negativity towards
women’s roles in early Christian communities. These texts are laced with prejudicial
attitudes toward women and slaves in particular. 1 Timothy, for example, speaks of the
manner in which men should pray and of how women should dress (1 Tim 2:8-9). While
it is clearly not a part of Brown’s agenda to single out questions specific to women or to
feminist concerns, these indeed “lace” my reading of both biblical texts and Brown'’s
analysis of them. For example, if we extend the reading to look at 1 Tim 3:11, which
Brown has not included, we wonder if this may refer to women deacons or the wives of
deacons? The text prompts this relevant question. Brown notes that such an exclusive
stress on the structure of leadership can become over time a consistent way of life. He
marks this as a danger and a weakness. As a result, he says, new developments and new
ideas are more often suppressed rather than encouraged. Relative to this point, he uses
Vatican II as a contemporary Roman Catholic example of the expressed wisdom of the
church in relaxing some of the “negative doctrinal controls” that have grown up over the
centuries. A question in response to this observation might be who has benefited from
these “relaxed controls”? Women, the divorced, the poor, gay and lesbian persons are
among those whom a feminist analysis views as the invisible or marginalized of church
and society. In practice, are they more visible and more welcome today to join in open,
constructive ecclesial dialogue and development? How has their experience of faith
changed the Post-Vatican II church? Unfortunately, we know them best as voices in
protest, expressions of pain, and what some would label “unhappy dissidents”—silly and
unrealistic—not satisfied with what “rights” and freedoms have been extended to them.”®

Brown acknowledges another weakness in the texts in that the emphasis on
“sound doctrine” and the idea of entrusted truth (1 Tim 1:3-4; 2 Tim 1:14) can lead to a
fear of new ideas. Those having “itching ears”, he says, may in fact be inquisitive minds

with new questions and new paradigms to suggest. This is a very good point. A

% The presider at a Sunday Eucharist recently quoted notes from the SYNODE DIOCESAIN DE
MONTREAL (May 1999). He read from Point Three: “Que faire pour lutter contre....1a discrimination faite
aux femmes?” Point four followed: “Des communautes ouvertes, accueillantes et fraternelles.” One
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contemporary application might be sighted in the official silencing of the voices of such
as Edward Schillebeeckx, Charles Curran, Leonardo Boff, Hans Kiing, Ivone Gebara, and
Tissa Balasuriya. While this is unfortunate, the author says, after all, theology can’t be
“created anew in each generation.” Feminist criticism challenges this idea. It asks: if
inquisitive minds are formed and informed by Scriptures and Tradition, and invited to
express themselves, why can’t it be created anew? In fact, we know that experience forms
and informs us constantly. This suggests—even demands—it seems to me, that theology
and our reading of Scripture must be created anew through and in the experience of each
generation present to the Spirit of God. Another weakness Brown identifies is that there
is no hint of encouragement to the faithful in the Pastorals to be contributive and
constructive in the upbuilding of the church. Brown lists this among the weaknesses in
the Pastorals’ response. Feminist analysis reads this differently. It is more than a
“weakness.” It is a sin against the Holy Spirit. Feminist analysis urges significant, visible
changes that must arise from the contemporary church’s experience.

Brown’s perspective does not take note of the fact that a great deal of the content
of the Pastorals deals with regulations, exhortations, and rules for personal life or
community life which in large part vary according to one’s sex. Reading the lists of
qualities as a whole, it is striking to see a remarkable contrast in what is demanded of
men and women. The qualities insisted upon for the bishops and elders (who are
presented/named as being only male) and for the “old men” and for the “young men” are
not the same as those cited for women. Is there more than one Christian identity?
Elsewhere we read “There is one body and one Spirit...there is one Lord, one faith, one
baptism” (Eph 4:5). Yet this text from Timothy suggests that there are different norms for
men and for women regarding how to identify in and with Jesus Christ. Brown writes that
these requirements for public figures (Titus 1:5-9, for example) assure “reli gious
respectability” for the “common good.”® They include such points as being good money
managers, not greedy, but generous and devout. They shouldn’t be addicted to wine and

should marry only once (1 Tim 3:1-7; 5:17-23; Titus 1:5b-9). As mentioned above, in 1

wonders if the English translation found a more inclusive way of describing these “open” and “fraternal”
communities.
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Tim 2:8-15 the contrast is especially striking. The pericope begins with the
encouragement to and the manner in which men should pray. In the very next breath,
within the same phrase in fact, women are instructed as to how they should dress and
wear their hair. They are reminded more than once of the importance of their silence and
submissiveness, particularly to their husbands (not how many times they marry but how
they should behave in that marriage and family). The manner in which there is mention of
women teaching is specific, in the case of the Pastorals. The older women should teach
the younger women to love their husbands. They will, after all, “be saved through
childbearing . . .” (I Tim 2:8-15). Brown does make reference to these lists and
demonstrates some of the inherent weaknesses in them. It appears however that he does
not see any noteworthy weakness in the Pastoral’s misogynist treatment of women and
the unjust demands made of slaves.

The texts that follow, along with some of those in 1 Cor 11 and 14 (1Tim 2:8-15;
Titus 2:4-5, 9-10; 1 Tim 5:3-16), are texts that a feminist analysis will not omit or gloss
over. These and other texts will be examined at another point in the project. Like so many
established exegetes, Brown suffers from gender blindness, which exhibits itself when
these texts are studied. He has not mentioned, for example, 1 Timothy’s treatment of
widows. Most of chapter five in the letter is concerned with distinguishing the “real”
widows and what their “ministry” entails. This is pertinent to the analysis of church
structure, since “widows” appear as a distinct group that the author of the letter is dealing
with. The actual role of widows is also somewhat vague. In 1 Tim 5:9-10, there is a
question of their having a particular responsibility for visitation, prayer, intercession, and
other good works in the community. It seems this is included in the title “widow.” The
biblical author distinguishes “real widows” from those who are not to be counted. This
suggests that the text is not about establishing a role or order that did not exist. He is
placing limits on the group of whom he seems not to approve. Why? In fact, evidence of
a group of widows in the early church is very strong. The author of 1 Timothy is
concerned with limiting their activities. If we look at 5:3-16 we find that the requirements

tend to put boundaries around their activities. Who is a real widow? A woman without

% The complaint that an ali male celibate hierarchy may not be the “best” group to determine rules on such
topics as birth control for the “common good” is one example of the flaw in thinking that an exclusive,
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without children, grandchildren, or any other means of support? A widow without
children would be rare in this society. Only older women can be among the “real”
widows, “not less than sixty years old and has been married only once, she must be well

”

attested for her good works, as one who has brought up children . . . ” Isn’t there an
inconsistency here? A “real” widow is without children. Whatever the case in all of this,
Brown makes no mention whatsoever of the widows or their role in the “structure” of the
churches as portrayed in the Pastorals. 1 Timothy seemed quite concerned about them.
Almost every reference to women or slaves makes reference to how or whether
they should speak. “Let a woman learn in silence . . . I permit no woman to teach . . . she
is to be silent” (1 Tim 2:11).' “Some people have deviated . . . and turned to
meaningless talk, desiring to be teachers, without understanding either what they are
saying or the things about which they make assertions” (1 Tim 1:6a). Brown and others
identify these deviants as gnostic teachers, but a text such as 2 Tim: 3:1-9 which speaks
of “weak or silly women” makes one less certain that the text cited above may not in fact
refer quite particularly to women. In response to this reference, Brown says that some
may be offended by what “appears to them as sexist,”'®' and that “preachers should take
the trouble to interpret the passage critically.” Once again, according to official church
teaching, this means that a man should explain to women what this tone suggests and
how the words are to be interpreted. Theology and biblical exegesis done from an
androcentric model of analysis reads it this way. Feminist interpretation is concerned
with how women read and interpret tone and verbiage. Women should be the first to say
what these texts have meant in their experience. To say it appears sexist does not
confront it directly. It is sexist. Women are all but silenced in the Pastorals. This has
played itself out in church history again and again. In lieu of cutting out offensive Bible
passages in public reading, Brown suggests, “an intelligent audience...ask themselves
[italics, mine] constructive questions that will lead them to recognize the human

»102

conditioning in the biblical account. This is reminiscent of the “what is the sound of

one hand clapping?” koan. What Brown does not address is what intelligent hearers do

closed group can know infallibly what is in fact, for the common good.

1% Paul’s ambivalence toward women can be demonstrated in examining the authentic letters. The core
idea in the text from I Timothy 2:8-15 is almost identical to that found in I Corinthians 14:34-36.

101 Brown, Churches, 44.



."‘-"\‘

64

lead them to recognize the human conditioning in the biblical account.”’®® This .is
reminiscent of the “what is the sound of one hand clapping?” koan. What Brown does not
address is what intelligent hearers do with the questions they ask themselves. Should they
not be encouraged to ask those who have the power to open the interpretations and
change the sexist, exclusive (and at times misogynist) ministerial applications that have
resulted from androcentric reading and the resulting patriarchal structures? This response
is similar, I find, to the way he treats “the unpleasant fact that women personify the
dangerously weak and naive.” He says he would “like to go beyond” it in order to
concentrate on the problem of the class of those who are taught. This, it seems to me is
begging the question. If women’s experience is taken seriously and the text is read as a
unity, this is a question that must be addressed. It is crucial, in fact, because it underlines
the basic question of the interpretation of the Bible. If only for the sheer fact of the
amount of space given in these letters, to setting the norms of women’s behaviour, they
cannot be overlooked.'®® Looking to other great religious traditions we find, curiously
enough, the same kind of efforts to codify women’s lives. The Koran, The Hebrew
Scriptures, and other sacred normative writings are laced with instructions as to how
women are to behave and live. The mobility between teachers and those taught, Brown
concedes, has not been encouraged in the Pastorals.

Brown says he will pick up the Pastorals’ treatment of women in Chapter Seven.
There, in dealing with the Johannine writings, he emphasizes Johannine egalitarianism.
He then illustrates the “no second-class Christians” in the Johannine vision. He does so in
terms of “no second-class status, no second-class geography and no second-class
chronology.” At this point, he does not even mention gender after the kind of head nod he
gives it in chapter two, saying, “we’ll deal with this later.” It is curious, to say the least,
that Brown leaves this so general. We know by implication whom he means. One
wonders if Brown would see explicitly in the Johannine vision “no second-class sex.”

Without disrespect to the author, these letters are openly hostile to women and slaves, yet

' Ibid., 44.

19 1 inda Mahoney, notes that “twenty-eight verses out of the total of 242 are devoted exclusively to
women; if we were to include references to groups of unspecified membership that certainly include
women [those in the group that is taught—mine] they would encompass more than half the total.” Linda
Mahoney, “The Pastoral Epistles,” in Searching the Scriptures A Feminist Commentary, ed. Elisabeth
Schiissler-Fiorenza (New York: Crossroad, 1994): 377.
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he has few remarks about this fact. Since his intention in writing this book is essentially
pastoral, I find it disappointing that his response to the Pastorals’ treatment of women is
so minimal. He doesn’t come close to the explicit identification of equality in Christ we
find in Gal. 3:28. Along this same line, Brown notes that the church is named in the
Pastorals as “the household of God.” He sees in this, the second half of the Pastorals’
solution for survival. The presbyter-bishops “are to be like fathers taking responsibility
for a home, administering its goods and providing example and discipline.”'® The very
mention of the household codes says a great deal about where women fit in the grand
scheme of things. Why not stay with the unpleasant fact of how women have been
silenced and immobilized in almost every public sphere, according to these codes? In
doing so we might see more clearly the reasons for the lack of mobility. The strength
Brown sees in the virtues demanded of these church’s leaders is the concomitant
assurance of “a benevolent, holy, and efficient administration.”'® The word “benevolent”
reminds one of Brown’s earlier comments about the teachers and the taught. While the
word may mean the good wanted for another, for many contemporaries, the word
“benevolent” suggests one in a position above another. It suggests someone who has
something that another has not. One often hears the term used with “despot” or
“dictator.” It suggests a hierarchy and the notion of superior/inferior, the strong helping
the weak. Patriarchy generally values order, rank/status and efficiency. Would a “just”
and “Spirit-filled” administration not be a more desirable way of describing Christian
leaders? Let efficiency take second place to being responsive to world need. Let- good
order follow good service and responsible stewardship. Let holiness be manifest in
compassionate, inclusive, openness to diversity.

The analysis closes on a positive note: that despite the acknowledged weaknesses
in the texts, Brown believes that the Pastorals offer a helpful response to the church’s
survival. From a feminist point of view, the “weaknesses” have not been adequately
acknowledged in the analysis here. These letters give expression to vicious and

defamatory polemics against their unidentified opponents. They are directed at persons,

104 Brown, Churches, 34.
1% Ibid., 41.
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not simply ideas or points of view, and need to be named and strongly challenged.m6 The
Pastorals reveal more than any other NT writing the role assigned women in early
Christian communities. Brown says that the “firm administration of official teachers . . .
has tended to dominate church history precisely because it (this structural proposal)
worked so well.”'”” This is one perspective. As we shall see, there are many signs of
resistance both within and outside the texts, sometimes subtle and sometimes blatant,
when all the voices are heard. Without intending sarcasm, it would be interesting to ask
the Jews, the Muslims, and the divorced or gay Roman Catholic, celibate priests and
women religious, how well it has worked. Ask women, the poor, and people of color how
well it has worked. Ask those outside the circle of official teachers. We may need to
adjust our read on just how well it has worked. Ours is a church that has been engaged in
wars, discriminatory practices and tacit approval of violence against women, and even
genocide. As for the assurance of a future, ours is a church struggling with a diminishing
participation in sacramental liturgies, a priest shortage, married persons resisting Church
teaching on birth control and questions of sexual morality, religious communities not
drawing new members. This is not to say that the Spirit has abandoned us, but it does
challenge us to ask how trusting we have been of the Spirit’s mysterious and creative

ways.

D.2. THE PAULINE HERITAGE IN COLOSSIANS/EPHESIANS

The second Pauline strain of thought Brown examines is that found in Colossians
and Ephesians. The answer to survival in the churches envisioned in these texts,
according to Brown’s interpretation is an emphasis on holiness and love. Colossians is
the first of the Deutero-Pauline Epistles. Dated within a decade after Paul (ca. 67-777),
this is the beginning of the creation of a “new Paul.” And as Brown points out, in these
two Epistles we see a pronounced shift in Paul’s eschatology. The church, through an
emphasis on love and holiness, is at times equated with the kingdom. The Father “has

rescued us from the dominion of darkness and transferred us into the kingdom of His

1% A shocking but sensible idea expressed first by Elisabeth Schiissler Fiorenza is echoed in the article
cited above by Linda Mahoney, “The Pastoral Epistles.” No text that is destructive of the human and
Pcrsonal worth of women (or anyone else) can be the revealed word of God.

" Ibid., 46.
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beloved Son in whom we have redemption and the forgiveness of sins”(1:13-14). “You
were also raised with him [Christ] through faith in the power of God” (Col 2:12). Brown
notes the similarities with the Pastorals insofar as there is mention of the church as the
“household of God” and some emphasis on the ethical behavior of members of that
household. There is an awareness of a charismatic church structure evident in these letters
(Col 2:12-17; Eph 4:11) and unlike the Pastorals there is no stress on apostolic succession
or on the institutional aspects of the church. We find here an exalted ecclesiology in
which an almost divine character is given to the church. Christ is the head of the body,
which is the church. In this vision, Christians are already exalted through baptism in
Christ, the Head over the body of the church (Eph 1:22-23; 4:4-6; 5:23; Col 1:18, 24).
Alongside these texts, it is important to see also those texts that use the Pauline metaphor
differently. Here Christ is seen as the Body—all the members making up that Body (Eph
4:4-5; 1 Cor 12:12-31).

Brown sees half of the question of survival answered in the approach to the
church in which the theme of love is very strong. He writes of the bridal imagery present
in the authentic Pauline texts. In the vision presented by Ephesians and Colossians such
imagery is expanded to a relationship between Christ and the church. The love between
husband and wife is to reflect the kind of love Christ has for the church. The church is
presented as the “radiant Bride of Christ” (Eph 5:27). If one puts women’s experience at
the center of this reading it is clear that the author (s?) of these Epistles has a definite idea
as to the place women play in the church. Both letters tell wives to be submissive to their
husbands (Col 3:18; Eph 5:22). This is very unlike at least one undisputed Pauline text in
which both husband and wife are warned to recognize the physical authority each holds
over the other (Cor 7:4). In fact, the passage in Ephesians 5 manifests unequivocally the
attitude toward women. “For the husband is the head of the wife just as Christ is the head
of the church, the body of which he is the Savior. Just as the church is subject to Christ,
so also wives ought to be, in everything, to their husbands” (Eph 5:23-24). Another text
that is often cited in relation to this of Ephesians 5 is that of 1 Corinthians 11:2-16.
However, here we have another approach that might be suggested. This text has
traditionally been interpreted as a text about women’s head coverings and the submission

that is appropriate for a woman. Yet today, more and more interpretors see this as an
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affirmation of the fact that women were prophesying, as well as men, and that this text is
Paul’s call for the appropriate manner in which they should prophecy. It is not about
submission or domination by a man. Brown makes no comment on any of these verses.

The author interestingly picks up and includes in the “Strengths” section of his
chapter the fact that “the body of Christ imagery personalizes the church and encourages
our love for it in imitation of the love that Christ has for his Bride” (p.53). He laments the
fact that before Vatican II the language of “mother church” was common. Lamentable,
indeed. Brown sees it as lamentable because, he says, it “smacked of over-supervision
and of a maternalism that reduced everyone to a child status, or at times to a childish
status” (p. 53). Yet, in the end, he caves in and says we don’t really have anything better.
If we reversed this pejorative descriptive (maternalism) of the sexist “mother-church”
image to “paternalism,” although it still remains pejorative, it creates a more accurate and
even more lamentable situation. That the Bridal imagery is present in several of the
canonical texts, there is no question. What developed out of it institutionally is not really
a “mother-church” but a “father-church,” with all official ecclesial ministries and
decision-making roles held by men. Hence, we might more rightly say that the image
“smacks” of over-supervision and paternalism. Following the teaching and ministry of
Jesus as presented in the canonical Gospels, it is hard to believe that the institutional
church which resulted, accurately reflects the inclusive call to discipleship and the full
participation in the new life that Jesus promised. The author points out the shift in
Vatican II's understanding of church wherein we are called “The People of God” and the
“Pilgrim Church.” I am offended and I cannot accept Brown’s conclusion to the
discussion of church titles. “For all its defects,” he writes, *“‘mother church’ was both
personal and familial; and even when a mother overdoes her role, she can be loved by her
children.”'® One wonders just how does a mother overdo her role, and by whose
standards is this judged? This is no more than a reversion to a sexist cliché that does not
promote creative discussion.

Brown comes back to the example of Vatican II and the shift it made from the
imagery of “Mystical Body of Christ” to “The People of God” in describing the Church.

Analysis from the perspective I am suggesting stands this observation of Brown’s

108 Brown, Churches, 54.
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alongside the aforementioned problem of “Mother Church” imagery. Have Post-Vatican
II patterns of behaviours led to radical reform of hierarchical and patriarchal structures?
One must recall too, that it is by changing our patterns of thinking that we are able to
change our behavior.

In this same section of Brown’s work, he points to the attitude of Christ giving
himself up for the church (Eph 5:25). It follows that the apostle gives himself for the
church. What isn’t said is that it also follows that spouses give themselves up to one
another in mutual love. Brown continues, “if there are still others who are willing to give
themselves for the church, the church will survive.”'® In John’s gospel Jesus speaks of
laying down his life for the sheep (10:15, 17). In response to Brown’s suggestion or hope
of “still others willing to give themselves,” verse 18 from this same chapter in John
comes to mind: “No one takes it [my life] from me, but I lay it down of my own accord. I
have power to lay it down...” Love demands freedom. Jesus sets the example of a life
freely given. There are indeed others who want to give their lives and are willing to serve
lovingly in Christian faith communities. The freedom to choose to “lay down their lives”
is simply not given to them. It becomes a question of who “gets to;” who is free to share
in the sacramental and ministerial life of the church? Women admitted to ordained
ministries and the sacramental participation of married priests are just two examples
where we have heard individuals say they feel called to serve in a ministry but are not
allowed to respond. Brown speaks at one point of the defining moment and the
primordial importance of baptism in a Christian’s life. Yet when it comes to the question
of being willing to give one’s life following the example of Christ, it seems baptism isn’t
enough of a prerequisite for full participation. A feminist perspective says, no—it is more
so a question of being able to choose. How one lays down one’s life is simply not a free
and open question for all the members of the body of Christ.

The call to “holiness” and its realization in Christ as the Bridegroom to the
“spotless bride, holy and without blemish,” (the church) is the second part of the answer
to survival in the Ephesian and Colossian church. In Brown’s analysis of the texts he
recognizes the presence of sin in the early church as well as in the contemporary church.

This is a problem, he says, particularly when we try to mask errors or protect those guilty

19 1hid., 54.
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of injustices. In fact, he identifies these as “sins and stupidities, especially those of public
church figures.” He refers to the Apostles’ Creed and the statement of belief in the holy
catholic church. “As long as people have that faith,” he goes on, “the church will last, no
matter how inefficient its administration.”’'° Our critique has to ask: What church? What
face will that church have? Are we meant to put our faith in the church? Finally, what
does an “inefficient administration” mean for the sacramental life of a church for whom
the sacraments have been the nourishment of faith? The implications are not
insignificant.

Brown proceeds to jab at The National Catholic Reporter when he discusses the
extreme contrast from closing our eyes to dishonesty and oppression to “breaking the
silence and telling all.” "' A man of Brown’s stature, both in the eyes of the church and
in the academic world, cannot make such a remark without it having significant influence
and repercussions. Brown sees a weakness in the silence these NT letters may have
demanded and acknowledges the harm done at times by such silence. His rather off-
handed comment as regards the NCR does not suggest to me an open reception of
differing opinions or “breaking of silences.” What happens to those who speak out
against injustices within the institution of the church? Sometimes it is the prophetic voice
that 1s most difficult to hear or understand.

In the concluding section of the Colossians/Ephesians’ analysis, the author speaks
of another of the weaknesses in the ecclesiology presented in these letters. An emphasis
on the church, he says, has tended over the years to weaken the sense of the local
churches. The undisputed Pauline letters all address a specific, local church. Brown
suggests that it would be a loss to let go of the sense of the church but notes the critical
need on the local level for a “knitting together of the members”. Fifteen years after the
writing, we are witnessing the drop in church attendance and in individual identification
with a home parish. In some cases this is due to liturgical activity or a lack of social
concern and response to contemporary problems. Feminist critique of the current
situation struggles not to be simplistic or reactionary in responding to this lack of

identification with the local church. Rather, it asks questions such as: What do local

"01hid., 55.
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ordinaries (bishops) do to support the development of unique, individual parishes? A
local church should reflect the lives of the members—their concems, interests and
particularly their charisms. Too often we hear of cases where Bishops or pastors become
authoritarian and legalistic in the daily operation and life of the parish community.!'? No
doubt, the creation of Parish Councils and a more active lay participation in parish life
has helped in recent years. There are local churches that have a strong sense of
community identification. Unfortunately, however, it is not uncommon to hear of
members dropping off because “Father has to have the last word on all decisions” or “he
doesn’t come to the meetings”. What looks like a circle of conversation and discernment
arising from common concern, in fact, works like the old pyramidal model where power
resides in a small, often singular voice. Decision-making resides there too.

Finally, a partial phrase at the conclusion of this chapter may appear to be a minor
point but prompts a comment from my perspective: “Lest I end this section on a negative
note...” At the risk of sounding “nit-picking,” it strikes me that this hints at the very fear
or inability to face defects that Brown has spoken of earlier. There are negative points to
be confronted when we analyse texts, interpret them, and evaluate the resulting behaviors

and choices. What is wrong with ending a section on such a point?

D. 3. THE PAULINE HERITAGE IN LUKE/ACTS

In Luke/Acts, Brown examines the third variant strain of Pauline thought. He
focuses on two important elements in the ecclesiology found there: continuity and the
Holy Spirit. These are constants throughout Luke and Acts: the continuity from Israel,
through Jesus, to the apostles and the earliest communities, and the powerful intervention
of the Holy Spirit in all these actors. These two factors, Brown suggests, are the answer
to the church’s survival. The author’s analysis in this chapter focuses on a relatively few
texts from Acts and even fewer from the Gospel. He cites approximately 38 texts from

Acts and 6 from the Gospel. However, the two books are generally accepted today as a

"' Comparisons are odious in this case. Brown writes, “The dubious service that the National Enquirer
renders to the nation, the National Catholic Reporter renders to the church.” Churches, 56.

112 At the time of Brown’s writing, I heard a visiting Bishop announce to a community of Benedictine
sisters before the reception of communion: “For the sake of unity in the house, we will all receive
communion on the tongue.” In a certain sense this did knit the community (accustomed to receiving



72

two-volume work written by the same hand. The answer to Brown’s original motivating
question may be more obviously found in Acts. This might explain the textual emphasis.
An interpretation drawn from a complete; that is to say, a single reading of Luke/Acts,
may yield other conclusions. It also may not change the conclusions. Reading the
material as a unity however, does raise some important questions that affect one’s
analysis and evaluation of the ecclesiology found there. As noted, the author identifies
the sense of continuity as a major factor in the survival of the church. It is a sense
“wherein the church is closely related to what went before”''® Therefore, it seems one
must look at how the church in Acts is in continuity with the message and manner of the
Jesus of the Gospel.

From a feminist hermeneutical perspective, I find myself focusing more on
questions and points of interest that Brown fails to discuss or even mention, such as the
fact that Luke’s Gospel shows a particular interest in women. He guards the material
about women found in the Synoptic parallels and even adds his own unique stories
accenting women. There is more material about women in this Gospel than appears in
any other NT literature. Although recent evaluations of this fact challenge the traditional
notion of Luke as the “champion of women,” this makes it all the more interesting when
asking the question of what the church looked like and it survived. In addition to this,
there is a marked change in the material regarding women when one comes to “Vol. I—
The Acts of the Apostles.” The presence of women is down played; their appearance is
more sporadic. While the biblical writer cannot eliminate their activity entirely, it is
somewhat more subtle and less defined. Brown takes no particular notice of this or of
what it might mean for the profile of the church that survives. In fact, he sees the
continuity factor linking Jesus’ life and ministry to the call for the young church to
witness what Jesus has done. He does not question or remark on the fact that the Gospel
does not have major blocks of material focused around any one particular disciple or
apostle. By contrast, Acts focuses first on Peter and then on Paul with a striking amount
of narrative material. And although women are depicted as prophets, witnesses, and

active disciples in Luke’s Gospel, Brown takes no notice of this fact either, nor of the

communion in the hand) together—but certainly not in the sense of identification with church that Brown
intends.
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apparent change in the treatment of women in Acts. Somewhat hidden but nevertheless
present, women in Acts are, as in the Gospel recipients of the Holy Spirit, missionaries,
and witnesses to the faith, heads of households (that is to say, leaders of churches in their
homes), prophets, and teachers. This is very significant, particularly in light of what
Clarice Martin describes as the “tendencies of biblical writers to proscribe women'’s
presence, participation, leadership, and agency in traditions that narrate Christian
origins.”''* If the strength is placed on continuity, then, feminist analysis questions this
omission in Brown’s evaluation. There is an important message here.

As noted, Brown’s analysis of the dynamic young church reflects the biblical
writer’s preoccupation with Peter and Paul and the “apostles and elders” and their
missionary /teaching activity, which is to say, the predominately male leadership.
Relative to this point, Brown later notes that one weakness that arises from the
presentation of the church in Acts is its triumphalistic tone. Taking into account some of
the considerations mentioned above might soften such a tone and the elitism it projects.
We might soften such a tone by bringing into focus some of the other actors of the story
as we read through this lens. We may in fact reinterpret our texts and come to other
applications of them in practice. Early in his work, Brown reminded us that we must
always keep in mind that we are working with partial texts. In the study of the Acts of the
Apostles this is especially important to remember: that in fact Acts does not report “fully
what actually happened in the beginnings of Christianity.” The “hermeneutics of
suspicion” that feminist analysis applies reminds us, as I have briefly demonstrated
above, that references to women in the texts are already filtered through androcentric
interpretations. Most exegetes simply do not question the fact that historically nearly all
of the primary actors are men or males. The result is that the “historical role of women
(and not men) is perceived to be problematic, because maleness is the ‘adequate’
historical norm, and the hegemony of an almost exclusively male presence, leadership,

and agency in the Christian movement is accepted ipso facto.” '°

3 Brown, Churches, 63.

"# Clarice Martin, “The Acts of the Apostles” in Searching the Scriptures: A Feminist Commentary, ed.
Elisabeth Schiissler-Fiorenza (New York: Crossroad, 1994): 771-772.

113 Clarice Martin’s commentary raises an important idea in writing: ““Androcentric reconstructions of early
christian history thus depict as acceptably normative a reconstruction of the history of the early church
according to the male model of masculine dominance that marginalizes women.” With the expertise and
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Brown also calls for “taking seriously the fullness of the canon”. One simply
cannot avoid aspects of these texts that do indeed reflect a triumphal, exclusive church, as
the author notes. His analysis highlights several such texts: 1:5,8; 2:32-33; 4:8,31; 6:1,7,
14:23; 15 (great apostle Peter); 20:28; 28:28, to name a few. However, a feminist reading
strives to read the text as a whole--attending particularly to marginal or invisible groups
and individuals. Such a method is one way of expanding our perspectives and
understandings while taking utterly seriously the fullness of the canon. It brings to center
stage the understudies, as it were, rather than les grandes vedettes. We look for disciples
mentioned in passing, some named and some unnamed. For example, actors such as
Candace and her royal administrative official (8:26-40) suggest a dimension worth
noting. At first glance, the two might be thought to simply add to a “high church” model.
Royalty though she is—she is a foreign Queen, black, and a woman at that! The
conversion narrative of her black Ethiopian eunuch, an official in Candace’s monarchy,
points to a church that ignores the boundaries of culture and color. Bring Tabitha
(Dorcas), “a disciple and devoted to good works and acts of charity” (Acts 9:36-43), to
center stage, and we see not a triumphal church but a humble, servant church. This is a
church in which women are disciples; consequently they minister and are socially active
in their witness to the Risen Jesus. Priscilla and Aquila (18:1-28), also not mentioned in
Brown’s analysis, demonstrate a tradition and a model of partnership in family life, work,
and ministry. They are, we would say today, “animators of faith” forming and teaching
Apollos, among others. They witness and work in the community of believers. Further,
they seem to pose a challenge to a uniform understanding and practice of the household
codes imposed more and more in Greco-Roman society. Sapphira, too, should be
mentioned, despite her unhappy fate (Acts 5:1-11). She is a partner with Ananias in the
decision about keeping a piece of property. The church in the deception holds her equally
accountable. She appears to be a woman of some means. To speak of Lydia (Acts 16:13-
15) would also add a dimension to a profile of the ecclesiology found in the text. Her
story offers a source for investigation of women’s participation in religious practice,

social and economic activities—all of which are factors that would affect how the church

long-standing reputation for the highest scholarship, it does seem to me that Brown too, labors under the
presuppositions Martin speaks of here. In Searching the Scriptures: A Feminist Commentary: 774. See also
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survived. This is a Spirit-filled church that is experienced by all the followers of the Way.

RN $9

Acts 2:17-18 points to a church in which “sons and daughters,” “male and female slaves,”
would receive the Spirit and would prophecy. “And everyone who calls on the name of
the Lord shall be saved.” Every voice counts in this church. A circle rather than a
pyramid offers a more accurate symbol for a feminist reading of Acts 2:43-47. This is
another text Brown does not cite or comment on.

The omissions that we have noted in Brown’s treatment raise the question of
whether Brown himself does not struggle with what he sees as the real origin of the
church. It would seem that the church is born in/through the official ministries and the
administration of the organization and that of the daily life of the ordinary Christian is
simply what follows.

The text in Acts describing the community’s manner of dealing with the question
of the distribution of food and the choice of the seven servers (6:1-7) is revelatory for
many reasons. One point it demonstrates is a wholly new and innovative ministerial
response to a community need. Secondly, it is the community who selects the seven.
Thirdly, “select from among yourselves” would suggest the Spirit-filled community is the
agent of identifying the charisms necessary to meet the community’s need. On the
downside, the names of seven men are listed as those qualified and apparently made
official by “the apostles, who prayed and laid their hands on them.” Brown makes no
reference to this text and the part it plays in the church’s survival. Yet obviously it helped
solve a problem that could have become very divisive for the ongoing life of the church.
Androcentrism surfaces again in this text. Yet a feminist critique considers this text
important as an example of the obvious flexibility and freedom to create structures
through which humans are responding to real human needs and to what work/ministry is
appropriate, depending upon one’s sex. No, here the emphasis should be on
acknowledging a new ministry created in the Spirit of Jesus.

A weakness that Brown has identified in Acts is a potential lack of mobility and
freedom of spirit in the community. The text in chapter 6, while not without problems for
a feminist reading, nevertheless manifests both mobility/flexibility in the community and

freedom of spirit.

fn 35 in this document, 28.
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A feminist critique further identifies a question in relation to Brown’s recognition
of Luke/Acts presenting the continuity from Israel through Jesus to Peter and Paul and
the growing church. This same text from Acts 6 makes reference to something we have
first seen in I Tim 5:22: “Do not ordain anyone hastily (do not readily lay hands on) and
II Tim 1:6 “rekindle the gift of God that is within you through the laying on of my
hands.” In these cases and others, the laying on of hands (epi-)tithenai tas cheiras [epi])

16 As for continuity with the

are references to ordination to a particular office or ministry.
Gospel on this point, we see Jesus laying hands on women and men in order to heal, to
bless, to forgive, to comfort, to include, or to invite (see Luke 4:40; 13:30; 18:15-17).
There is nothing in the Gospel texts that suggest Jesus’ laying on hands is meant to be an
official appointment or mandate for leadership or necessarily to perform any particular
function.

Brown concludes this chapter with another example from the reforms of Vatican
II. He refers back to his earlier prediction that the Roman Catholic Church would have
“to rediscover as prominent the image of the body of Christ in order to preserve the sense
of a church holiness that comes from Christ and goes beyond the status of the

»17 " Feminist analysis demonstrates that we have not yet gone beyond the

members.
status question. The experience of women in the church today is one where status is the
defining principle for mobility and accessibility in and to the “Body of Christ” in its
institutional form. Countless examples could be given wherein the discrimination against
women and the laity in general, as well as the scandals around high-ranking church
leaders, have threatened the holiness of the church today. It goes without saying—we
have work to do in this regard.

In the past, corporate life in North America spoke of “a span of control” and

marveled at the model of the Roman Church and its effective, extensive power structure.

16 While many see this in these texts, it suffices for our purposes here, to cite the observation made in the
commentary by Robert Wild, S.J. “The Pastoral Letters” from The New Jerome Biblical Commentary, eds.
Raymond Brown, Joseph Fitzmyer and Roland Murphy (Englewood Cliffs, NJ: Prentice Hall, 1990): 899.
Wild writes without flourish or question, “As in I Tim 4:14 and II Tim I: 6 a reference to ordination.” In
The Anchor Bible Commentary Vol. 11, ed. David Noel Freedman (New York: Doubleday, 1992), the
article by Robert O’ Toole on “The Laying on of Hands™ writes, “In I Tim 5:22 Paul advises Timothy not to
be hasty in the laying on of hands. Since the context (vv. 17-21) considers Timothy’s treatment of elders
and since the ‘laying on of hands’ parallels I Tim 4:14 and II Tim 1:6, the author is speaking of Timothy’s
ordination [italics, mine] of elders” (Grelot 1983:225). 49.

"7 Brown, The Churches the Apostles Left Behind, 74.



SCRIPTURE INDEX

(Selected Texts referred to by Fr. Brown in The Churches the Apostles Left Behind)

THE PASTORALS

I Timothy
2:7,12, 8-15
3:2,3,4,56,15
4:1-2,1-11, 14
5:2,9,11,17
6:4-5,28

II Timothy
1:6-7, 11, 14

3: 1-9 (6-7), 10, 14
4:3,6-7

Titus

1:5,7, (5-9), 10, 11 (1:9-2:1)
2:1

3:1,5,9

COLOSSIANS/EPHESIANS

Colossians

1:12, 13-14, 18, 20-21,24-25
2:8-23 (singling out 9, 12)
3:1-3,15

Ephesians

1:10, 13, 22-23

2:6, 11-22, (singling out 19, 20, 21)
4:4-5,11-16,30

5:21-33 (singling out 21,23,25.27,29.33)

6:12

LUKE/ACTS

78

Luke

1:6, 15, 35, 41,67,80
2:1-2,22-27,37,39
3:1-2

5:10

6:20-25

10:27, 29-37
12:13-21

16:19-25

22:19, 30

24: 34, 51

Acts

1:5,8,11,16
2:4,9,14-17,33,38,41,46
(Acts - contd)

3:1

4:4, 8,31

5:42

6:1,7

7:48-49

9:17,31

10:38, 44-47
11:12, 15

13:2,47

14:23, 25

15:8, 28

16:6-7

18:12, 15-17,29,39
19:5-6, 21
20:25,28-29, 32-35
21:19-20

23:26

24:14

25:1-2,12

28:28



OTHER NEW TESTATMENT
REFERENCES

Romans

4:25;,5;,10: 4

1 Corinthians

1:23; 4:15; 7:8; 8 (entire chapter)
11:25

12:17-20,21-31 (entire chapter 12)
14:34-36,15:5, 9-10

II Corinthians

3:6;4:6; 5:14; 6:4; 11:5
Galatians

1:1; 2:1 ff, 4, 11ff, 14, 3:1; 5:12, 14
Philippians

3:9

Hebrews

1:2-3; 6:4; 10:32

Gospel of Mark

1:14-15; 6:51-52; 8:18, 29-33; 9:33-37; 10:35-40
12:1-11

HEBREW BIBLE REFERENCES

Exodus

6:5-6; 11:2; 12:5-7, 11; 16:2-3; 32:1-4
Deuteronomy

7:8;23:1

Leviticus

19:2

I Samuel

9:1-2

Isaiah

22:22;41:1-4; 52:3

EARLY CHRISTIAN WRITINGS

I Clement

5:2-5;,42:4; 44:1-3

Ignatius

(General reference)

Didache

15:1

Letter to the Smyrneans
8:2
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Chapter Three

FEMINIST CRITIQUE IN CONVERSATION WITH
JEAN DELORME

« Diversité et unité des ministéres d’apres le Nouveau Testament » dans Le ministére
et les ministéres selon le Nouveau Testament (Parole de Dieu) aux Editions du Seuil,
Paris 1974.

A. AUTHOR’S GOAL IN «DIVERSITE ET UNITE DES MINISTERES
D’APRES LE NOUVEAU TESTAMENT »

The precision and rigor with which Jean Delorme analyzes the subject of
ministries in the New Testament simplifies the task of reading his work with an eye to
applying a feminist critique. At the outset he clearly states that his goal is to write a
biblical theological essay on the diversity and the unity of the ministries identified and
identifiable in the New Testament. Two questions shape and substantiate his study: What
is the rapport between the diverse ministries and their ministerial agents? What is their
unity? He proposes to find a synthesis, thus a reconstruction, in his work with the texts,
while being aware throughout his study, of its “philosophical and theological
implications.” He strives to achieve this by returning always to the test of the NT data
itself. He does not intend to present an historical tableau of the NT ministries and their
development as partially witnessed in the origins of the church. He refers us to André
Lemaire'!” and others who have written from this perspective elsewhere. History cannot
be ignored, Delorme acknowledges, but this is not the primary concern in this work. His
research perspective is to build a biblical theology of ministry. The theology that arises
from his study, he states, is based on the New Testament data alone. He recognizes that
historical problems will always be present when dealing with texts of human provenance.

The author acknowledges that most of these problems will not be treated here. His

s Lemaire, André. Les ministéres dans | ‘Eglise, Paris, Centurion, 1971. Delorme notes « On trouvera dans
cet ouvrage une bibliographie trés riche. Voir aussi de méme auteur, Du service aux ministéres: les services
ecclésiaux dans les deux premiers siécles, Concilium n°® 80 (1972), 39-51. I add to the list: Simon Dufour
and Rémi Parent, Les ministéres, Québec, Editions Paulines, 1993. Other similar studies Delorme mentions
will be referred to in other places in this study.
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position as regards the texts themselves is an acceptance of a tradition that gives these
Scriptures a canonical authority. He does not write as an historian but rather as a biblist.

B. AUHOR’S PRESUPPOSITIONS and METHOD

B.1. The foregoing discussion of the author’s goal reveals some of his implicit
and even explicit presuppositions. As Delorme enters into his study, he expresses more of
his presuppositions. The data found in the NT is marked by an historical evolution that
cannot be overlooked. Sociological and cultural settings differ and thus shape the texts in
particular ways. Delorme points to the fragmentary and sometimes anachronistic
elements in the texts. Even if dating is established for some of the events described, the
author acknowledges that their movement through time does not always correspond to
what the “facts” of the texts say. He recognizes the pitfalls of borrowing from one part of
the NT to judge the rest. He guards against viewing the diversity in the writings on
ministry from the “ministerial forms” developed after the period of the NT. Forms of
ministry that appear in the texts may themselves have existed elsewhere beforehand and
disappeared in fact by the time of the writing. Even a cursory reading of the NT reveals
tremendous diversity when one begins to lay out the data around the topic of ministry.
Delorme reminds his readers that entire aspects of primitive Christianity are little known
to contemporaries, and that there is always the subtle danger of projecting on the past our
current conceptions. Finally, Delorme frequently returns to the emphasis the texts give to
community. While some activities distinguish certain members of communities from
others, this is never a reality that can be considered outside the boundaries of the
community. Each member is called and gifted. He believes it is impossible to treat
ministries according to the NT without having the role of all the baptized, and even more
importantly, the relationship established between the Church and humanity as the
backdrop, the context—virtually the key—to solid analysis of the question. It is a
dialectic one enters into when discussing the specificity of a ministry. Those activities
that single out individuals or groups in some way in the texts, by titles, names, or
functions, for example, are always to be seen in the context of the gifts given to all those
without functional distinction. For Delorme it follows without question that a theology of

ministry implies a theology of church.
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B.2. As regards method, we have once again anticipated some of this in the
previous sections. The texts containing references to “ministers” and “ministerial
activities” are read in context, respecting the different communities, times, and places
from which they arise. As well, Delorme adds, we must respect the varying theological
perspectives and language, and the fact that different titles are sometimes used for similar
tasks or works, and that sometimes the same titles describe differing tasks or works. He
warns against the temptation to harmonize or homogenize these activities. Rather, he asks
what is the rapport between the texts? As well, it would create an incomplete if not
thoroughly false picture, to build an entire theology around a single text or even a few
privileged texts. Rather than to try and harmonize diverse readings, we look for a
language that bridges yet respects the differing perspectives, such as those between John
and Paul, for example. I favor a method, such as this, which involves reading and
working with the texts synchronically rather than diachronically. The synchronic
approach works “together with” (from the Greek, syn) or alongside the present form of
the text. Thus he moves through successive approaches before trying to come too quickly
to a principle of unity among the texts. More of his method is uncovered as we watch his
work unfold.

C. FEMINIST PRESUPPOSITIONS AND QUESTIONS

Before proceeding further into the details of Delorme’s study it seems an
appropriate point to identify the presuppositions, intentions and the questions I bring as a
Christian feminist to this critique of his work. Delorme and I share the same question as
to how one might distinguish between the various designations assigned to individuals
and groups (appellations such as the Twelve, deacon, apostle, prophet, co-worker, etc.).
One wonders how fine or how definitive these distinctions can be, given the limitations
and inconsistency of our data. Added to this question, I wonder how, if paying attention
to the smaller details, the lesser figures who only appear “in the wings of the stage” might
change the distinctions or uncover the commonalties in characters and roles of
community service. I too read with his awareness of the variety and evolving socio-
cultural and political-religious settings of the texts. Delorme has already noted that in this
study the process of history in the shaping of the text is of secondary importance to him

here. This fits perfectly with a literary synchronic approach which asks about the shape of
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the text in the here and now. “In literary criticism, the dialogue is with the text and the
present concerns of the reader foremost in mind.” ''® The discourse one constructs for
this reading must be constantly surveyed and critiqued. This holds true for feminist
criticism as much as anything Delorme is doing with language. Feminist discourse must
be vigilant about reading answers into the texts to every issue of concern for women
today. However, a feminist perspective must be equally vigilant to bring women’s
experience into the public formulation of the traditions from which they have been
excluded or forgotten.''® In the same vein, Delorme warns against speaking out of the
context of today’s terms of “ecclesial structure,” “institution,” “priesthood,” or
“ministry.” Whether he succeeds in this or not is yet to be seen. I agree with Claudia V.
Camp when she writes, “all interpretation is constrained by the questions (and I would
add, experience) of the contemporary interpreter.” To a certain degree, this flies in the
face of the statement made early on by Delorme when he says, “the theology that arises
from my study is based on the New Testament data alone.” (italics, mine.) Theology
always has a point of view; it takes a stance and it reflects someone’s experience. If
Delorme is suggesting that the biblical texts is the only basis for his theology, I ask
“whom is it good for?” For whom is he doing this “reconstruction”? It is unclear what
Delorme’s foremost concerns are in seeking the answers to his two questions and why
these are important for a theology of ministry.

My desire to use a feminist hermeneutic is because, in part, what it does is it
interprets existence. I am particularly interested in the existence of the whole of the
disciples of Jesus and of the whole of the early communities of faith. This is to say that
existence of women and their experience needs to be brought into the light in all biblical

textual study. In an essay entitled “The Bible and Feminism,” in Freeing Theology,

18 Gillingham, Susan E. One Bible, Many Voices — Different Approaches to Biblical Studies (Grand
Rapids, MI/Cambridge, U.K.: Eerdmans Publishing Company 1998):173. A lengthier, more developed
discussion of this topic can be found in her book. (See especially chapters 5-7).

"% Rosemary Radford Ruether elaborates this point: “By women’s experience as a key to hermeneutics or
theory of interpretation, we mean precisely that experience which arises when women become critically
aware of these falsifying and alienating experiences imposed upon them as women by a male-dominated
culture. ... The critique of sexism implies a fundamental principle of judgment. This critical principle of
feminist theology is the affirmation of and promotion of the full humanity of women. Whatever denies,
diminishes, or distorts the full humanity of women is, therefore, to be appraised as not redemptive.”

In Letty Russell, ed. Feminist Interpretation of the Bible (Philadelphia: Westminster Press, 1985): 115.
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Sandra Schneiders makes two points that most serious New Testament scholars would
not refute today. The first is that the Bible is the ultimate patriarchal text and has been
used misogynistically throughout its history. One has only to think of how a text like that
of 1 Timothy 2:8-15 has been used for decades to keep women in their place, and even
worse, as a defense for abusive and dismissive acts against them. The basis for
Schneider’s statement above, more gently put, is the recognition that the scriptural record
privileges the male as normative and presents females as subject to males by divine
design. German scholar, Marie-Theres Wacker says of 1 Tim. 2:12-15, that the argument
of this text “is sexist because it dispossesses women of ecclesiastical authorization to
teach and counsels them instead that their way to salvation lies in giving birth to
children.”'*® Woman is seen, as man’s “other.” Schneider’s second point is one many
feminist readers struggle with, in addition to being a very unpopular topic for non-
feminists. The Bible presents God in primarily, though not exclusively, male terms. It is
not a far stretch to the conclusion that “since God is male, men are gods.” ' Following
this line of thinking leads to the infamous solution to the women’s ordination problem: it
1s clear that a woman can’t possibly physically represent Jesus Christ as priest when we
know that Jesus was a man.

Though patriarchy has assumed diverse forms, the understanding of it that I bring
to this critique is as that which institutionalizes male dominance over women in home
and society at large. This will not be a conflictual stance in the present work, since the
feminist optic I assume is altogether like that of Delorme. My optic rejects entirely the
paradigm of domination/subordination in all forms, master over slave, male over female,
and humans over the earth. Delorme, too, while not consciously setting out to oppose
systems of dominance, uncovers patterns of service and ministry that are inconsistent
with hierarchical power structures of service and which cannot, at least overtly, operate

effectively on the basis of dominance. I, however, will be looking for the subtle ways that

120 Waker, Marie-Theres, in Feminist Interpretation: The Bible in Women's Perspective.Luise Schottroff,
Silvia Schroer, and Marie-Theres Wacker, eds. (Fortress Press: Minneapolis, 1998): 51.

12! Feminist scholarship has produced important studies on the topic. The works of Elizabeth A. Johnson
(She Who Is), Catherine LaCugna, ed. (Freeing Theology), Sally McFague (Models of God) are among
those worthy of attention. Simone Weil wrote: “There is a God. There is no God. What is the problem? I
am quite sure that there is a God in the sense that I am sure that my love is no illusion. I am quite sure that
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the texts betray themselves; how on many occasions they portray certain people as “bit
players”—nearly invisible and often voiceless, slaves and women, for example. This
pattern shows itself while the mission of Jesus and the emergence of the church unfold in
the texts as if it is carried on through, by, and for men.

To Delorme’s question of the rapport between various “ministerial agents” and
their activities, which he has defined as “the service of God,” I add the question: what is
the rapport between those who are “served” and those who “serve™? Is there gender
distinction made in these categories of ministerial agents? If gender is problematic in any
respect, I ask, for whom and according to whom—the biblical writers or the interpreters
of those writings? Jesus gives no evidence of having a gender bias in his mission and
teaching. Are tasks or charisms among the followers of Jesus determined or limited in
any way by sex? If so, in what ways and for what reasons do these become tasks or
charisms limited to/by gender? Does service mean something different for men than for
women? The texts reveal discrepancies or inequities between groups such as slaves and
householders, men and women. Delorme makes no comment on this point. But how does
this affect our understanding of ministry and our reading of the texts? So much depends
on how we ask the questions. And our questions arise from our experience. So if it is a
woman who is reading these texts, or a poor, disenfranchised member of her society, how
do the questions change?'?* How is she to interpret the meaning of her existence on the
basis of these texts or this interpretation? What legitimates changes in the criteria for
interpretations of the texts? These are real questions that make a difference for those who
have been and still are excluded from free or full participation in ministerial activity, the
service of God, on the basis of their biological sex. Once again, while Delorme looks at
the rapport between ministerial agents from a different angle, a feminist criticism cannot
ignore adding this perspective and bringing these questions to the conversation.

As mentioned earlier, the author speaks of forms of ministry that appear in the

texts that may in fact have existed elsewhere and beforehand, and had probably

there is no God in the sense that I am sure that there is nothing which resembles what I can conceive when I
say that word.” In Waiting for God, 32.

' Olivette Genest, « Femmes et ministéres dans I’Eglise » SR, 16 (1987). Genest devotes a long opening
section of her article to the importance of this point from a feminist perspective. Not only which questions,
but also how they are formulated, already indicates an interpretative stance. On this point I refer the reader
back to Ringe’s article in The Women's Bible Commentary cited above. 1-9.
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disappeared by the time of the writing. The implication of this possibility for feminist
concerns is that the contrary may also be true. Women'’s stories, activities, and functions
may have at one period been more visible than at other times. When applications of
ministerial agents and their activities in the biblical texts take on concrete expression—
women quite simply are different, and in most texts, are less visible. Carol Ringe writes,
“Clearly, women’s perspectives or the consequences for women'’s lives were not the
primary concern of the biblical authors.”'? I think it is safe to say also that this is clearly
not a primary concern for Delorme in his analysis. Fair enough. This is, however, the
perspective and primary concern that I want to add to the conversation. As I read
Delorme’s work and the biblical texts themselves, I will be looking for texts that might be
brought into the discussion. I will read Delorme’s work with the vested interest of women
in ministry in order to see if it makes a difference to any aspects of Delorme’s
examination and/or conclusions. I believe that the gender of believers is not an issue in
the NT, and along with Sandra Schneiders I say, “we should not allow ourselves, either as
believers or as scholars, to be manipulated into acting as if it is. The burden of proof lies
with those who wish to set limits to the exercise of Christian freedom by female members
of the community.”'?*

D. DELORME’S PROCEDURE and FEMINIST RESPONSE

To achieve his expressed goal of writing this biblical theological essay, Delorme
proceeds to answer his questions by working within the limits of the internal relations of
the corpus of NT texts. His work takes shape in three parts. He begins with a thorough
elaboration of the multiple types of « Figures et fonctions ministérielles ». Next he
moves the reader through his study to a second section which examines the notion
of « Serviteurs et service en Eglise ». Finally, the third section, « Le service de 1'oeuvre
de Dieu au profit des hommes », rounds off the author’s conclusions to the initial
motivating questions.

D.1. When speaking of ministers or ministries in the New Testament, we

discover immediately the vast scope of data with which we must contend. Delorme

BSharon H. Ringe, “When Women Interpret the Bible,” in The Women's Bible Commentary, Carol A.
Newsom and Sharon H. Ringe, Eds, (Louisville: Westminster/John Knox Press, 1993): 2.

124 Sandra Schneiders, in an article entitled, “Women in the Fourth Gospel and the Role of Women in the
Contemporary Church”, BTB (12) 1982, 35.
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considers the multiple titles such as apostles, prophets, and teachers. Likewise, he
identifies ministerial activities identified, often vaguely, by functions such as deacons,
presbyters, and overseers. We need consider those named and unnamed workers.
Individuals such as Timothy, Apollos, Barnabas, Paul, Phoebe, Priscilla, Lydia, and Mary
are named. In some cases, Paul also greets or refers to “co-workers,” “brothers,”
“sisters,” and “Chloe’s household,” without further identifying details. The analysis
begins with the group of the Twelve, the apostles, prophets, and teachers. He then
considers other diverse figures that appear in scattered places throughout the texts. This is
the first step towards a synthesis. The answer to the first question of the relationship
between the diverse ministries and their agents emerges from their activities—what they
do distinguishes one from another. Delorme writes that only after this relationship is
studied in some depth can we identify a relatively simple network of relationships that
leads to a few « grandes fonctions fondamentales ». Delorme approaches this diverse
spectrum one step at a time, coming at it from different directions.

D.1.1. Close inspection of the texts manifests different yet similar uses of the
titles “The Twelve” and “the apostles.” The Twelve are mentioned in all four gospels and
in Acts 6:2 and 1 Cor 15:5-7. In each of these cases, they seem to be a separate group
from the apostles. In only two places are “The Twelve” put together with “the apostles”
(Mk 3:14//Mt 10:2 and Rev 21:14). Yet the term “apostle” or “the apostles™ occurs about
83 times, if one counts the synoptic parallels and Paul’s frequent reference to himself as
an apostle. Space limits a long summation of Delorme’s work on this complex question
of apostleship. It is enough perhaps to note one example of the complexity: the Pauline
use of the figure of the “Twelve” is replaced or assimilated in Luke-Acts by that of the
“apostles.” Delorme thinks that this points to a missionary experience that has
transformed the image that the church has of itself at its origins. It also emphasizes what
is hinted at in various places in the gospels and the letters and is at times expressed
directly: that this is a universal church, open to all. What can be said of this ministry of
apostleship? The first Messenger, Jesus, announces God’s reign (Mk 1:14-15), and
through his life, death, and resurrection has himself become the Message. It is a particular
ministry characterized by a “sending out,” a “mission” to announce the work of God

accomplished in Jesus. It is foundational and it springs from the call of Jesus Christ.
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Whatever we are to make of it, this ministry appears more frequently than any other
service in the NT, and the “apostle” appears first in the two lists of ministries or charisms
(1Cor 12:28; Eph 4:11). This is not to say it has any kind of hierarchical value above
other activities or gifts of the Spirit. That “apostles” appears first in both these lists and
occurs so frequently in the texts, simply emphasizes its predominance and importance as
a ministry in the growth of the church.

At this juncture, I want to make explicit what Delorme doesn’t address. An
obvious feminist question asks, “So are there women apostles in the NT data?”
Delorme’s treatment of apostles on one level is very thorough, but he really never notes
directly that all sorts of people—again, named and unnamed—are apostles. They appear
sometimes as partners, sometimes as married couples, sometimes as men, and sometimes
as women. Sex or class does not seem to enter into the question. Some of Paul’s writings
are among the earliest references to apostleship and clearly indicate the presence of
women active in this service. Romans 16:7 refers to Andronicus and Junia as being
“prominent among the apostles.” Of course, there is a long and telling history of changing
the name to “Junias,” a name that is unattested in ancient sources but nevertheless works
to change Andronicus’ partner to a man.'” Prisca and Aquila, though never called
apostles, fit the description of apostles in several respects (cf. Rom 16:3-5; Acts 18:1-3,
18-19). Other women Paul refers to without the title of “apostle,” include Phoebe (Rom
16:3-5), and Euodia and Syntyche who “struggled beside me [Paul] in the work of the
gospel” (Phil 4:2-3). There are several elements in these references that suggest
apostleship.

Relative to the question of women apostles in Jesus’ mission, John’s Gospel (4:7-
41), gives the account of Jesus and the Samaritan woman. It is an important missionary
narrative. Often the interpretation of this text has focused on Jesus as the liberated male,
or at least on his openness, compassion, and divine insight, receptive to sinful women and
even foreigners. And thus the woman is cast as a sinner and foreigner. Looked at from

another angle, she plays the important role of witness. She receives and accepts Jesus’

1% See Mary Rose D’ Angelo’s “Women Partners in the New Testament”, in JFSR (Spring 6:1) 1990, 67.
An even more fascinating and developed study of this in “Junia...Outstanding among the Apostles
(Romans 16:7)", by Bernadette Brooten in Women Priests: A Catholic Commentary on the Vatican
Declaration, ed. L. Swidler and A. Swidler (New your: Paulist, 1977), 141-144.
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self-revelation to her. She brings the revelatory news of Jesus to her village and
announces the Messiah to the people. “The witness which the woman bears is quite

»126 Her apostolic witness and

clearly apostolic in the Johannine perspective.
effectiveness is evident in 4:39. “Many Samaritans from that city believed in him because
of the woman’s testimony . . .” (dia ton logon). For John, the effectiveness of the
apostolic witness is to lead others to Jesus as Savior of the World. John 4:41-42 contains
the seal of authenticity, so to speak, of this apostle. The echo of her apostolic witness is
heard again in 17:20 when Jesus prays for those present at table “but also for those
believing in me through their word” (dia tou logou).

In the same Gospel we have a named woman apostle. Mary Magdalene is with
Jesus at his death on the cross (19:25), goes in search of Jesus at the tomb on Easter
morning (Jn 20:1-2; Mk16:1-8 //s), recognizes the Risen Jesus (20:14-16), and is
commissioned by Jesus to announce his Resurrection to the disciples (20:17-18). Mary’s
place in the tradition as apostle and leader stands alongside Peter’s. Yet sadly, any
awareness of her part in the biblical tradition has for centuries been overshadowed by the
stronger and incorrect version of the tradition—that she is the seductive prostitute turned
repentant sinner. This is an involved and complicated issue also and will be taken up at
another point in the study. It is another striking example of how interpretation changes
our perceptions of reality. It is curious that Delorme never refers to this text in John, but
only the later verses (20:21-23) where the group present with the Risen Lord is less
clearly defined.

This is but a sampling of the evidence that we shall discuss at another point in the
study on a feminist reading of/for ministry according to the NT.

D.1.2. The prophets and the teachers (doctors) are frequently mentioned in the
texts. Along with apostles they appear in the two lists mentioned above. Acts recognizes
the presence and place of prophets in the Jerusalem community and gives importance to
their role at Antioch (Ac 13:1-3). The prophets and teachers are identified by their names
in this text: Barnabas, Simeon, Lucius, Manaen, and Saul. Later in Acts (21:8-10), four

daughters of Philip who have “the gift of prophecy,” are not given names, though

1% Brown, R.E. “Role of Women in the Fourth Gospel,” The Community of the Beloved Disciple (New
York/Ramsey/Toronto: Paulist): 188-189.
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curiously, in the very next verse we have this, “...a prophet named Agabus came down
from Judea”(10). Delorme makes reference to the text from chapter 13:1-3 several times,
but doesn’t cite the text from the text in chapter 21 in a single place in his work. Delorme
writes that the prophets are held in great esteem among the brothers—both those who
move about and those who remain in one community. In this case he has left out what I
consider a significant text insofar as it is a clear reference to the diversity of the ministry
he is writing about. Including these texts we can add that prophecy is manifest in men
and women, those who move about and those who remain in one particular church.

In general, prophetic activities vary in many cases. They intervene in the
assembly to instruct or interpret; they are inspired by the Spirit of God, and have a first
place in certain churches (1 Cor 14:4-5, 29-33). The prophets’ words might be about a
mission, an individual, and a message of reproach or of consolation and encouragement.
Their message is to manifest the will of God, and the ministry is always for the
upbuilding of the church (1 Cor 14). My reading of the texts indicates that both men and
women are given this ministry. 1Cor 12:7-11 speaks of a gift that seems to be available
“for the common good,” regardless of sex. In fairness to Delorme, one notes that he does
cite these passages, but makes no direct point of this being a ministry shared by women
as well as by men. To the contrary, he omits those texts that would clearly demonstrate
this point.

Another obvious text on this subject that Delorme overlooks is that of Luke 2:36-
38. Here we have a rare case in which a woman is both named and identified as a
prophet. We are even given some detail of her life and a hint of her prophetic message.
Anna, the prophet, meets Jesus and his parents in the temple and “began to praise God
and to speak about the child to all who were looking for the redemption of
Jerusalem”(v.38). In Luke’s second volume, Acts 2:1-21, he quotes the prophet Joel,
“Your sons and daughters shall prophecy.” There is nothing to suggest that women would
not have been present in the group of disciples gathered in the house when the Holy Spirit
filled them with prophetic speech on that Pentecost day. This demonstrates a point to
which feminist criticism is sensitive and from which we can learn a new way of reading.
In failing to mention the two texts mentioned above, where women are specifically

identified as prophets, one is more inclined to simply overlook or simply never consider
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the possibility that women would be among those gathered in the house when the Holy
Spirit filled them with prophetic speech. The text Luke quotes from the prophet Joel loses
something of its concreteness and power when we think of a room filled with men only
and Peter then coming out with them to announce what is happening. This is an example
of what happens when texts are interpreted through androcentric, patriarchal terms. We
read and further interpret in a manner that truncates rather than enriches the meaning of

127 Another text that I

the message. We overlook persons or perhaps misread meanings.
find is a glaring omission in Delorme’s discussion of prophecy, is that of 1 Cor. 11:2-16.
Read in context, Paul takes for granted that women gave the service of prophesy in early
communities and here, insists only that they veil their heads (“their hair be bound”) when
offering their prophetic message. However much the text is laden with sexist problems, it
is about prophecy, and women are included. So, despite the fact that there is little
mention of this point, it is clear that prophecy would have been a role or charism active
among men and women in the community of believers.

Teachers complete the triad of ministries Delorme takes up according to the two
lists (1 Cor 12:28; Eph 4:11) mentioned earlier (although the latter of the two adds
evangelists and pastors before naming teachers). In the Gospels, Jesus is often presented
as teaching individuals, his disciples, or the crowds. He is recognized early on as a
“teacher with authority”(Mk 1:22 //). Delorme suggests that the appearance of the
title/role of teacher in the community of disciples is a manifestation of the development
of the doctrinal reflection and the teaching that arises based on the word of the apostles
given through Jesus Christ. Having received the Word, the community now needs
instruction for living it out. Act 1:1-3 witnesses to the presence and importance of the
prophets and the teachers. These are gifts/services that complement one another. The one
who teaches is the disciple of “the one Teacher,” Jesus. As to the feminist question: a text
in Acts 18:26 indicates that both Priscilla and her husband taught Apollos of the Way.
Delorme cites this passage as an example but makes no comment. Phoebe, a deacon and
benefactor of Paul (Rom 16:1-2), was a prominent leader in the church at Cenchreae and

most likely would have taught. The household led by Chloe (1 Cor 1:11) might easily

27 More than once I have heard a man say (with some variations), “It’s not that I don’t want a woman for
this job/role/ministry—TI just never thought of having a woman do it”.
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have been under her tutelage or instruction. Along these fragmentary lines, other
witnesses appear over time. Second century texts, or more likely legends, as one
example, tell of a woman missionary, Thecla, who was a companion of Paul, and was
commissioned to teach the word of God.'?

D.1.3. Another group of ministerial figures Delorme clusters together in a kind of
general category. These figures are particular to certain writings, and like so much of the
data we have already considered, details are scant and consistent patterns rare. Here we
speak of itinerant missionaries or delegates of the churches sent from one place to another
as apostles.” Simeon, Lucius, and Manaen are identified as prophets and teachers before
Barnabas and Saul, also named among prophets and teachers, and are sent out by the
Holy Spirit. At Salamis in the synagogues of the Jews they proclaim the word of God
(Acts 13:5). Co-workers or collaborators in the labor of the gospel are frequently
mentioned in the Pauline corpus (Rom 16:3, 9, 21; 1 Cor 3:9; 2 Cor 1:24; 8:23; Phil 2:25;
4:3;Col 4:11; 1Thess 3:2; Philem 1:24, and also in 3 Jn 8). Sometimes they are identified
by name, as in the case of Prisca and Aquila (Rom 16:3), Urbanus, Tryphaena and
Tryphosa, and Titus. At other places we have vague references to nameless “co-workers”
for the Gospel. Regardless of the scant detail, clearly, “co-workers” include women and
men. The vagueness of ministries manifests itself again in 1Th 5:12-13 where Paul
tweaks our curiosity when he appeals to the community to “respect those who labor
among you, and have charge of you in the Lord and admonish you . . . ” The Pastorals
introduce such titles as presbyters, overseers, and deacons. Long lists of required
qualities and characteristics for those who fill these roles appear in these letters. What is
not clear is if they existed anywhere outside these particular churches. Although we have
seen the term diakonos in other, earlier texts, “servant” rather than “deacon” seems a less
problematic and clearer description of what is meant. Presbyters, in other places
translated as “elders,” may designate older, wise persons or a specific role. It is not
entirely clear. To translate “overseers” as “bishops” is also problematic and probably

anachronistic.

1% McGinn, Sheila E. “The Acts of Thecla” chapter 38 in Searching the Scriptures Vol. 2 A Feminist
Commentary. Edited by Elisabeth Schiissler-Fiorenza (New York: Crossroad, 1994): 800-828.
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What does Delorme do with such a melange of titles and functions? He concludes
that a) the basis for and roots of these diverse activities simply remain undetermined and
indeterminable; b) the best that can be said is that change and adaptation is present from
the beginning of these various forms and activities within the community. Change and
growth are necessary in each community and manifest themselves in the dynamic, fluid
quality of these ministerial activities. The relation of all ministries seems to come back
very often to the apostles—and their role in the communities. In this light Delorme
concludes that there is a foundational ministry: that of the Holy Spirit at work in
believers, most particularly in the apostles, to which I would add, those apostles Delorme
identifies and those he does not!

D.2. A certain clarity or order begins to crystallize as the author next identifies
three dimensions in the exercise of ministries. The first is that of the relationships with
non-Christians and the mission/expansion of the church. Paul’s letters and Acts provide
many examples. Ministries are manifest in a second manner through the communion
between the young churches themselves (Acts 8:14-17; 15; Gal 2:1-9, et al). The third
dimension of the exercise of ministries appears in those glimpses we get of the internal
relations within specific communities (1 Cor 12 and Mt 18, for example). At times these
are problematic situations. We have only to look at the Johannine community as an
example. Paul is often dealing with problems within particular communities, whether
questions of justice or orthodox practice (1 Cor 1:10 ff; 11:17-34; Gal 3, for example).

Two points appear particularly relevant from a feminist critical perspective in
Delorme’s approach of grouping the diverse ministries according to these dimensions of
their exercise. First is that even in this regrouping which Delorme has made in terms of
the rapport with non-Christians in terms of the mission, the rapport between churches,
and the relationships established within individual communities, there is no clear unity in
this multiplicity of ministers and their activities. Not every role or title means the same
thing in every case. He draws this conclusion but does not make any theological
applications. An application I would look for might be how this study influences a
biblical theological of ministry. Secondly, he concludes that the data does not give
primacy/superiority to three special ministries or to the fact that they are exclusively

male. The possibility of drawing conclusions contrary to this fact indicates an incomplete
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or mis-reading of the NT texts. So how is it that we end up with a theology of ministry
that gives primacy to apostles, prophets, and teachers? Even the latter two fall far behind
the ministry of apostleship—which somehow has become equated with ecclesiastical
hierarchy.

With the disappearance of the apostles in the early part of the Book of Acts, their
ministry does not die, but it is taken up in new forms and in new persons ready to
announce the gospel. They are not replaced as Judas in the opening section of the Book
of Acts. In the missionary service and in the deepened communion within local churches,
Delorme notes that the roles of a few—especially gifted for certain tasks—exist, but they
are meaningless without the active participation of all the members. It is easy to
understand why he maintains that a theology of church is the necessary complement to a
theology of ministry.

D.2.1. In another of his successive approaches Delorme now reexamines the texts
on the diverse ministerial figures in terms of common values. He identifies two major
functions common to all, with individuals being more involved in one or the other
function. These functions are named: the Service of the Word, and the Service of
Communion (that is the unity of believers, the upbuilding of the church in Jesus Christ).

D.2.1.2. The priority of the Word and its proclamation is clearly central to the NT
texts. Jesus begins his public life teaching and preaching. “Jesus came to Galilee,
proclaiming the good news of God, and saying, ‘The time is fulfilled, and the kingdom of
God has come near; repent, and believe in the good news’” (Mk 1:14). As Delorme
notes, many of the verbs associated with the early followers of Jesus who are sent out—

2 ¢

“to proclaim,” “to teach,” “to be witnesses to the word”—again places emphasis on the
service of the Word. The aim is to gather the people and to announce the good news of
the Gospel to them: God’s mysterious action with them and through them in Jesus. It is as
Paul says of himself: “Christ has not sent me to baptize but to proclaim the gospel...” (1
Corl:17). Those who receive it welcome its transforming power manifest in new
relationship between brothers and sisters. The Word gathers the hearers into a
community.

D.2.1.3. In the ministry of the service of communion we see in a general fashion

the service of those who help direct, those who offer a service of assistance, and the role
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of a presider. “But we appeal to you, brothers and sisters, to respect those who labor
among you, and have charge of you in the Lord and admonish you; esteem them highly in
love because of their work.” (1 Th 5:12). There are many similar verses Delorme cites: in
the Pastoral letters, in 1 Peter, Acts and James for example, we know of the presence of
presbyters, deacons, and overseers. At best, these roles or functions witness once again to
great diversity and originality in the communities. The ministry of Stephen, Philippe,
Apollos, and Phoebe as co-workers and servants is another evidence of leadership in the
communities, but just what such service is, is difficult if not impossible to either define or
typify. In most cases the meanings and roles mentioned in such texts are fragmentary and
vague at best.

D.3. Given the ongoing interest and controversy (despite the Pope’s efforts to
close any discussion on the topic) surrounding priestly ordination and institutional
sacramental practices, particularly today in the Roman Catholic Church, a comment on
Delorme’s brief treatment of the Service of the Sacraments should not be overlooked.
Delorme identifies the actions of birthing, feeding, and reconciliation of relationships
(my terms, not his) as organic to the life of the community. Is this a distinct service, he
asks, able to be offered by a select few? One thing is certain: it is in the context of the
Service of the Word and the Service of Communion, that baptism, eucharist, and the
pardon of sins might be seen as services performed within but also by the assembly. Do
the texts point to particular agents who perform these actions? As with many other
similar questions, whether in regard to leadership or participation, most often the texts
that refer to what we might call “sacramental” activities are not consistently or clearly
described, especially in reference to the question of who does it and with and for whom.
As to baptism, it is not necessarily the acknowledged “pillars” (James, Cephas and John
in Gal 2:9) or other leaders (Peter, for example, in Acts 10:48) who “perform” the action.
Paul, although he has baptized (1 Cor 1:14-16), he protests that his ministry is to be a
missionary preacher rather than a local baptiser? (1 Cor 1:17). The same blurring of the
question occurs when we examine texts that might refer to eucharist and reconciliation. In
the synoptics (e.g., Lk 21:14 ff.), it would seem that the eucharistic table envisions Jesus
and the apostles at the head. Yet, stand this text next to the earlier image described in 1

Cor 11:26, and it appears that it is the community who makes eucharist. The community
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is encouraged to decide when to forgive or to exclude members who have broken with
community, according to the Spirit of Jesus Christ (1 Cor 5:2-5; 2 Cor 2:6-10; Mt 18:10-
35). Despite a lack of great detail, Delorme notes that order and some form of leadership
are necessary to the life of the churches. Further along in his work he presents a model
for determining what competencies or gifts are called for in the performance of these
important communal activities.

Delorme’s summary of this section in his study is simple and clear. For the
Gospel to be served, he writes, there needs be a receptive community where the Word is
lived out in brother/sisterly relationships of loving service to one another. These two
basic activities, the service of the Word and that of Communion point to the common
ground for unity. Although the New Testament data is characterized by a certain
indeterminacy as regards the forms of service and the organization of ministries, at the
same time it manifests a simple enough model in these fundamental functions that would
seem to transcend time and cultures. With the possibility of the same fluidity of response
to the basic call of Service to the Word and Service to Building Communion, the model
appears to be applicable for the Church in any age. The mission, Delorme writes, is for
the gathering of people (le rassemblement); the gathering is for the mission. It is difficult
to stand Delorme’s conclusions and their implications alongside the praxis that has
developed over the centuries. It is hard to believe we have used the same texts to arrive at
where we are today. The bulk of Delorme’s work is in this first section, and now we are
ready to move on.

D.4. A second major step in Delorme’s work leads him to see in the vocabulary of
the NT a global category from which we gain another perspective on the diverse
ministerial activities enlivening the early church. The category is that of service. Thus he
entitles this section: « Serviteurs et service en Eglise ». 1t is at this point that Delorme
distinguishes between the terms “ministers/ministries” and “services”/”servants.” As he
says, these words are not equivalent, but given our historical situation, if we limited
ourselves to the familiar terms of “ministers” and “ministries” from the beginning of this
study, we would have been more restricted in our identification of relatively stable
activities, functions and titles as “ministries.” As he rightly suggests, contemporary

experience for the most part would have us identifying these former terms with sacerdotal
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categories. Perhaps until recently, the figure of the priest and his work consecrated
through sacramental ordination has dominated our notion of ministry. Delorme is in favor
of allowing for the less definite, more fluid notion of minister/ministries as we pursue the
questions. Without it, we end up with this notion of “sacerdotal priesthood” (ministers of
Jesus Christ) at one end of the spectrum and “laity” (non-ministers/followers of Jesus
Christ) at the other end of the spectrum. Thus if we keep these terms more open, as
Delorme suggests, there is much more room for seeing the plurality of “ministries” being
carried out both in the early Christian communities and throughout history. In this way,
such diverse expressions of ministry pose no threat to or diminishment of the importance
of “sacerdotal priesthood.” A feminist hermeneutical approach affirms what Delorme
concludes here. It is not interested in diminishing or destroying ministry; on the contrary,
it is always in search of expanding and including all activity that will “build up the body
of Christ.”

D.4.1. Delorme continues to read the texts by way of comparison, bringing
together those elements that help us see a common ground for the figures or functions
presented thus far. As mentioned earlier, the general function of service and servant
works as an “umbrella” category. The Pauline writings frequently employ the term for
service (diakonein, diakonon, diakonia). Delorme points out the fact that this is neither a
characteristic word in the religious language of the period, nor is it typical of NT Greek.
On one level it suggests a meaning around the notion of “table service.” We find this
sense of it in texts such as Acts 19:22 and Philemon 13. However, more commonly, in
the writings of Paul, we find the word associated with interdependence and assistance
(service) in the community of believing brothers and sisters. As well, many individuals
are identified as servants or for their service: Paul, Apollos, Phoebe, Timothy, and
Epaphras, for example. Paul boasts of his ministry as one of service par excellence (2 Cor
6:3). The word doulos and its forms also appear in the New Testament. Jesus makes
himself a slave out of obedience even unto death (Phil 2:7). This kind of self-giving for
the “good of the many” plays itself out in the various forms of service the followers of
Jesus offer to one another.

D.4.2. Service is linked with authority. The vocabulary for authority that

manifests itself in Jesus’ public life and in that of his disciples is unlike any that is related
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to socio-political or even religious language of the period. The “authorities” or “leaders
of the synagogue” identified in the NT data, refer to heads of the State or of Judaism (as
in Lk 12:11). The “authority” (exousia) identified with Jesus and his disciples is marked
not by political power or social status (10:1 //; Mk 3:15; Mt 28:18). It is authority that
shows itself in service. Jesus’ power and authority is consistently identified with service.
It is this power and authority that is shared with his disciples. Those sent by Jesus are
given authority by virtue of the Word they carry to others (Lk 10:16). John’s Gospel
gives a most striking example in the portrait of foot washing (Jn 13:1-16). Any power or
authority shared by Paul or Peter or other members of the early communities is that
exercised through the power of Jesus Christ, crucified and risen—the servant who lays
down his life for his friends.

Not all services carry the same weight of authority in the communities of
believers; not all servants hold the same place in the churches. Some within the
community command greater authority than others do. Paul instructs, directs, corrects and
at times sends “orders” based on his authority. He appeals for respect for “those who
labor among you, and have charge of you in the Lord and admonish you” (1 Thess 5:12).
Similarly, the letter to the Hebrews calls for submission and obedience to the “leaders”
who are keeping watch and who will give an account of souls (Heb 13:17). Paul,
likewise, admonishes Titus to “speak, exhort, and reprove with all authority” (Ti 2:15).

D.5. Anticipating this final major section of his study, « Le service de I’oeuvre de
Dieu au profit des hommes », Delorme describes the “agents” identified in the first step
as those he called « serviteurs ». The service they render is that of the “work of God for
the benefit of God’s people.” This is a work accomplished in and through the life, death,
and resurrection of Jesus and is continued in and through the church. This final section,
which also is moving Delorme closer to his second major question as to the unity in all of
this, is to look for an underlying principle that holds together the diverse elements.

D.5.1. Such a principle, he concludes, is the very work of God. It is the action of
God through Jesus Christ in the Spirit and continuing through the life of the community.
It has a dynamic, double aspect: both a past and a present expression. Above all, this is
evident in the diversity of the gifts/competencies given to women and men to participate

in this divine action. Delorme sees its explanation expressed most clearly in Paul’s words
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to the Corinthian community. “All this is from God, who reconciled us to himself through
Christ, and has given us the ministry of reconciliation; that is, in Christ God was
reconciling the world to himself . . . we are ambassadors for Christ, since God is making
his appeal through us...we work together with God .. .” (2 Cor 5:18-6:1).

D.5.2. Once again, Delorme cautions against generalizing or harmonizing the
multi-layered patterns of service uncovered. And in order to counter this temptation, he
employs what he calls a simple grille d’analyse. The model he proposes follows certain
elements of the work of A. J. Greimas.'”® He applies it not to the titles he has delineated —
the diverse types of servants—but uses it rather to determine the type of competencies
necessary to be able to render a particular service. He notes that every ministerial activity
is accomplished as the service of God for the benefit of God’s people. This supposes the
capability (une compétence) or qualification, which makes it possible. This competence is
received with a charge or commission (un mandar) and is at the basis of all service in the
church. Someone (un destinateur) gives the mandate to or for an individual or a group
(les destinataires). When the commission is accepted, the person to whom it is given has
a contract (un contrat) to perform the service. It is made official (une investiture) when
both competence and contract are present. Delorme proceeds to apply this model to the
triad of apostles, prophets, and doctors (teachers)—in part because of the frequency of
their appearance and activities in the texts.

Those sent to announce the good news (les envoyés/apostles) are always linked to
the revelation Christ made to them in his resurrection. It is an “investiture,” Delorme
says, that is very different from what was expected and not totally unlike that of the
prophets of the Hebrew Testament. To welcome this revelation is to recognize the
mission and competence of the apostles. The investiture of the apostles after Easter
implies an original relationship between them and the church. The mandate concerns the
people they are to evangelize. This then brings them into being as church. But the church
comes into being not only from the work of those strictly called apostles. The
competence and investiture is given to many others. Paul writes to the Corinthians (1 Cor

15:6) “he [the Risen Christ] appeared to more than five hundred brothers and sisters at

129 Delorme, « Je suis particuliérement redevable & A.J. Greimas, Sémantique structurale, Larousse, 1966;
Du sens, Seuil, 1970.
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one time. . . .” Acts too, recounts the one hundred twenty persons among the believers
before whom Peter stood (Acts 1:15). On the day of Pentecost the Spirit is given to all
present (Acts 2:1-4,11b). The evangelist Luke speaks of the women who came to the
tomb (23:55), the pilgrims at Emmaus (24:13-32), and the companions of the eleven who
gathered together saying, ** The Lord has risen indeed” (Lk. 24:33). So the church and
the apostles receive at the same time the capacity or competence to fulfill the mandate
that defines them. The church itself (le destinateur) has an apostolic mission. Not all are
apostles in the same way, some are envoys and some are destinataires. Delorme sees a
correlation that exists between the apostles and the church, which corresponds to that
which links the Twelve and the disciples in the church.

The prophets are, in general, the organs of communicating a Word given from the
Spirit (le destinateur). They prophesy in a particular situation for a particular hearing in
order to convey an understanding of the Gospel and a concrete expression of the Divine
will. In prayer, they interpret tongues or actions of grace. There is no particular
investiture for prophecy except in the case of the Book of Revelation under the form of
the vision (1:9-20; 10:1-11). The prophets’ mandate, as it were, comes from within the
community (which is also le destinataire). The apostles and the community recognize the
Spirit moving in those prophets who practice discernment in the name of the Word of
God. This is the same Spirit, who lives in the community and is the source of the gifts
given to all but to some members in particular.

The teachers/doctors mentioned in 1 Cor 12 are established by God. Delorme
finds no investiture texts for the teachers, as such, but the competence is recognized first
off as a gift of the Spirit. It is the capacity to instruct in the Service of the Word of God.
Like the apostles and prophets, the teachers are established gifts given to the Church by
God for its life and growth in Christ. In the letters to the Ephesians, Hebrews, to Timothy,
and Titus, the pastoral charge of those responsible for the community (the meaning of
which is vague), does seem to include teaching.

As for the detail of “the laying on of hands,” we know that it was a rite practiced
in Judaism to ordain or invest the teachers. Delorme points out that beyond this Judaic
practice, there is no clear meaning or consistent carry over of the practice of the laying on

of hands (epi-tithenai tas cheiras) in the Christian communities. In Acts, where it is
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mentioned five times, it is linked to the Holy Spirit and the reception of baptism. Acts
19:5-6 is a striking example. Those present with Paul at Ephesus are baptized in Jesus’
name and have “hands laid on them.” Not unlike the scene at Pentecost, they experience
the power of the Holy Spirit and “spoke in tongues and prophesied.” In Acts 8:16-19,
Peter and John are sent to the believers in Samaria. “They prayed for them that they
might receive the Holy Spirit”. Through prayer and “the laying on of hands,” they receive
the Holy Spirit. The group of Seven are chosen by the community in Acts 6:1-6 (“men of
good standing, full of the Spirit and of wisdom”) to care for the needs of the Hellenist
widows. Once the community had selected them, they stood “before the apostles, who
prayed and laid their hands on them.” In all these texts except that of Saul’s conversion
story (Acts 9:1-19), it is the apostles who perform the action, always in the presence of
the community, whether large or small in number. Ananias in the case of Saul, “laid his
hands” on him and his sight was restored, and he was filled with the Holy Spirit (Acts
9:17-18). The presence of the Holy Spirit is perhaps the only consistent factor we can
identify from this evidence.'*

Paul’s writings never use the term presbyteroi, yet they appear in the Pastorals
and are occasionally associated with the “laying on of hands.” In 1 Timothy, for example,
Paul encourages Timothy to teach and exhort, “not neglecting the gift that is in you which
was given to you through prophecy with the laying on of hands by the council of elders”
(1 Tim 4:14). Curiously in 2 Timothy, the same Paul addresses Timothy to “rekindle the
gift of God that is within you through the laying on of my hands” (2 Tim 1:6). Whether
through the laying on of hands by the council of elders (presbyteroi) (1Tim 4:14) or by
prayer and fasting in the appointment of elders (Acts14: 23), the investiture of the Spirit
is affirmed socially where the community and certain individuals together play the role of

human destinateur. Once again, the role of the community is affirmed. For example, in

10 Robert F. O'Toole discusses this in his article in The Anchor Bible Dictionary Vol.3 Edited by David
Noel Freedman. (New York: Doubleday, 1992), p.48-49. O'Toole points out that in the NT this practice
relates to the assignment to a given task, baptism, and the Spirit -- as Delorme has also demonstrated. But
here O’Toole also reminds us the laying on of hands, particularly in the Gospels, is related to healing and
blessing. Despite the variety in possible meanings for the term/action, there are common characteristics
O’Toole says that we can identify. “The context is always religious, as the frequent mention of prayer
demonstrates; and obviously the laying on of hands is a symbolic action”. p. 48. See also, Richard Dillon’s
commentary on “The Acts of the Apostles”, The New Jerome Biblical Commentary Raymond E. Brown,
Joseph Fitzmyer and Roland E. Murphy, Eds. (Englewood Cliffs NJ: Prentice Hall, 1990) Art. 44.75-79.
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the case of the Seven referred to earlier, the community is not simply the recipient of the
service but is also able to discern the gifts of the Spirit. Delorme notes that the
community “gives itself its servants and at the same time receives them.”

From a feminist point of view looking at the meaning and practice of the “laying
on of hands,” there is something further to be said. As Delorme’s analysis clearly
emphasizes, the role of the community comes into play in this practice as well as in every
action of service. Also, the fact that its origin and meaning in the Christian community is
hazy at best makes it difficult to draw hard and fast conclusions as to its interpretation.
However, somehow over time we seem to have gotten the little we know about the
“laying on of hands” and its significance to the early Christian community, turned around
and associated with an institutionalized and official action. Although the Greek is the
same in these texts, out of ten different translations I verified, the New Revised Standard
Version translates the text from 1 Tim 5:22 as “do not ordain anyone hastily.” Despite the
fact that ordination does not always or necessarily mean sacerdotal ordination, the
connotations that this contemporary translation leave, would strike many readers as a text
about ordination of priests. There is no evidence for this in the texts we’ve looked at. To
speak about “laying on of hands” raises a red flag for feminist readers who are suspicious
of texts that have become in practice much bigger and more official and hierarchical than
they appear in the biblical record.

Of utmost importance in Delorme’s thesis is the recognition that these distinctions
as ministers are of secondary importance in relation to the fact that it is by their
functions/competencies that the three come together and can be exercised. The divine gift
1s recognized by its fruits and is expressed in an act of social investiture. The title of
“minister” has become institutionalized, yet once again, what makes the difference in the
life of the community is not so much the title as it is in the gift that is bestowed and itself
bestows the competency.

The persisting debate around the terms “charisms” vs. “institution” is fuelled by
the fact that “charism” is borrowed from the Paul’s writings and is thus often thought of
in Pauline terms alone. “Institution,” on the other hand, has negative nuances associated
with it and is rarely linked with biblical vocabulary. Delorme concludes that in the

biblical texts it is not the question of charism vs. institution that presents itself. What is
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important, he believes, is the relationship between divine investiture in full human
participation with the work of God on behalf of all people and the social action arising
from and in response to the divine gift of the Spirit in the Church. The roles or actions of
those who receive the mandate do not oppose one another—regardless of their
identification as “charism” or “institution.”

In conclusion, Delorme refuses the question “unity or diversity” of ministries in
the New Testament and speaks rather in terms of “unity in diversity”. First, he sees the
multiplicity and diversity in these ministries and ministers as a sign of vitality. Secondly,
the ministerial figures that appear in these texts are always figures of service. Their
service is patterned after that of Christ. Authority, as well, accompanies their service and
is also exercised after the manner of Jesus Christ: in obedience to God for the good of the
many. Third, Delorme concludes that there is continuity and discontinuity, as it were, in
the expressions of service of God on behalf of men and women. Within the texts
themselves we have seen the development and evolution of Jesus’ mission and expression
of service as it is taken up after the Resurrection. When needs are met, sometimes
ministries change or end. Jesus’ activity and mission as presented in the Gospels,
expresses itself in new forms and applies itself differently in different communities. It is
in this sense that Delorme identifies divine activity in the community as having about it a
sense of past and present. This suggests to me the dynamic and creative quality of the
Spirit’s presence in every community, in every epoch. In Delorme’s fourth conclusion he
returns to the necessity of receiving the competence to perform a ministry. There are
many types of competencies, but they always arise from the Spirit within the church. The
work of the apostles takes on primacy insofar as all the ministries that evolve come after
the birth of the church that the apostles have gathered through their mission of preaching
in the power of the Holy Spirit. This stresses the importance of apostolic ministry at the
source of the church’s life. A certain caution is called for at this point. A feminist critique
is uneasy with, in fact, rejects a conclusion that identifies this apostolic ministry as then
somehow above all other ministries. Delorme does not suggest this, but he does come
back to the fact that their authority continues even after they are gone. Throughout his
study he stresses the important role of the community. A feminist critique wants to see

the implications of this in the playing out of this vision of church. A hermeneutics of
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suspicion is cautious with words like “primacy” and “official.” The affirmation of
ministries does not confer an authority based on power. Any authority that accompanies
the work of God expressed through ministerial figures or their activity manifests itself in
service. There is nothing in Delorme’s analysis that directly leads to the image of a
pyramid of ministries or a power-based diversity. The texts demonstrate that it is an
ordered church but not that it is a hierarchical church. I have tried to fill out the
ministerial picture with texts that Delorme has not included. This is to underscore that it
is an inclusive, universal church that crosses boundaries of race, sex, and class, not only
in membership, but also in the expressions of service within itself. It is a church that
offers service and calls people to be servants without distinction based on any measure of
value or hierarchy. As Delorme has insisted, who does what is based on the competency
or qualification of the individual. This approach provides a helpful contrast to one that
makes distinctions based on whether we are dealing with charisms or established/
institutionalized ministries.

The feminist eye sees in all of this an image of church that is a circle. There is
complementarity in all the services rendered to God for the good of the body. Paul’s
reminder in 1 Corinthians 12 takes on fresh meaning when we think of this vast diversity
of ministries carried on within this interdependent body that is the church. It is a giant
step from this vision of church to that of a church that expresses its mission informed by
notions of the “primacy of Peter” and the “first place” of the apostles that became over
time such a central force in shaping the theology of ministry and its praxis. Delorme
makes a further reinforcement of the point that though the apostles disappear from the
scene, the threefold service of which they were a part, continues on in the life of the
church. This, he concludes, demonstrates the Church’s on-going dependence on the
mission of the apostles. In his conclusion he identifies the “laying on of hands” as the rite
that manifests the dependence of the church on apostolic authority. Yet the texts have
indicated that it is not the apostles alone who perform this action. Delorme does not
mention that according to the texts, prayer and fasting are also ways of confirming the
competence and giving the mandate to perform a particular ministry. Unless I misread his
earlier discussion of this rite, this is not a clear or consistent pattern for passing on

apostolic authority. Those individuals we have identified as apostles earlier in this work:
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Prisca and Aquilla, Phoebe, Junia among others, were active before Paul was with them.
There is no indication that they had an investiture such as “laying on of hands,” yet they
stand solidly within the circle of apostolic authority, it seems to me. A further point
Delorme does not make clearly enough, from my perspective, in this biblical theological
essay is how theologically, we have become a church that identifies the papal and
episcopal hierarchy as the direct line of apostolic succession. What is the biblical basis
for this jump?

Finally, Delorme comes full circle in the recognition that the unity of the
NT manifests itself in its very diversity. One part of the NT writing, one text, does not
neutralize or silence another. It is between and with all the diversity in the writings,
Delorme says, that the unity expresses itself. The same is true with the ministries he has
examined. The dialectic is between God and humanity. Unity and diversity are a part of
both sides of the equation. This is a hopeful and idealistic conclusion to a fine study.
However, even Delorme recognizes the fragility of the unity because of the human
tendency to see diversity as division. The final word from a feminist analysis is to affirm
the principles that Delorme holds up, but to reject the many ways in which the
interpretation of these biblical principles betray the very message they convey. As I have
tried to point out, even in this fine work of Delorme, his selection of texts and the
interpretation he gives to certain actions make a difference in the way we experience and
live out the diversity of ministries according to the NT. There can be no real dialectic'®!
until all the voices in these texts join in the conversation. Feminist criticism makes the
effort to see and listen anew to these texts; it questions which texts are selected, which
are omitted, and how they are interpreted. I have tried to join Delorme in his effort to
answer the question of diversity and unity in NT ministries by adding those voices that

were silent or silenced, particularly those of women.

B! Webster's Dictionary defines the word dialectic as “the art or practice of debate or conversation by
which the truth of a theory or opinion is arrived at logically” and the Jjuxtaposition or interaction of
conflicting ideas, forces, etc.” (New York: Random House, 1992).
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Chapter Four

FEMINIST CRITIQUE IN CONVERSATION WITH
DAVID L. BARTLETT

Ministry in the New Testament [Overtures to Biblical Theology Series], (Fortress
Press: Minneapolis 1993).

A. AUTHOR’S GOAL IN MINISTRY IN THE NEW TESTAMENT

In the opening chapter of this comprehensive and challenging book, the author
discusses the understandings of and challenges to ministry according to official church
documents from the Protestant and Roman Catholic churches. He briefly considers other
scholarship on the subject. These writings become the author’s point of entry for joining
the conversation he wants his book to express. He writes for an audience of ministers,
priests and seminarians—whom he refers to as “practical theologians.” Yet he adds that
his even deeper hope is to truly further the conversation not only with those engaged in
ministry, but also with those who anticipate entering ministry. It is a conversation about
how ministry is practiced, understood, and might be developed in all its diverse
expressions today.

Bartlett’s goal, in part, is to examine aspects of the ecclesiological formulations of
Lumen Gentium and Baptism, Eucharist, and Ministry from the work of a few
theologians and clerics who have also sought to understand and broaden the implications
of those documents. Similar to Raymond Brown and Jean Delorme’s works, Bartlett
argues for the diversity in understandings and expressions of New Testament ministries.
He reminds the reader that the diverse visions of ministry arise not only out of different
understandings of the gospel, but also out of different cultural, social, and historical
situations. This too, is a point of agreement with the two other authors examined prior to
the present work. If read with openness and care, the book brings one to a greater
certainty that the unity of the church does not depend on a uniform style of religious
leadership. My analysis of Bartlett’s study will place greater emphasis on the Roman
Catholic documents, theologians, and interpretations than on the Protestant data. A point

with which I am in full agreement is in Bartlett’s suggestion that “it may be that we shall
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discover that, in our quite new situation, what we need to learn from the New Testament
is not how to combine old traditions but how to adapt the ancient visions to our own
needs.”!*

The author’s idea is that by examining some of the major strains in the NT we
will find clues that help us to judge and shape our understanding of ministry today. If we
hope to move toward a clearer, perhaps more unified (more biblical?) vision of ministry,
it is important that it be shaped by our own time as well as by the gospel’s claim. To this
I would add that “shaped by our own time,” also means shaped by our own experience—
the positive and negative dimensions of church, ministry, and the gospel itself. “Shaped
by our own time,” means shaped by a time in which women are taking a place in every
public sphere of life, religion and religious scholarship notwithstanding. I would insist
further, that the “gospel’s claim” be clarified adequately to be able to hear each
individual NT voice in this conversation. Here I return specifically to women’s part in
the conversation that has been neglected and shut out in so many circles for so many
years. I might add at this point that of the three works I have treated in this chapter (Part
Two), Professor Bartlett’s goal is by far the one I find most encouraging, hopeful, and

most 1n accord with the goal of feminist work on the topic.

B. AUTHOR’S PRESUPPOSITIONS and METHOD

B.1. Bartlett writes that Scripture “ought to be our guide in matters of faith and
practice. Commitment to Scripture comes with membership in the Christian community.
The Bible is the charter out of which every church should read its life.”'**> He concedes
immediately, however, that this does not mean that Scripture is the answer book to many
contemporary questions, or that any “answers” scripture does provide, may necessarily be
the same answer suggested in every text of the NT. Bartlett calls his interpretation of
Scripture conversational. The Scriptures are in conversation with themselves; for
example, note the striking differences in how Paul and Matthew understand Torah,
apostleship, or even church order. Just so, Bartlett adds his own contemporary

understandings to the conversation. In a certain sense, in this way Bartlett circles the

B2 partlert, Ministry in the New Testament, 19.
Bbid., 21.
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question of the authority of Scripture rather than taking a clear position on the issue. He
identifies his preference to reflect “on the nature of scriptural authority rather than to
argue a particular doctrine of inspiration.” Is this a neat way of avoiding the question, or
is 1t simply a wise response? For reasons both personal and practical, he asks not how
Scripture originated but how it can be used faithfully. Once again, I find myself very
much in agreement with this presupposition. My application from a feminist point of
view will lead to at least some different questions and/or interpretations, as we shall see.
My consideration of texts in addition to those Bartlett has selected may also color the
picture differently.

B.2. Bartlett describes his method as selective and typological. The principle of
selection is easily stated though not so easily explicated. “I shall look at those scriptural
passages that provide special help in moving toward a contemporary understanding of
ministry. Some of the passages will suggest directions for development; some may
represent approaches to be shunned. None will be studied simply out of historical
curiosity.”'3* Adopting an historical sequence, his method is to survey the major sections
of NT literature. Thus, he begins with Paul’s undisputed letters, then continues with the
Gospels of Matthew, Luke, John, and the Acts of the Apostles, and concludes with the
Pastoral Epistles. By attending to the latest scholarly contributions on questions of dating
and setting of different documents, Bartlett presents a full spectrum of diverse practices
and theology/theologies of ministry in the historical and literary context of each block of
literature.

Like Jean Delorme, Bartlett speaks of his method as typological and looks “not
only at the title” used for various offices or functions in the early church, but also at
specific texts, narrative stories, and symbols. These may give some clues to the ways in
which the first-century Christian communities understood leadership. His assumption is
that these may provide models for our present understanding and practice, but only
typologically. For example, he points out that the apostle is not a bishop, and John the
elder is not a member of any official presbytery. “No one in the New Testament went to

seminary, and if there was real ordination for New Testament church leaders, it did not

13 Ibid., 20.
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function as ours does or is apt to do.”'* The New Testament offers rich images, symbols,
types, and models that can help us determine what indeed is a biblical ministry for our
own time. It must be one led by the Spirit but informed by the word and interpreted out of
contemporary experience as well. Bartlett challenges the church today to take a bold look
at the New Testament. He comments that “every church structure we discover in or
behind the New Testament documents stands far to the left of establishment American

churches today—Catholic and Protestant alike.”"*®

C. FEMINIST PRESUPPOSITIONS AND QUESTIONS

Just as Bartlett speaks of wearing the glasses of a “free-church male cleric” who
has been primarily occupied with life in an academic setting, I too wear a specific pair
of glasses. As a Christian feminist I am interested in broadening our understanding of
ministry in the Roman Catholic Church, in particular. I read the biblical texts with an
eye to seeing the ways in which the texts lead us to something other than a two-tiered,
ordained male clergy and laity, understanding of ministry. I read the biblical texts
asking who is in this text—speaking or being spoken to or about. I ask of the biblical
texts: who is acting, who is present, and who is absent. I review David Bartlett’s
writing through a feminist lens. This means reading both as a white, Roman Catholic
woman of North America, and as someone interested in finding women’s
involvement in ministry and the service of the gospel at the time of Jesus and the
period of NT writing. I ask how a text is being interpreted. What can we conclude
definitively and what must be left as an open question? I look at the author’s work in
this book to see whether women are visible, present, or even spoken of. Does
Professor Bartlett leave us with the assumption that the people involved in these texts
are all male? Does he write for a male audience or for an audience of women and

men?

** Ibid., 20.
136 John Donahue, S.J. commenting in the Editor’s Forward to Ministry on Bartlett’s observation, x.
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D. BARTLETT’S PROCEDURE and FEMINIST RESPONSE
As in the earlier critiques, I follow Bartlett’s study step by step and respond with
questions, alternative responses, interpretations or emphases. His procedure, as
mentioned above, is to take the NT data in historical sequence, asking the same five
questions of the literature he is examining. I respond within each section. At times, I
refer to the contemporary implications for women as Bartlett himself speaks of
writing theology that is shaped by our times and experience. Women’s experience is
of great importance in my reading and reacting to Bartlett’s work.
D.1. CONTEMPORARY VIEW OF MINISTRY
My attention in this section is given primarily to the Roman Catholic document
from Vatican II and its implications for ministerial applications. While I will look at the
Protestant document written by the Commission on Faith and Order of the World Council
of Churches, my predominant experience and critique come from and for a Roman
Catholic perspective. Because so much contemporary theology of ministry has fallen
back on these documents and the study of them, I think it is worth our time to look in
some detail at Bartlett’s treatment of these texts.
D.1.1. OFFICIAL STATEMENTS
Lumen Gentium (The Dogmatic Constitution on the Church), written during the
Second Vatican Council, sought to define for Catholics, in a positive way the role of
ordained clergy in their relationship to the community of faithful church people. For
Protestants, the study document Baptism, Eucharist, and Ministry, published by the
World Council of Churches, sought to provide the grounds for conversation as the
various Protestant and Orthodox churches move toward greater unity. Documents,
Catholic and Protestant, and the works written in response to these documents are
exceedingly helpful as a means toward understanding the church’s self-definition and as
aids toward self-understanding for clergy and seminarians. They also provide grist for
feminist research to raise questions, challenges, and perspectives that can enrich our
understanding of church, gospel and the ministries that arise from it.
D.1.1.1. LUMEN GENTIUM
Lumen Gentium signals a change in the church’s approach to ministry. It speaks

of ministry first in terms of the whole people of God and not of the ordained clergy. At
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first glance this is hopeful, new, and encouraging for the lay reader. The emphasis points
to Christ as the sole Teacher and Shepherd. The Church is a sheepfold whose one and
necessary door is Christ (Jn. 10:1-10). She is a flock of which God Himself foretold that
He would be the Shepherd (cf. Is. 40: 11, Ez. 34: 11 ff.). Although guided by human
shepherds, her sheep are nevertheless ceaselessly led and nourished by Christ Himself,
the Good Shepherd and the Prince of Shepherds (cf. Jn. 10: 11; 1 Pet. 5:41), who gave
His life for the sheep (cf. In. 10:11-15). (LG 1, 6). The document highlights as well that
priesthood belongs to the whole people of God and is not exclusively given to ordained
clergy (LG 2, 10). Nonetheless, when the Council Fathers (literally) write of the gifts that
the Spirit has given to the whole church, the order in which these gifts are mentioned
suggests a priority of authority and value: “The Spirit . . . furnishes and directs her [the
church] with various gifts both hierarchical and charismatic, and adomns her with the
fruits of His grace (cf. Eph. 4:11-12; 1 Cor. 12:4; Gal. 5:22)” (LG 1, 4). Bartlett himself
observes this shift in emphasis. Obviously, it has implications for a feminist critique of
the question of ministry. How can hierarchy result from the gifts of a Spirit that is like the
wind? “It blows where it chooses, and . . . you do not know where it comes from or
where it goes. So it is with everyone who is born of the Spirit” (Jn 3:8). The Spirit of God
is given without measure (Jn 3:34). This seems a contradiction of the biblical witness.
The Council document goes on to say that the bishops have primary authority for
the life of the church because they succeed the apostles to whom Christ himself gave
special authority. Foremost among the bishops is the pope, the bishop of Rome, the
successor of Peter, who was foremost among the apostles (LG 3, 18). The bishops are
responsible for administering all (italics mine) the gifts of official ministry within the
church: preaching, officiating at the sacraments, teaching, and governing. Through the
bishops, Christ himself preaches the word and administers the Eucharist and the other
sacraments (LG 3,21). What can one say in response to this? The words, “administering”
and “all” in this context are very problematic. Gifts generally are “given” rather than
“administered.” And I find no biblical evidence that supports Jesus Christ “administering
the Eucharist and the other sacraments.” Bartlett does not comment on this text from the

Council document.
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“Associated with their bishop in a spirit of trust and generosity, priests make him
present in a certain sense in the individual local congregations of the faithful, and take
upon themselves, as far as they are able, his duties and concems, discharging them with
daily care” (LG 3, 28; see also 3, 21). Clearly, the authority of priests derives from their
bishops and is not independent of episcopal authority. Indeed, priests serve as the
apostles of the apostles, ambassadors for the bishop. This commentary from the
document is reminiscent of an early Christian text in which Mary Magdalene is called
“the apostle to the apostles.” She wasn’t sent by the apostles, but to them. Lumen
Genrium continues on the topic of priests. Above all, it points out, the priest’s
responsibility is to preside at the Eucharist. Here, as host at the meal, the priest represents
the presence of Christ himself (LG 2, 10). In a celebration where community is so visibly,
tangibly central, I ask in response to this line from the document, and whom does the
community represent?

“At a lower level of the hierarchy are deacons, upon whom hands are imposed
‘not unto the priesthood, but unto a ministry of service™ (LG 3, 29). Hierarchy manifests
itself again in this brief mention of deacons. Yet I wonder, isn’t all ministry intended to
be service in Jesus’ own ministry?

At its closing, Lumen Gentium returns once more to the role of the laity. “For
their sacred pastors know how much the laity contribute to the welfare of the entire
church”. And how is this evident? Of what kind of “welfare” are we speaking? “Pastors
also know that they themselves were not meant by Christ to shoulder alone the entire
saving mission of the Church toward the world. On the contrary, they understand that it is
their noble duty so to shepherd the faithful and recognize their services and charismatic
gifts that all according to their proper roles may cooperate in the common undertaking
with one heart” (LG 4, 30)."*’

Bartlett comments that it is perhaps “not only Protestant bias that detects in these
lines the sense that the hierarchy is called to condescend to share some of its proper
ministry with lay people.” The further discussion of the proper role of laity in church

reinforces the inference. “An individual layman, by reason of the knowledge,

1371 am reminded of a new University chaplain who told a veteran female campus minister as regards her
role in the community, “Well, yes but you must see that I'm like the big shepherd and you are like a little
shepherd.”
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competence, or outstanding ability which he may enjoy, is permitted and sometimes even
obliged (italics mine) to express his opinion on things which concern the good of the
Church” (LG 4,37). One is inclined to say, “Thank you. Members are not fools or
children and members make up the church no less than its leaders.” Women are pointing
out this condescension over and over. The married deacon’s program is just one example
of where the attitudes and inequities manifest themselves!

A document as important as Lumen Gentium provides an understanding of the
church and its ministry that is clear and consistent, Bartlett observes. And because it
presents a particular Roman Catholic perspective, it also raises some questions. The
author identifies five of his questions.

First, what is the appropriate manner to use Scripture as a resource for
understanding church and ministry? Lumen Gentium draws from every portion of the
New Testament to provide illustration or proof texts for its points. Using the Scripture in
this manner implies that there is a uniform understanding of ministry in the New
Testament and that every writer in the New Testament can be used to support the vision
of every other writer. Bartlett disagrees, as do I, and sees different biblical texts
suggesting different and sometimes conflicting visions of ministry. As with Delorme,
Bartlett resists the temptation to simply force them into one homogenized understanding.

Second, Bartlett questions the relationship between biblical texts about the twelve
or the apostles, and the institution of the bishop. This, surely, is a question with which I
identify. Lumen Gentium assumes that bishops are direct descendants of the apostles, and
that what Scripture says about the apostles, the church can affirm about its bishops. This
1s a question that demands some exegetical attention. If such attention is given, to whom
is it given? Who can hear “bad news” in terms of the biblical data as it stands along side
contemporary praxis?

Third, what is the relationship between the baptized assembly, the people of God,
and its leaders? Is the authority of the clergy the sole source of direction and instruction
for the people, or do clergy receive some authority from the whole body of Christ? Does
the New Testament give substantiation for a hierarchical understanding of church

leadership, or is there evidence for a greater reciprocity between people and leaders?
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Fourth, Since the New Testament never explicitly mentions any particular group
of Christians to be responsible for presiding at Eucharist, how are we to evaluate the
claim of Lumen Gentium that the fundamental role of the ordained clergy is to officiate at
the Eucharist? The New Testament presents a great variety of roles and functions for
specific church leaders. Who is to preside at the Eucharist is never clearly defined.

Fifth, there is little information on the selection and appointment of leaders in the
New Testament. The significance of the laying of hands is not consistent or clear in the
NT texts, as we discussed in our response to Jean Delorme’s work. How does the
understanding of the nature of ordination in LG relate to this reality?

D.1.1.2. BAPTISM, EUCHARIST, AND MINISTRY

The document Baptism, Eucharist, and Ministry (hereafter referred to as BEM),
was written by the Commission on Faith and Order of the World Council of Churches, as
an attempt to provide “theological support for the efforts the churches are making toward
unity” (BEM, preface, 1). Wisely, and rightly, the document, whose aim is to promote
unity, looks both in the NT and in church tradition for insights that might provide the
basis of agreement.

For our purposes, both the section on baptism and the section on the Eucharist are
relevant, since both have implications for the meaning of Christian ministry. In its study
of baptism, the document states “Baptism is normally administered by an ordained
minister, though in certain circumstances others are allowed to baptize” (BEM,
“Baptism,” 5, 22, 16). The presentation that follows, on Eucharist, includes a paragraph
that raises significant questions for our examination:

In the celebration of the Eucharist, Christ gathers, teaches and
nourishes the Church. It is Christ who invites to the meal and who
presides at it. . . . In most churches, an ordained minister signifies this
presidency. The one who presides at the Eucharistic celebration in the
name of Christ makes clear that the rite is not the assemblies’ own
creation or possession; the Eucharist is received as a gift from Christ
living in his Church. The minister of the Eucharist is the ambassador
who represents the divine initiative and expresses the connection of the

local community with other local communities in the universal Church
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(BEM, “Eucharist,” 3, 29, 27). Bartlett notes that in both sacraments—
Baptism and Eucharist—the document suggests but does not require
that an ordained person preside at the sacrament. What is interesting is
that when the ordained person does preside at Eucharist, he or she
presides as a representative of the divine initiative, and therefore to
some degree as a representative of Christ himself. It makes me wonder
who represents Christ when an ordained person does not preside?

The document gives three reasons for the need for ordained ministers. First, the
ordained ministers are “publicly and continually responsible for pointing to [the church’s]
fundamental dependence on Jesus Christ.” Second, according to the document, ordained
ministers provide a focus for the church’s unity. This I find puzzling. It is so similar to
the Roman Catholic position on explaining the need for ordained ministers. Is not Christ
the center and focal point of unity for Christians? Third, “The Church has never been
without persons holding specific authority and responsibility” (BEM, 2A, 8, 31). To this I
would ask, does this necessarily mean that the authority and responsibility of all baptized
members is somehow less significant or important as regards the unity and functioning of
the Body of Christ, the Church? When the document talks about the role of the clergy,
especially as regards proclamation and sacrament, it speaks of the necessary
interrelationship of clergy and people. The next passage, on the Eucharist, suggests the
relationship between the clergyperson as focus of the church’s unity and the clergyperson
as representative of Christ. Once again, one might raise questions. However, here the
claim is explicitly descriptive rather than prescriptive (cf. BEM “Ministry” 24, 14, 33).

Section 3, “The Forms of the Ordained Ministry,” in Baptism, Eucharist, and
Ministry affirms the church’s threefold form of ministry of bishop, presbyter, and deacon.
The authors of this document recognize that there are a variety of patterns of church
leadership witnessed in the New Testament. The threefold pattern of ministry, they
acknowledge, did not emerge until the second and third centuries. The identity and
subsequent responsibilities of the three offices have evolved from those early centuries
until now. It states clearly, nevertheless, that “the threefold ministry of bishop, presbyter
and deacon may serve today as an expression of the unity we seek and also as a means for

achieving it” (BEM, “Ministry,” 3, 22, 38-39; see also 3, 19-21, 37-38).



118

Many laity, at least in the Roman Catholic tradition, would not agree with such a
blanket statement. In fact, it clearly is an uncertain, if not unsupportable, claim for many
Roman Catholics. How does it see an exclusively male, threefold ministry, as a “means”
for achieving unity? Unity with/among whom? Most mainline Protestant churches have
allowed women to share in this three-fold ministry. I fail to see the logic in concluding
that this system, admittedly a departure from the variety witnessed in the NT, itself
expresses unity with the non-ordained, non-clerical, yet baptized members of
congregations.

More directly, and more directively, Baptism, Eucharist, and Ministry argues that
every church needs to maintain some form of episkope (oversight), though it does not go
so far as to argue that each church needs episkopoi, persons designated as “bishops”
(BEM, “Ministry,” 3A, 24, 39).

In its conclusion, the document calls both men and women to help build a more
comprehensive ministry. So reminiscent of Roman Catholic statements, BEM finally
leaves open for further discussion and conciliation the issue of whether women should be
admitted to the ordained ministry (BEM, “Commentary,” in “Ministry,” 2D, 18, 36-37).
This seems to imply that ministry is expressed solely in the aforementioned three-fold
system of bishop, presbyter, and deacon, and that being primarily for men only.

In response to his readings Bartlett poses five challenges or questions that he
determines essential to the conversation:

1. Both documents prompt questions as to the use of Scripture. Claims about the
nature of ministry are drawn from Paul, from the Pastoral Epistles, from Luke-Acts, from
Matthew, and from Mark. Does the attempt to bring together such diverse scriptural
witnesses while omitting others—perhaps inadvertently—do justice to the particularity
and irrefutability of the New Testament witness to the meaning of ministry?'®® As
regards, Bartlett’s question, the signs of increasing rigidity and further hierarchical
entrenchment, in the Roman Catholic Church, at least, suggest to me that the question is a

non-question or a rhetorical one at best.

¥ would suggest we also look at the omissions, and ask on what basis are texts included or not included?
Which texts made it into the biblical canon and which didn’t, and why? How have we arrived at this three-
fold office of ministry?



119

2. Even with a somewhat modest disclaimer, Bartlett recognizes the assumption
that once again arises: the primary function of the ordained clergyperson is to preside at
the Eucharist. Again he points to the fact that New Testament evidence for such a special
role is scant.'*®

3. The suggestion that some particular subgroup of Christians (the ordained
ministers) is peculiarly representative of the lordship of Christ and the unity of the church
at the very least needs scrutiny in the light of the New Testament witnesses.'“°

4. The claim that the apostles appointed early church officers, ministers, is at least
open to discussion. Paul’s Letter to the Romans, for instance, clearly recognizes church

4! How was their authority

leaders who simply could not have been appointed by him.
recognized? As we continue to see a variety of ways in which church leaders in different
congregations were chosen, how can we justify any uniform description of lines of
appointment and authority today?

5. The BEM document acknowledges the different forms of leadership in the early
church and that these forms resulted in part from varying social, religious, and ethical
contexts in which Christian communities emerged. Different kinds of religious leadership
were responsive to different needs and hopes. In our own situation, is it true today that
the threefold form of ministry is responsive to the actual situation in which the church
finds itself? It certainly responds to one pressing hope, the hope for deeper church unity.
This is Bartlett’s observation. Personally, I see it at best as a response to a hope for
uniformity, but unity? I don’t see it as a response to that need. Bartlett then asks, but does
it neglect other equally important concerns? I would suggest that there is an underlying
question that precedes that of Bartlett! Is there a clear awareness of what the real needs
and hopes of different Christian communities are? Once again, this raises for me the
question of church unity in general. Is it structures and doctrines between churches that
we want reconciled and unified? What is the value in this if the local communities are not

experiencing fuller and richer unity in celebration and faith? It seems to me that unity that

13% Relative to this, feminist analysis has long asked, how do we explain this complex and rigid system of
ordained clergy and all its trappings, in light of the biblical data?

10T would add, scrutiny that demands follow-up and necessary changes.

! This being so in light of the fact that when the letter is written, Paul had not yet even visited the church
at Rome!
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leads to more expansive diversity in communion has to happen first within each believing
community, regardless of what church it is.

6. Bartlett concludes this section with the question: Can we really stand with this
document in its indecisiveness on the question of the ordination of women? Why does
Bartlett put this in the form of a question? Is he himself not sure? He poses it in such a
way that the reader feels Bartlett himself would like to say no. Yet one wonders if he
formulates it as a question perhaps because the response to a statement may be sharper or
less forgiving than a reply to a question. I would find him more convincing if he simply
said, “We really cannot stand with this document in its indecisiveness on the question of
the ordination of women.” A statement suggests a position; a question more often
expresses an inquiry. Yet, Bartlett goes on, “may it not be that both the biblical witness
and the issues of justice and reconciliation in our own time call us to say an unequivocal
yes on that question, though the pace of Christian reunification be thereby slowed?'*?
After some confusion, I realize that here Bartlett is saying yes to the question, being the
ordination of women. Once again he does so by posing a bold, but nonetheless, safe
question.

Bartlett gives us a hint at some of the new directions appearing in both Catholic
and Protestant thinking on ministry. As regards to Roman Catholic thinking, Bartlett
mentions the work of Bernard Cooke, Nathan Mitchell, Tom O’Meara, and a series of
essays published by The Canon Law Society of America.'* I will discuss these works in
some detail at a later point in my work. I do find it just a bit curious that although Bartlett
entitles the subsection “New Movements and Directions: The Situation of the Minister
Today,” the works he sights are all close to ten years behind the writing of his book.

D.2. MINISTRY IN THE LETTERS OF PAUL

We now plunge into the biblical texts and follow the framework for analysis that
Bartlett establishes. He applies the following five questions as his “grille d’analyse”
throughout each major block of NT material. Hence we begin with Paul’s letters—the

earliest of the Christian writings that we have. Paul’s hopes and frustrations come

12 Bartlett, Ministry, 10.

3 James H. Provost, ed., Official Ministry in a New Age (Washington, D.C.: Canon Law Society of
America, 1981); Bernard Cooke, “Fullness of Orders,” in Provost, Official Ministry;, Nathan Mitchell,
Mission and Ministry: History and Theology in the Sacrament of Order (Wilmington, Del.: Michael
Glazier, 1982); Thomas Franklin O’Meara, Theology of Ministry (New York: Paulist Press, 1983).
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through clearly enough in some cases, but Bartlett will not present an argument for
saying that Paul’s vision of church and its ministry is normative.

The five questions that provide the schema for Bartlett’s discussion are first
applied to the authentic Pauline literature.

1. What is the historical, social, and theological situation for which these letters

were written?

2. What is Paul’s understanding of apostleship?

3. How are disputes settled within the Pauline congregations? This will help us

understand the nature of leadership and its authority.

4. What kinds of officers or leaders are present in the Pauline churches? What

are the grounds of their authority?

5. What are the predominant images of the church for Paul?

D.2.1. THE HIS’f‘ORICAL SITUATION FOR WHICH PAUL WRITES

We know that the Pauline churches are in urban centers. The work of Wayne
Meeks has uncovered helpful information as to what these churches may have looked
like, how they would have been structured, and who would have been a part of them.
Because they reflect an urban setting, they give us some insight into the pressures and
potentialities of a cosmopolitan and varied environment. Meeks demonstrates that at
least the named members of the Pauline churches v;/ere apparently dynamic and actively
developing within these somewhat flexible urban environments. House churches, as
they’ve come to be called, became the loci of relatively small groups of Christians
meeting in private homes. There is little doubt that certain aspects of the structure of the
Christian community reflected the structure of the households in which they met.'**

What is so evident and striking, particularly in face of contemporary ministerial
applications, is that these letters demonstrate real diversity in structures and leadership in
the churches that Paul founded or was intending to visit. As well, Christian communities
may have borrowed from other social or political titles and official roles in their town.
Structures would very likely also have been borrowed from local customs. Though the
evidence is sparse, Paul and other early Christians seemed quite willing to adopt and to

adapt structures appropriate for each unique and diverse community. One somewhat

appealing possibility in this regard is that the term episkopos emerges particularly from

' Wayne A. Meeks, The First Urban Christians: The Social World of the Apostle Paul (New Haven: Yale
University Press, 1983), 111-131.
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Hellenistic towns and temples and the term presbyteros may simply be a carry over from
the synagogue. Yet once again, the evidence is a bit thin.!** Bartlett notes that what does
appear as a constant is the importance and authority of the apostle, as itinerant church
founder but also, he says, as ongoing mentor and guide for the church’s practice. As we
shall see in Paul’s letters, the need to set up structures was not a priority but was rather to
acknowledge the gifts within individuals and to allow and encourage these diversely
gifted people to live together without chaos, boasting, or shame. A basic and simple
organization was all that seemed necessary to keep unity in the community. Heads of
households where churches met probably carried some of their authority into the
community. I would add to this a reminder that some of these householders were women.
Chloe’s people (1 Cor. 1:11) are mentioned, as is “Appia our sister and Archippus our
fellow soldier and the church in your house” (Philemon 2). Phoebe mentioned in Rom.
16:1-2 and Lydia in Acts 16, both may have been church leaders. The expression
“benefactor of many” (prostatis pollon) occurs a single time in the New Testament. It is
found in Romans 16:1 in reference to Phoebe. The word prostatis usually means
“leader,” superintendent,” or “patron.” Lydia and Phoebe may each have had wealth and
social position enough to oversee and represent the church in official and unofficial
matters. Paul’s fellow workers, prophets and administrators—all were taken seriously
because of their gifts—whether authority, charism of leadership, or the fact that they
could prophesy or balance the books. Here again I want to bring into light women such as
Prisca and Mary, Tryphaena and Tryphosa. All are referred to as synergos (co-worker).
As we saw with Raymond Brown’s study and with that of Jean Delorme, Bartlett
too recognizes the strong interactions between congregations and communities as bodies
of faithful believers, but also among individual churches, though never without some
conflicts. Clearly, in the writings of Paul and elsewhere throughout the New Testament,

devotion to the gospel is the raison d’étre. Although today we may find this somewhat

145See Hermann W. Beyer’s article on the term episkopos in The Theological Dictionary of the NT (1968):
2:608-22, in which he demonstrates the variety of Greek and Hellenistic uses for that term...sometimes
gods as overseers; sometimes it was a title given to officials of the state...or to a local official, sometimes a
cultic official....The term presbyteros (elder) may have its background in Jewish communities. Even if this
was the case, Giinther Bornkamm, in the same collection, TDNT (1968) 6:651-83, notes that it was used for
civic leaders in Sparta.
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surprising, the churches of the early Christians existed for the sake of the gospel, and not
the other way around.'

Bartlett turns again to the work of Ernst Kisemann as he notes that the longer the
time of waiting for Jesus’ return in glory becomes, the less strong is this vision of
charismatic ministry. As the imminence of the Second Coming fades into history,
charismata give way to offices. The active, dynamic presence of the Spirit gives way to
official recognition by ordination. “Community gives way to hierarchy. Christ is no
longer Lord over the church, but head of the church: part of the ecclesiastical

. 14
machinery.”'?’

D.2.2. PAUL’ S UNDERSTANDING OF APOSTLESHIP

Many texts reveal Paul’s understanding of himself above all as an apostle (Rom.
1:1; 1 Cor. 1:1; 2 Cor. 1:1; and Gal. 1:1). Interestingly, Luke for the most part does not
identify Paul as one of the apostles (Acts 1:26; 1 Cor 15:5-7). Paul definitively
distinguishes the apostles from the twelve who accompanied Jesus in his Galilean
ministry. 1Corinthians 15:3-9 gives a list of those who saw Jesus. Paul includes himself
(v.8) among the other “apostles” listed.

Two aspects of Paul’s understanding of apostleship reveal themselves in this
passage. First, the apostle, in Paul’s eyes, is one who has seen the risen Lord, though not
all who have seen the risen Lord are considered apostles. Paul surely considers this one of
his qualifications. Second, among other duties the major responsibility of the apostle is to
preach (1 Cor 15:11; 1 Cor 2:1-5). Bartlett points out that the stress on the apostle as

ambassador (2 Cor 5:20), and therefore as preacher, may possibly be related to the

"Ernst Kdsemann, “Paul and Early Catholicism,” in New Testament Questions of Today, trans. W.J.
Montague (Philadelphia: Fortress Press, 1969), 245 .Késemann, traces the development of the early church
as a decline toward what he calls “early Catholicism,” and argues that what was best in the history of the
church consists of what was best in the Pauline communities—and that this inevitably, but nonetheless
sadly, began to disappear as church history progressed. In his disputes with the Corinthian enthusiasts,
suggests Kdsemann, Paul already had to make some appeals to structure, order, and authority. However, the
“ideal” church, evident at the heart of the Pauline writings, is a church where gifts rather than offices mark
the distinctions among Christians, and where the Spirit of God binds Christians together under the lordship
of Christ: “To put it pointedly, but without exaggeration, the Pauline church is composed of nothing but
laymen[and I add laywomen, simply to make the point more precise], who nevertheless are all, within their
possibilities, at the same time priests and officeholders that is, instruments of the Spirit for the enactment of
the Gospel in the everyday world”.

7 Bartlett, Ministry, 27, citing Kisemann, « Paul and Early Catholicism », 245-247.
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148 In part, Paul’s apostolic authority

rabbinic notion of the shaliach, the one who is sent.
derives from his call. The fullest statement of that call is found in Gal. 1:11-16.

Thus Paul’s criteria of apostleship are clear: that one has seen the risen Lord and
is henceforth commissioned to preach the gospel. When necessary, the apostle exercises
authority over the churches he or she has founded. Bartlett’s footnote on this point merits
our attention.

Fn. #17. See Rom. 16:7 and the reference, almost certainly, to
Junia, a woman esteemed “among the apostles.” In addition to
raising the question of whether women were considered
apostles, this passage suggests that perhaps sometimes Paul
uses the term “apostle” of church delegates whether or not
they were founders of congregations. Cf. 2 Cor. 8:23, and see
Elisabeth Schiissler Fiorenza, In Memory of Her: A Feminist
Theological Reconstruction of Christian Origins (New York:
Crossroad, 1984), 47, 48, 172 (p. 31, Bartlett).

At first glance, this looks like a new and interesting idea. On second thought, I
wonder how is it that Rom. 16:7 raises the question as to whether or not women were
considered apostles. Why is there so much hesitancy to name or give titles, roles, and to
identify activities when women are involved? Many declarative statements are made
about other points on ministry or about male personages engaged in ministry based on
cven more vague or more scant NT evidence. Looking at Jesus’ ministry and personal
interactions in the Gospels and considering of whom Paul speaks, encourages, addresses,
praises, I find it illogical and simply incorrect that we make so much of whether and how
women were engaged in the early Christian communities. However unintentional, it adds
to thinking of women’s roles in furthering the gospel as the exception or something
extraordinary.

The apostle’s right to exercise authority over the churches derives in part from the
call of God that sets the apostle apart as apostle. Surely, for Paul, it derives in part from
the churches themselves and from the fact that their very existence is due to the apostle’s
labors. Paul’s authority is further based in the fact that his life and ministry have taken on

the shape of Christ’s own life and ministry: humility to death (almost), resurrection to

new life. Paul’s assertion of his apostolic authority does not disguise the fact that he does

18 1bid., 28.
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have to argue for that authority again and again. This, to my mind, says something of the
local church’s sense of identity and confidence in its own authority.

D.2.3. CONFLICT RESOLUTION IN THE PAULINE CHURCHES

Bartlett selects three examples from several in Paul’s writings. In most of these
examples, in which we have only one side of the conversation, he attempts to bring things
to a resolution relative to his understanding of the gospel and his knowledge of the
community.

D.2.3.1. The first example comes from 1 Corinthians 1:10-17. This is a conflict
dealing in part with the question of who has greater apostolic authority for the Corinthian
community: Apollos, Cephas, or Paul? Bartlett refers to Nils Dahl’s analysis of the
problem and its resolution. Dahl believes the letter itself is a response to the question of
authority. The Corinthians are arguing over several different issues: some are related to
one another and others are independent issues. Stephanas (baptized by Paul) and others
are suggesting that the congregation write to Paul to ask his advice. Perhaps others
among the Corinthian community have suggested that they should turn to the counsel of
Apolios instead of Paul. ¥

As v. 10 indicates Paul recognizes that the fundamental authority for solving this
dispute is the authority of Jesus Christ. He writes with passion “by the name of our Lord
Jesus Christ, that all of you be in agreement”. Paul pleads, encourages and begs (in this
case, however, he does not command!). Another proposition that Dahl raises is that the
Corinthians are seeking their identity in the “names” of the persons who baptized them.
What is certain is that Paul believes he has the authority to answer the questions
addressed to him. What seems clear is that this is about a question of leadership and
authority. This is not a new issue, evidently. It may be that Paul is suggesting that the
Corinthians should respect the authority belonging to Stephanas due to his hard work
with Paul in establishing the gospel.

Bartlett notes the “fascinating” reconstruction Antoinette Wire makes as she
describes the Corinthian community. She finds evidence of a group of Corinthian women
prophets who, she contends, take more seriously and radically than Paul the claims of

equality in the Spirit. They share actively in worship; prophecy with heads uncovered,

1 Dahl, Nils A. “Paul and the Church in Corinth” Studies in Paul (Minneapolis: Augsburg, 1972).
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and evidently do not wait on one another to speak. Stephanas, Wire contends, may well
represent Paul’s less radical view of Christian freedom. This would suggest that Paul’s
insistence that the community gives Stephanas the respect and deference owed him arises
from Paul’s concern for decorum and right order as expressed throughout 1Corinthians:
12-14."° However, Paul does not suggest any exclusive prestige or hierarchical authority
for Stephanas. When urging “subjection” or “service” to Stephanas and his companions,
Paul goes on to urge the same deference “to every one who works and toils with them.”

D.2.3.2. 1 Corinthians 5:1-5 is Bartlett’s second example demonstrating how
conflicts are resolved. In this case, there is concern about the topic of immorality. “It is
actually reported that there is sexual immorality among you . . . And you are arrogant! . . .
When you are assembled, and my spirit is present with the power of our Lord Jesus, you
are to hand this man [the guilty party] over to Satan for the destruction of the flesh, so
that his spirit may be saved in the day of the Lord.”

Citing Wayne Meeks, Bartlett quotes: “Paul’s directive about the assembly is
hardly a limitation of his apostolic authority in deference to a more democratic polity. It
is more nearly the opposite. In the decision of the assembly, about which he allows no
doubt, it will become apparent to the Corinthian doubters that the apostle’ s physical
absence makes no difference.”!*!

What we see once again is Paul’s effort to balance Christ’s authority with his own
as well as that of the congregation. Even from a distance, Paul can still be Christ’s
ambassador. Clearly as a secondary action, then, the community acts upon the judgment
the apostle announces. Advice and consent have no place in this case. There is room only
for obedience. Many times Paul exhorts or begs a congregation as a kind of elder brother
in Christ. With this question/conflict Paul commands as a stern father.

Bartlett agrees with New Testament scholar Adela Collins who writes that the
hope that Paul expresses is not hope for the redemption of the spirit of the believer but for
the reign of the Spirit in the community. Collins contends that it is not only the behavior

of the incestuous man that Paul condemns, but also a radically incorrect understanding of

0 Antoinette Clark Wire, The Corinthian Women Prophets: A Reconstruction through Paul’s Rhetoric
(Minneapolis: Fortress Press, 1990), 179.

151 Wayne A. Meeks, The First Urban Christians: The Social World of the Apostle Paul (New Haven: Yale
University Press, 1983), 28.
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Christian freedom. Reading with the NRSV’s margin notes, she maintains that the guilty
party is actually living incestuously “in the name of the Lord Jesus.” What is worse is
that the congregation, also misunderstanding Christian freedom, cheers him on. Hence
Paul’s warning: “Your boasting is not a good thing!”'*? Bartlett points out that this
passage gives a clear message about apostolic authority. It is an authority intended not so
much for the sake of the individual as for the sanctity and unity of the churches. While
this may be true, I find that because Bartlett’s commentary focuses around the aspect of
authority, little is said of the offense or resulting prohibition.

D.2.3.3. A third example of conflict resolution is found in Galatians 2:1-10.

In this case it is a dispute over what aspects of Jewish law (namely, circumcision)
gentile converts to Christianity must adopt. Possibly the Judaizers have written to the
authorities in Jerusalem (probably Peter, James, and John—those reputed to be pillars in
the young church) for their response to this conflict. As Bartlett rightly notes, the gospel
is Paul’s driving concern. Any dispute over whose authority holds place, is a moot point
if the gospel is threatened. Paul’s response in several instances (1 Cor 1 and 1 Cor 16, for
example) manifests his recognition that the authority of Christ is the source of authority
in the apostle as a Christian leader. Paul’s authority and that of Apollos is sure. He is less
enthusiastic in acknowledging the authority of the Jerusalem leaders. Most important in
all of this is the fact that Paul’s letters acknowledge and encourage the reality of the
congregation’s authority. Paul does not appeal only, or even primarily, to church leaders
to validate his claims for the gospel. His appeal is consistently to his “brethren” or
“brothers and sisters”—to the whole congregation.

A feminist response to this examination made by Bartlett to Galatians 2:1-10 is to
both underscore and even applaud two points that the author highlights: that Paul
recognizes that authority is, in the first place, derived from Jesus Christ, and secondly,
that the community’s authority is not nominal or insignificant in relation to the authority

of its leaders—both hold real authority.

52 Adela Y. Collins, “The Function of ‘Excommunication’ in Paul.”” HTR 73 (1980): 251-267.
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D.2.4. OFFICES IN THE PAULINE CHURCHES

In this section Bartlett begins with the same central claim that Jean Delorme
makes so effectively in his work, “Diversité et unité des ministéres d’aprés le Nouveau
Testament.” There is no consistency in the titles and descriptions of “offices” or “roles”
in the churches to whom Paul writes. Different churches apparently have different
structures. As Bartlett wrote earlier in his work, different needs and interests require
different gifts and different responses. Variety in congregations is surely going to reflect
the variety in individuals who make up the congregation. The author spoke of each
church tending to borrow its understanding of office, title, and function from its own
society, from other associations in its community. Though equality in the Spirit is the
principle that holds the churches in unity, there is some evidence, which suggests that
heads of households and of house churches were perhaps among the wealthier members.
Other social or political engagements may also have influenced who held positions of
leadership in the church. Bartlett concedes with other scholars, that inequalities based on
wealth or social status very possibly existed. What he fails to mention is the fact that
although Paul greets and acknowledges various women in his letters, it is rare that the
majority of scholarship has identified women as having any particular role or title relative
to leadership in the early church. It is really only recently that we hear with greater
frequency the mention of Phoebe. And at that, she is often spoken of as “deaconess,”
which is a mistranslation of the Greek diakonos.

Scanning the authentic Pauline letters, Bartlett identifies those who have or appear

to have some responsibility for the local churches:

1) Those whom Paul mentions as traveling companions (Sothenes, Timothy,
Silvanus, and others). They assist in his work and in his writing. (1 Cor. 1:1;
Phil 1:1; 1 Thess 1:1; 2 Cor. 1:1). Their presence with Paul gives them a share
in Paul’s apostolic authority.

2) Sometimes Paul’s co-workers serve as “apostles from the apostle.” He sends
them to a particular community to provide direction and encouragement in his
place. Timothy goes for Paul to the Philippian community (Phil. 2:19-22), as
does Epaphroditus (Philippians 2:25, 29-30). In 1 Thess 3:1-2 Paul writes that
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in his place he is sending Timothy to strengthen and encourage that
community.

3) Bartlett points out that Paul acknowledges the position of the local church
leaders. Sometimes they are heads of house churches: Stephanas, Aquila, and
Prisca, for example, but sometimes they are not. No distinction is made
between male and female house church leaders. Philemon and Apphia are
mentioned equally, Bartlett notes. Textually this seems accurate, but in
practice, both in the early church and today, women are never as prominent as
men in these cases, and distinctions are made.

4) From the hazy picture we have from scant data, we at least can tell that there
are also local church leaders whose authority does not derive from their
association with Paul, nor does it derive from their role as the head of
households.

Paul exhorts the Christians at Thessalonica to respect and give credence to
their leaders (1 Thessalonians 5:12-13). It is clear from this text that the
participles, “labor,” “care for,” and “admonish,” refer to the functions of the
leaders rather than their titles. These are both pastoral and supervisory functions.
The participle proistamenous, which the NRSV translates “have charge of you,”
is used in the nominal form in Rom 16:2, where Phoebe is identified as a
prostatis. The NRSV translates that term as “benefactor.”

Care and authority are the two concerns suggested in 1 Thessalonians.
Bartlett says his suspicion is that in the next verse (5:14) we have an admonition
for the church leaders. In it he further specifies their functional responsibilities:
“And we urge you brothers, to admonish the idlers, encourage the faint hearted,
help the weak, be patient with all of them” (following the NRSV’s marginal note
(1 Thess. 5:14). For a contemporary Christian feminist, it is encouraging to think
of care and authority as complements of one another when Paul writes of
leadership and responsibility.

Bartlett’s observations about Phil 4:2-3 are worthy of citation. He writes:
Paul states: I entreat Euodia and I entreat Syntyche to agree

in the Lord. And I ask you also, true yokefellow, help these women,
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for they have labored side by side with me in the Gospel together
with Clement and the rest of my fellow workers, whose names are in
the book of life’ (Phil. 4:2-3; RSV). Are the episkopoi and diakonoi
represented in part by Euodia, Syntyche, the yokefellow Clement,
and the fellow workers? If so, their authority (like that of Timothy)
seems to derive in part from the fact that they have been Paul’s co-
workers. But we have no evidence whether such “bishops and
deacons” were elected by the congregation, appointed by the
apostle, or chosen in some other way. We also have no evidence that
the terms “bishop” and “deacon” represent set offices, with
particular requirements and hierarchical legitimacy. If 1
Thessalonians and the images in 1 Corinthians and Romans are any
guide, we can guess that Paul still sees leadership functionally more

than officially, but we cannot know this for sure.'>>

Throughout Paul’s writings he makes no other reference to episkopos or episkope,
(oversight or governance) than that of Phil. 1:1. On the other hand he uses the term
diakonos (minister or deacon) quite frequently. It appears, for example in 1 Cor 3:5; 2
Cor 3:6; 6:4; 11:15, 23. These and other similar Pauline texts give credence to John N.
Collins’s argument that the diakonos in the Hellenistic world was not primarily a servant
and certainly not primarily a table servant. Collins contends that the diakonos was
primarily an intermediary, one entrusted with a message or a commission by another. In
Rom 16:1-2, Phoebe is a diakonos—either a deacon or a minister. Again we are not sure
what the title implies (if it is a title). Phoebe is commended for two things: helping others,
and helping Paul. If John Collins is right, her ministry consists primarily in her role as an
emissary. It is also likely that Phoebe has been a patroness of the Christians as well as a
helper and emissary, and perhaps also a benefactor of Paul.!>*

As with Delorme’s findings, there is little clarity or certitude in Bartlett’s reading

of things as to how the authority of leaders was legitimated. Bartlett asks if the apostle

13 Bartlett, Ministry, 43.
15 John N. Collins, Diakonia: Re-interpreting the Ancient Sources (New York and Oxford: Oxford
University Press, 1990).
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appointed them? Did the congregations choose them? As the author has stated earlier,
Paul recognizes his authority to be that of Jesus Christ, but he does not claim the power to
appoint these leaders. Paul urges, pleads, even begs communities to recognize the
authority of their leaders, but he does not claim a power to appoint leaders. What Paul
does do is to acknowledge and praise leadership’s gifts and service to the gospel, and he
urges the church members to do the same.

D.2.5. IMAGES OF THE CHURCH IN PAUL

D.2.5.1. THE BODY OF CHRIST

1Corinthians 12 and Romans 12 are the two examples from Paul’s writing that
Bartlett chooses to illustrate the image of the church as the Body of Christ.

1 Corinthians 12

In his discussion of this chapter, Bartlett makes note of something that Jean
Delorme has also expressed, though not directly in relation to this text. That is, gifts are
not identified in theoretical or conceptual terms, but rather, they are identified principally
in functional terms. They are not appointed or empowered to any individual in the
congregation by any external authority that is conferred upon them whether that be Paul,
some kind of hierarchy, or even the community itself. Individuals are delegated by what
they are capable of doing. Three of Paul’s central beliefs appear in this image in 1
Corinthians 12. Though he refers to the relation between Christ and the church in other
letters, here in particular Paul expresses his conviction that the church lives only under
and through the lordship of Christ. In this text Christ is over against the church that is his
body, unlike what we find in Ephesians where Christ as the head of the church is very
nearly identified with the community itself. A second belief that also recurs in several
places but which is well illustrated here is Paul’s claim that varying gifts are given to
each member of the church. No one has the right to either boast or reason to be ashamed
of his/her gift. All gifts are necessary to the body; all are gifts given by the Spirit. A third
point worth noting is Paul’s claim that in the body of Christ, all Christians are
interdependent. The exercise of one Christian’s gifts depends upon another who brings
his/her gifts to the community as well. All church members, whatever their office or
function are servants of one another, and all are ministers of Christ.

Romans 12
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Similarly this chapter from the letter to the Romans uses the image of the body of
Christ and the notion of gifts being defined more in terms of function than in terms of
office. Though the image of the body of Christ is less developed here than in 1 Cor 12,
the notion of functions in relation to ministries is strong. Paul speaks of “prophecy,” not
prophets. “The one who teaches” (as in the RSV translation) is really a better translation
of Paul’s terms than “teachers.”

However, though the gifts here are not really offices, they are not totally
functions, either. Bartlett sees them more like “virtues” (giving aid with zeal, doing acts
of mercy with cheerfulness). He makes the same point that in 1 Corinthians is so clear:
the “higher gifts” prove to be not even apostleship or prophecy, both of which Paul ranks
very highly, but rather faith, hope, and especially love. Where Paul has mentioned what
appear as offices, the distinctions or lines separating them from gifts are blurred. Church
leadership like so much of early church activity seems fluid and flexible, “marked,” as
Bartlett writes, “by gifts as well as responsibilities.”

D.2.5.2. MINISTRY BY MERCY: 2 COR 4:1-6

Another distinct image, which expresses Paul’s understanding of ministry and the
church, emerges from 2 Corinthians 4:1-6. In this case, the image of light is the metaphor
Paul uses to speak of ministry: “the god of this world has blinded the minds of the
unbelievers, to keep them from seeing the light of the gospel of the glory of Christ. .
."(v.4), and “to give the light of the knowledge of the glory of God in the face of Jesus
Christ”(v. 6). In several of his writings Paul identifies his ministry of apostleship with

1% In these verses two points are evident. The first is that Paul

being a servant (doulos).
understands himself as a servant of the mercy he has received. Secondly, he is a servant
of the community to whom he declares that mercy: “For we do not proclaim ourselves;
we proclaim Jesus Christ as Lord and ourselves as your slaves for Jesus’ sake” (2 Cor
4:5).

Bartlett concludes from his work on these central images of church, that for Paul
leadership is in the first place a matter of God’s mercy and secondarily a matter of the

gifts God has given. Members of the community are identified more by their functions,

133 For Paul’s use of doulos as regards his self-understanding, see for example, Rom 1:1; 1Cor 3:5: 4:1;
2Cor 4:5; 6:4; 11:23; Gal 1:10 and Philemon 1:1.
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and even by their virtues, than by titles or offices. On the other hand, it is clear that
apostleship takes a certain “official” priority and that prophecy and teaching may do so as
well.

While there are hints of a kind of ranking in Paul’s understanding of gifts
(apostles first and speakers in tongues last), there is no sense of hierarchy or even
superiority. What is stressed is the interdependence of all Christian people. Apostles, not
excepted, must be servants of other Christians. The call to service is for all Christians, the
Spirit is given to all “for the common good,” and gifts are always intended for upbuilding
the community.

A feminist response to all this might simply be: Bravo! The writing from
1Corinthians is strikingly similar to the actions and expressed attitudes of Jesus in his
ministry as conveyed through the gospel writers. There is no distinction between titles
and dualism in those “higher up” or “lower down.” In Jesus’ teaching, the last are called
to be first, the least are identified with Jesus himself, and the most unlikely—foreigners,
women, slaves—those who appear least gifted, are invited into the circle of Jesus’
community of disciples. “For in the one Spirit we were all baptized into one body—Jews
or Greeks, slaves or free—and we were all made to drink of one Spirit” (12:13). Jesus’
actions throughout his public ministry reflect perfectly this Pauline conviction. Though
there is no forethought of establishing a church, in my opinion, Jesus clearly recognized
the gifts of individuals and constantly called for those gifts to be used in love and for the
service of one another. How can we do any less today than to call forth and recognize the
gifts that appear in the Body of Christ, the Church? Paul admonishes his readers/hearers
in this text from Romans, “Do not be conformed to this world, but be transformed by the
renewing of your minds, so that you may discern what is the will of God—what is good
and acceptable and perfect” (12:2). This is a timely message for the Church today. In a
society where racism and sexism still determine to a large extent one’s possibilities and
one’s boundaries and is still at the basis of so much violence, hatred, and destruction of
gifts, the image of the Body of Christ-each member uniquely gifted and all
interdependent—is a critical one. A ministry given and received by mercy calls for, if not

demands, a community to recognize and to welcome the engagement of all its members
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whether they are of a minority race or culture, of a homosexual orientation, or whether
they are women.

On the other hand, as regards these particular texts that Bartlett has selected and
discussed, I fail to see from these texts alone, a final point that Bartlett makgs: “it is clear
that apostleship carries a certain ‘official’ weight and that prophecy and teaching may do
so as well.”!*® Other than the reference in 1 Corl2: 27-31, I see little basis for such a
statement. The reference to prophesy in Romans 12:6 does not suggest any official
weight as far as I can see. While such a conclusion may be supported by other Pauline
texts, making it here, on the basis of these three texts alone, incorrectly reinforces and
gives greater importance to a belief and resulting praxis that has had negative
consequences for those who are outside the hierarchical institution.

D.2.6. THE PAULINE CHURCHES AND MINISTRY TODAY

At the conclusion of this chapter the author makes five observations and raises
some unanswered question. 1) The presence and centrality of the Spirit in the Churches is
evident. This is manifest in the fact that the Pauline churches were not operating out of
structures and offices, but rather out of charisms and the flexibility and freedom that this
kind of operation engenders. Bartlett says that they were “lay”’—almost egalitarian—in the
every day life of the community. Some people today would wish for this Spirit of
freedom and flexibility despite the fact that it is both a challenge for and Jjudgment of our
more structured churches and hierarchical ministries. Since the eschaton was believed to
be close, leadership would have been fluid and responsive to current need. Nevertheless,
Paul assumed that the churches needed to acknowledge some clear authority—and that
was his own authority.

2) Paul gives an image of the church that is quite different from what appears in
the Acts of the Apostles, or the Pastorals, or for that matter, most of our church structures
today. As the author has noted earlier, ministry was a function according to the gift or
charism one received rather than by external approbation or education. The importance of
community and the interdependence manifest itself insofar as all forms of ministry even
apostleship, existed for the sake of the gospel and upbuilding of the church and thus were

considered by all as servant ministry.

156 Bartlett, Ministry, 53.
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3) Though the data is often vague, it does indicate that there were those who were
leaders in situ and those who moved about from community to community. It is neither
clear what their relation to one another was or how they were chosen. Bartlett believes
this could have included both apostles and perhaps prophets. As we have seen, according
to Paul, the criterion for apostleship was that one had seen the risen Lord. Since this
becomes even less clearly defined when we see it played out in the growing church,
Bartlett rightly asks, did the apostles appoint the local officers? Did the local
congregation choose their leaders? Or were their gifts simply and informally
acknowledged? Bartlett goes for this last option though it remains uncertain.

4) We know from various texts that Paul understood himself as being called in the
first place to proclaim and preach the Good News. While he distinguishes apostles from
prophets in 1 Corinthians, the question remains as to how the apostolic function of
proclamation relates to other forms of service (diakonia), both in the first century and
today.

5) Clearly, Paul thought of himself as an ambassador for Christ, which for him
meant to be one who held as his highest priority the proclamation of the gospel. What is
missing in the discussion of apostleship, surprisingly, is any claim that the apostle or any
officer is designated to be presider at the Lord’s Supper. For Paul, Christ is both
represented by the whole community of faith and at the same time is more than or beyond
the limits of community.

In light of Paul’s letters and teachings, the need for discernment in our own day is
evident. We are experiencing in our churches many of the same challenges of Paul’s
time. Bartlett writes, “Are we at a time in our history when the dangers of dissension,
enthusiastic excesses, spiritual anarchy, or growing secularity call us to circle the
ecclesiastical wagons? Or is it an era where the church needs to be driven more by the
call to mission than by the obsession with preservation?”">’ Although the author responds
to his own question by opting for the latter, I do think it worth noting the importance of
language once again. To link the word “dissension” with “dangerous,” shapes attitudes
and deepens fear that disagreement is somehow bad. It is reminiscent of the sentiment

Raymond Brown expressed when he closed a chapter with words to the effect, “lest we

157 Ibid., 55.
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end on a negative note.” The prophets of the Hebrew Scriptures seem often to have
caused some dissension, and their message sometimes ended on a negative note. If Paul
teaches us anything it is clear to me that unity is not found in uniformity but rather in
Christ and the rich diversity of expression of Christ’s gifts given in the Spirit. Bartlett
believes that ours is a time to rekindle new passion for the call to preach, evangelize,
teach, and act. What gifts is the Spirit calling forth from the church in our own era? On
the basis of his study and reflection, Bartlett concludes that any vision of ministry that
places ordained leadership, as the fundamental mark of the church’s life is inaccurate and
unacceptable from a Pauline perspective. He questions the claim that those who are
ordained as priests or ministers should declare as their own the whole diversity of gifts
that Paul explicitly describes as belonging to the body of Christ. He writes, “Why should
any one person be expected or required to be equally adept at administration, preaching,
pastoral care, and spiritual healing and spiritual direction?”'*® To this T would add an
even sharper response. How could we even imagine, reading Paul, that the Spirit bestows
gifts on one individual to the deprivation of the other members? “The body does not
consist of one member but of many,” Paul writes in 1 Corinthians 12. To act as though all
gifts are found in one ordained individual brings to mind other words from Paul. Is it not
like saying, “If the whole body were hearing, where would the sense of smell be?” or the
eye saying “to the hand, ‘I have no need of you,” nor again the head to the feet, ‘I have no

9

need of you’ (1Cor 12:14, 18, 21). Paul does emphasize the centrality of proclamation in
the mission and upbuilding of the church. When he puts apostleship first among the gifts,
it is not the apostle as overseer or organizer that he stresses, but the apostle as diakonos,
servant and ambassador between God and humankind. The apostle is one who proclaims
the word. This is the first activity or function that leads to the blossoming of all the other
gifts and growth of the community. Bartlett is convincing in his argument that apostolic
authority means the authority of the gospel. It is an authority that Paul received,
proclaimed, and applied to each church, as it had need. This being the case, it is
reasonable to say that for our time too such authority inheres not in particular church

leaders but in the body of Christ itself. Contemporary structures need to be found that

express the clear fact that the church serves the gospel and not the other way around.

8 1hid., 55.
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Such structures must combine charisma with order, Spirit with structure. My feminist
perspective is in accord with much of Bartlett’s thought.

D.4. GENERAL REMARKS ON THE REMAINDER OF BARTLETT'’S

STUDY

I have followed the first three chapters of Bartlett’s book with great detail in order
to demonstrate both his structure and his methodology. When appropriate, I have
attempted to further the conversation by adding a feminist perspective by way of
questions, comments, or by expanding conclusions when possible. Although Bartlett also
treats the four Gospels, I omit them in my discussion here and take up the Pastoral
Epistles in closing.

D.4.1. MINISTRY IN THE PASTORAL EPISTLES

The central scholarly problem in dealing with these letters is that of authorship.
How one answers this question often falls in line with one’s theological position in
general. Bartlett therefore begins with a lengthy catalogue of those scholars who favor
Pauline authorship and why, and those who subscribe to a pseudo-Pauline author and
why. I agree with Bartlett’s sense that these letters come from a non-Pauline thought
world and from a later period of time. What Bartlett does not mention is the fact that
these letters are riddled with advice, criticism, and negative limitations directed at
women. There is more negative attention given to women and their roles in the Pastoral
Epistles than in any other section of the New Testament. Bartlett makes no note of this
and says nothing of its implications as regards ministry.

On the one hand, I find his conclusions somewhat bold and daring. He suggests in
light of the Pastorals that those who receive gifts for leadership ought not to be trained in
ways that set them apart from others. The Pastorals indicate, he says, that ordination is
not yet a sacrament and it may even be that while it recognizes gifts of leadership it does
not bestow them. He sees a primarily didactic responsibility on the part of the elder or
bishop. And he sees in the Pastorals a stress on the congruity between right teaching and
right practice on the part of the “elder or deacon (or widow).” On the other hand, I find
certain aspects of his conclusions not at all bold and daring. When Bartlett speaks of the
clergy he brings up the question of gay men and lesbian women being ordained. He

speaks of the problems and seems tolerant in looking at all angles of the issue. However,
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I find it very striking that at some point in these conclusions, particularly here, that he
makes no mention whatsoever of women or ministerial challenges the church faces in
accepting women as persons. Bartlett makes no observations about the way women are
dealt with in these Epistles. He has no comment about how consistently throughout
history churches have drawn heavily from the “advice” in the Pastorals as norms for what

women can and cannot do and be in their faith communities.
D.4.2. NEW TESTAMENT MINISTRY and MINISTRY TODAY

From a feminist perspective what has been so laudable and so solid throughout
David Bartlett’s work, comes through once again in this final chapter of his book. He
reminds readers that “God gives us the gospel, and then the church, and then the church’s
ministers.” He observes that despite Lumen Gentium’s discussion of the church as
Christ’s own sheepfold, “there is the clear sense that the role of God’s people is
subsidiary to the role of their priests.” '*° The author rightly places priesthood within the
context of baptism and associates validation and credit in the same terms as every
Christian—the gospel and service to others. Regarding institutional structures and
individual gifts, he calls for the freedom and creativity of the Spirit. In his discussion on
sacraments he also thinks creatively saying that just as early Christian churches were
unique and individual, so too our churches today should reflect their uniqueness in
response to the gifts, the problems and the personalities within each congregation. He
speaks of priesthood as service and insists that it must never be a service that sets
individuals apart or above any other Christian. For that matter, he says, why not let others
who are able share in taking their turn at presiding at Eucharist? His Protestantism
manifests itself in this section in refreshing and reasonable ways.

There is much that Christian feminist analysis can applaud in Bartlett’s work. It
makes a solid case for recognizing the gap between the New Testament documents and
the churches we have created today. At times when I read I felt there is more hope for
women being engaged in ministry in Protestantism than in Roman Catholicism. But in the
end two important ingredients for this being possible, I find missing. First is Bartlett’s

failure in any section of his work to ever take up the question or role of women

19 Thid., 185.
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specifically. Of course he makes mention of Prisca and Phoebe in passing. Yet in his
critique of present ecclesial or ministerial realities at the end of each chapter, he simply
does not see women. It appears once again that it is a case of “if God is male, male is
god” and women are “other.” The second missing ingredient is what I sense to be his
inability to think consistently of ministry as anything other than leadership. His second
question in his schema, “What is . . . understanding of apostleship (discipleship, in the
case of Matthew)?” is interesting. It is not a question of what is the understanding of
ministry. As he treats apostleship he consistently returns to questions of or points about
leadership. Leadership, according to Paul in 1Cor 12:27 ff., is one among many
ministries and is certainly not at the top of the list.

Allin all, Bartlett makes an excellent “conversationalist” and appears to be open
to the voice of feminist criticism. As he writes in the Introduction to his book, today’s
experience, especially that of women, calls us to learn from the New Testament not so
much how to combine old traditions as how to adapt the ancient visions to our own

needs.
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CONCLUDING REMARKS
Chapters Two, Three, Four

In this chapter and the two preceding I have chosen to look in detail at the
writings of three significant authors rather than do a more superficial overview of a broad
selection of writings. Each of the three has studied the New Testament texts that
illuminate the life and ministries in Jesus’ time and in the life of the early Christian
communities. Each had a different goal and audience in mind. No author here was
directly focusing on the roles women play in these texts or in the life of the community.
And certainly none of the three was entertaining the “feminist question.” I selected these
three authors, Raymond Brown, Jean Delorme and David Bartlett because each is known
for solid, reputable scholarship. Two are Roman Catholic and one Protestant. Two are
American scholars and the third is French. Brown’s book grew out of a series of lectures
and because of this as well as the purposes of his audience, Brown’s book is not heavily
documented with other scholars’ writing and thought on the topic His goal was more
pastoral and his work directed at an ecumenical group. Thus despite the lack of formal
references to other works, one sees that Brown has a vision bigger than his own work,
formidable as that is. The other two authors, Delorme and Bartlett, give evidence of their
familiarity with a broad range of writings on the topic as well, often making reference to
other works.

In each case I have attempted to highlight those elements that might be thought of
differently when a feminist analysis is applied. It has been a “conversation” insofar as I
was able to “listen” to what each said, and respond from my particular feminist optic
when appropriate. In each, I found some openings for broadening the notion of ministry
to include women. Granted that none of the three is intending to write about women,
nonetheless I found in each, a general lack of interest or concern for women’s
participation in ministries—so central to the life of the early church. Although each made
references to individual women who are named in these texts, clearly the underlying
sense that one gets in all of the readings is that men are the “normal,” the usual backbone
of the church and its ministries. In one sense, these authors are reading what is there in
the texts. Men are presented as the norm, for the most part, in the texts. A feminist

critique calls for more. It calls for conversation that arises from demanding: “Imagine
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the kind of theology of ministries we develop for the whole Christian community.” How
can it possibly reflect the “church,” or for that matter, “build up the body of Christ”?
How are we going to read and interpret these texts and how can we apply them in ways
that are genuinely liberating for both men and women?

The next step in this work, Chapters Five and Six, is for me to present my own
analysis of biblical texts and my questions on ministry in the New Testament from a
feminist critical point of view. Surely, along with other scholars these three authors and
their writings will form and inform me and at the same time, spur me on to see “the
more” that is there.

The foregoing chapters have been an in-depth “conversation” with what might be
called “traditional scholarship.” The writings of Brown, Bartlett and Delorme, have
provided me with the opportunity to apply the feminist methodology that I intend now to
employ in examining my own selected biblical texts and to ask what these texts might
mean for women and ministry in the early communities and what it means for today’s
church. In examining their work, for example, we noted how Raymond Brown’s
treatment of the Pastoral letters, omitted the text from 2 Tim 1:16; 2:19. The text that
speaks of Prisca and Aquila (2 Tim 4:19), is another text that Brown does not comment
on. Jean Delorme offers an extended treatment of the apostles. As I noted in my analysis
of this, he does not make explicit mention of those “others” that are presented as apostles
as well. In Romans 16:7, Paul identifies Andronicus and Junia as being “prominent
among the apostles” though Delorme does not specify this text. Nor does he note that
Prisca and Aquila, while not holding the moniker, act like apostles. The description of
this couple in Romans 16:3-5 and Acts 18:1-3, 18-19, is striking in its similarity to those
others officially identified as “apostles.” As regards teachers, I noted that Delorme
presents a clear understanding of the development of this role. In doing so, however, he
makes no mention of Priscilla (Prisca) and her role in teaching Apollos (Acts 18:26). My
work in this section is the application of this feminist interpretive tool to solid scholarship
that takes a more traditional historical-critical path. It provides the basis on which I
proceed. Because we have seen additional texts and new angles that can add to or extend
the work of these scholars, I proceed now to the biblical data itself, using this same

feminist hermeneutic as the primary interpretative tool. In the same way that these men
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selected and interpreted biblical texts to draw theological profiles of the early Christian
communities, my next task is to now identify my selected texts and to determine their

meanings under the scrutiny of a feminist examination.
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Chapter Five
Feminist Textual Study on Women and Ministry:
Undisputed Letters of Paul

INTRODUCTORY REMARKS

A. GOAL

In the following two chapters the goal is to examine New Testament texts while
working from the feminist hermeneutical model I describe in Chapter One. My intention
is to select and interpret texts from the Pauline letters with the help of the Acts of the
Apostles in order to determine how one may justly and responsibly say more about the
nature of ministry and women's involvement in it. This prompts questions as regards our
contemporary theology of ministries. The final section of the thesis responds to the
central question: What are the contributions of the biblical findings for developing a new
or renewed theology of ministries? Furthermore, I make every effort to let the texts speak
for themselves, not “laying meanings” on them before letting them speak “for

themselves.”

B. PRESUPPOSITIONS AND METHOD

The principal presupposition in this work is that through the use of a feminist
hermeneutic applied to texts on the diverse (and sometimes overlooked) ministries
evident in the New Testament and on the place of women in these ministries, a renewed
reading and an interpretation responsive to contemporary questions and ministerial needs
are possible.

Another presupposition I make is that this interpretation could give new openings to
some of the “closed doors” in official and unofficial circles on the subject of ministry; it
will at the least provide enrichment in the exegesis of the biblical texts themselves. This
underscores another of my presuppositions. Namely, that the Word of God is living and
active, always creative and creating. Theology must therefore, reflect the dynamic and
organic reality of scripture alongside the changing face of human history and experience.

My initial method has been to read and re-read the whole of the NT allowing those

texts to surface in my reading that had any connection to the notion of ministry. I take
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ministry to mean actions done on behalf of the gospel performed for the good of the
community, its growth in the Spirit. Although limiting, of necessity I have chosen to
restrict my written findings to the Pauline Corpus and a few selected themes that appear
in the Acts of the Apostles. Nonetheless, I have lifted out many texts, the majority of
which have not necessarily been considered texts about ministry on which traditional
theologies of ministry have been based. I then proceed to read again with an eye to seeing
which of these texts might shed new light on our understanding of ministry as it was
played out in early Christianity. I look for images of “church,” which is to say, the early
communities of Christians that are visibly emerging in these texts. Next I begin to ask
who is doing what? The majority of people who take center stage in this question of
ministry and the proclamation of the gospel are men. Is this because of socio-cultural or
religious reasons? Does this mean that Jesus did not intend women to be engaged in the
project of God? This seems unlikely given the proclamation of liberation and love that is
at the heart of the gospel message, as well as the fact that all humanity, women as well as

mer, share the same dignity in being created in the image of God (Gen. 1:27).

C. PROCEDURE

The study of these texts will follow a pattern consisting of four parts.

1. With each letter or writing treated in the following chapter, I begin with a brief
statement of background (dating, authorship, and audience, for example),
highlighting primarily points relative to our main questions.

2. 2.1.The texts I then cite are the result of a long gleaning process, in which I read
and re-read each text and decide whether the text has anything to do with
ministry.

2.2. My comments on ministry follow the selected biblical texts.

3. Then follows a discussion as to how or whether the text reveals women or
women’s activities in gospel life. Or, on the contrary, does it hide or diminish
women in any way.

4. Finally, I make comments or raise questions in face of the biblical findings and the

principles of contemporary theology of ministry.
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1 THESSALONIANS (A.D. 50 or early 51)

1. BACKGROUND

First Thessalonians is the oldest extant Christian writing. There is little
disagreement today that this is Paul’s own work. It is a letter of encouragement and
support for the fledgling community that Paul founded during his second missionary
journey. Acts records that Paul and Silas had crossed over from the province of Asia to
Macedonia (16:61f.). From there they stopped at Philippi, passed through Amphipolis and
Apollonia and finally to Thessalonica. The city had a population marked by cultural and
religious diversity. Paul spoke first in a Jewish synagogue but seems to have made more
converts among the Gentiles of the city. Acts records that, due to an angry uprising
prompted by jealously at Paul’s success, he and Silas had to flee the city and that they
immediately moved on to Beroea (17: 1-10). Thus, unable to return to Thessalonica, Paul
sent Timothy to verify the spiritual steadfastness of the new community and to support
them in what they were suffering from their “compatriots” (2:14). His report that they
were indeed holding fast to the teaching of the gospel prompts this letter. In it Paul gives
little new teaching but rather reinforces what he had taught them from the beginning.
Paul’s concern is principally to calm any unrest and to reassure the believers in his

beloved community.

2.1. BIBLICAL TEXTS

1.1 TIavlog kol Xidovowog kol Tiyubdbeog Th ExkAnoic
Oecocalovikéwy Ev Be® matpl kol kupie 'Incob Xpiotd, xdpig LUV ko
glpnvn.

1:1 Paul, Silvanus, and Timothy to the church of the Thessalonians in God ...

1:4 €1861ec, &deddol hyannuévor Lo [to] BeoD, T Exhoyiy Lrdv,
1:5 ¢t 10 ebayyéiov huodv obx eyevndn ig Ludg Ev Adyw pévov
&AAG kol Ev Suvdpet kol kv mvebpott dyle kal [Ev] mAnpodopic
TOAAT, koBdg oidate olol EyevnBruey [Ev] Luiv &t budc.

1:4 For we know, brothers beloved by God, that he has chosen you,
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1:5 because our message of the gospel came to you not in word only, but also in
power and in the Holy Spirit and with full conviction; just as you know what kind of
persons we proved to be among you for your sake.

2:1 Abtol yap oidate, Adeddol, Thy eicodov Nuwv Ty mpog budg 6t ob
KEVT) YEYOVEY,

2.2 &AAG TponaBbVTeg kol LPpLoBEvteg, kaBbg oldate, v Prrtnmolg
enappnolacduedo v 1@ 8e® AaAinool mpdg buag o ebayyédo,

100 Be0V EV TOAA® AydvL.

2.1You yourselves know, brothers, that our coming to you was not in vain,

2:2 but though we had already suffered and been shamefully mistreated at Philippi, as
you know, we had courage in our God to declare to you the gospel of God in spite of
great opposition.

2.7 dvvduevol gv Bdper elvan dg Xpiotov dnbotolot.
[...though we (Paul, Silvanus, and Timothy) might have made demands as apostles of
Christ.]

3.2 kol enépyopey TiwbBeov, 1oV &AdeAddv Hudy kol cuvepydv ToL Beov
Ev 10 ebayyelio to0 Xpiotov, elg 10 otnpifon Lrdg kol topakarécat
brep ¢ Tiotewg LUOY

3:2 and we sent Timothy, our brother and co-worker for God in proclaiming the gospel
of Christ, to strengthen and encourage you for the sake of your faith...

5.12 'Epwtdpev 8¢ budg, adeidoli, 1dtvar 1ovg komdvtag Ev uv kai
npoioTopévoug LUOV eV xuplo xal vovbetovvtog buag

5.13 kol fiyeloBon abtovg Lrepeknepioco Ev &ydnn d1d 1o Epyov abTdv.
glpnvedete Ev EQVTOLC.

5.12 But we appeal to you, brothers, to respect those who labor among you, and have

charge of you in the Lord and admonish you,
5.13 esteem them very highly in love because of their work.

5.20 tpodrreiag un Eovbevelte,
5.20 Do not despise the words of prophets, but test everything...

2.2. WHAT THE TEXT SAYS ABOUT MINISTRY

The opening greeting and introductory thanksgiving (1:1, 4-5) immediately
highlight the work of the gospel as a collaborative work. Paul’s authority will often be
underscored, but here, as in several other letters, he writes not in his name alone but with

those of his missionary companions. This is a rare case where Paul does not open his
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greeting with his identification as “apostle.” Clearly though, he considers himself,
Silvanus, and Timothy as “aposties.” This is evident from 2:7.
In 3:2 is the first use of a term Paul will often employ to describe his collaborators; in this

case he refers to Timothy, “our brother and coworker for God” [cvvepyOV]. The term

identifies important “missioners” as individuals instrumental in the proclamation and
teaching of the good news. We shall see it used of both men and women at various points
in Paul’s writings. It suggests not only their relationship to the other apostles but also
their relationship to God in the work of evangelization. The proclamation of the gospel is
a communal task. Paul describes the courage, honesty, and humility necessary to bringing
the message of the gospel (2:2, 7). It is a work [kopos] that is here referred to several
times (1:3-5; 2: 4, 9; 3:2; 4:2) even if somewhat indirectly. Yet it describes the apostolic
activity for which Paul has already undergone suffering and persecution. To do the work
of God is to proclaim Jesus Christ crucified and risen [T0 gbayyéAiov 1oL Beov)]. It is
to lead those who hear and receive the message to identification with Christ through and

in baptism and Eucharist. To do the work of God is to teach [raporyyeAlac] the values

and precepts that follow in the development of faith. Paul’s service is not referred to in
title or precise outline of ministerial duties. To proclaim the message of the gospel is his
task; indeed, this is the “labor and toil” with which he is entrusted by God and for which
he identifies with “the apostles of Christ.” In later readings, these same apostles will
become more clearly described in terms of their “ministerial duties.”

The dynamic quality of both the work of proclamation and the word of God itself
is manifest in the believers who, as a result of accepting the word, “became imitators of
the churches of God in Christ Jesus that are in Judea”(2:14). 1t is significant that Paul’s
work of announcing the gospel and the effectiveness with which he accomplishes his task
is, at the outset, intimately linked to the recipients of the message and the action of God.
The gospel comes not in word alone, but with power. It would seem that God’s choice of
the Thessalonian community and their openness is what allows them to receive the word
with full conviction and, despite persecution, with joy (1:6b). Their response, even in the
face of any resulting hardship, offers an example “to all the believers in Macedonia and

in Achaia” (1:7). Hence in this earliest of Paul’s letters, ministerial activity (the
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proclamation of the gospel) and its coming “with full conviction” is linked to the
assembly of believers.

The question of authority and a suggestion of organization also appear in this
early text. There are signs that early in its existence, the community (or Paul himself?)
has identified individuals who are “in charge of you in the Lord” and [who] admonish
and work among the assembly (5:12).'% Individuals identified as “prophets” are also
singled out as having an importance within the community that is worth respect and
attention (5:20). We don’t know from whom or how the role of authority comes to be in
the Thessalonian assembly but we do know that it is present. We also don’t know who
fills these roles. Though we have no precise detail, Paul urges the Thessalonians to
respect those who “have charge of you in the Lord and admonish you” (12). We don’t
know who they were, how or if they received specific authority. In this regard, we also
can’t say definitively that they were exclusively males. We do not know how they
functioned, yet these closing verses indicate some kind of organization (order?) however
loose it may have been. The image of church is thus one of an assembly of believers, a
family of faith, who face together local opposition to that faith. Paul and others encourage
and support them—beyond that, they appear to be functioning independently of any
outside help or direction.

This is a young assembly of Christians from Jewish and Gentile origins. It is a
community that has embraced the gospel and, despite persecutions and harassment, has
remained steadfast in faith. The imminent Second Coming of Christ (referred to in all

five chapters) gives cause for hope.

160 1y is interesting to note, however, that Raymond Collins in his commentary in the New Jerome Biblical
Commentary sees verses 12 and 13 as pertaining to the building up of the community (/aboring, caring,
and admonishing). Many commentators attribute these functions as three distinct attributes of the leaders of
the Thessalonian community. But Collins singles out the work of J.Hainz who claims that they “speak
cumulatively of the ministry of caring for the community and imply that all the members of the community
are involved in that ministry.” NJBC. Brown, Fitzmyer, and Murphy, Eds. (Prentice Hall: Englewood
Cliffs, New Jersey, 1990) 46:37, 778. While the verses in question may pertain to the building up of the
community, in themselves they distinguish members from one another. There are those who are “in charge”

and above (TpoiotopLévovt). 1 disagree that they “speak cumulatively of the ministry of caring.”
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3. WHAT THE TEXT SAYS/HIDES ABOUT WOMEN

Paul addresses this letter, as he does with most of his letters, to the ekklesia, that
is, the assembly of those called to faith. The tone of the letter is warm and affectionate;
the frequent exhortation to the “brothers” from their “father” (Paul) draws on a familial
image. Some feminist writers see here nof a familial image in Paul’s frequent use of

adelphos, so much as it being an extension of Paul’s use of the term ExxAnciq as a

voluntary fellowship or meeting of (exclusively) freeborn male citizens.'®! This seems
too narrow a conclusion when one considers the sincere encouragement expressed in this
letter and the whole of the Pauline corpus.'®? To identify as “father” does not exclude the
possibility of having daughters as well as sons. Although the family was androcentric and
sexist (according to contemporary standards), nonetheless, Paul frequently uses terms
from the familial model when he could as easily have used terms from legal or
governmental models.

Women do not appear in the text at all. Nor are they spoken of in any direct way.
There are no clues in the letter as to what activity women may have had in the
Thessalonian church. However, as noted above, the use of familial titles, although
exclusively male, suggests the presence and participation (however silent) of women. The
only reference that may be indirectly associated with women comes in chapter 4:2-8
where admonitions to holiness include the call to sexual morality by an honorable
marriage. It is neither positive nor negative, but v 4 and v 6a at least imply a female
presence among the brothers. There is no gender issue per se, as we will find in other
letters (2 Timothy, for example), yet throughout it is clear that this is a gendered letter.'®
Surely, there were women among the converts in Thessalonica. Acts 16 and 17 refer to
several women in that city, some of whom were prominent in the community. Despite
certain historical inaccuracies in Luke’s work, texts such as 16:14 (Lydia) and 17:4

(“leading women” who join Paul and Silas), leave no doubt that this was the case.

'8! Lone Fatum holds this position. “1 Thessalonians” Searching the Scriptures: Vol. 2 (Crossroad: New
York, 1994), 250-262.

162 The tenderness and affection expressed in the letter continues in the image, “we were gentle among you,
like a nurse tenderly caring for her own children” (2;7b).

'3 On this point, I agree with Lone Fatum who reads Paul’s bias as one shared by his male audience. The
patriarchal patterns of virtues and social values are assumed. Within the letter there is nothing convincing
to suggest that the Thessalonian community was one that included full and equal membership for women.
Lone Fatum, Searching the Scriptures: Vol. 2, 259.
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4. COMMENTS/QUESTIONS

What possible implications could this text have for our churches today? Is the
congregation as important to the preaching and teaching of the Word as is the one who
proclaims it? Can ministry even be Christian ministry without someone (a community?)
to receive, support, and shape it? Can a minister work alone? The Second Vatican
Council, in its document on the church, emphasized the importance of the believing
community. In practice, has the believing community been the central concern of the
church’s teaching on ministry, or is ministry understood primarily from the focus of
ordained priesthood?

As noted earlier, there is evidence of authority in the person of Paul and in the
appearance of those who “have authority over the members.” We take caution here, to
avoid laying on these texts a contemporary understanding of authority that is often
conceived of and experienced as a hierarchy of power. We must try and hear what the
text itself says. There is nothing in this letter to the Thessalonian community to suggest
the kind of hierarchical divisions or the concern for power that exists today.

Does this letter have something to say to women? Is the teaching, support, or
admonition directed to everyone in the assembly? Does reading the letter aloud in
congregations of believers, simply but subtly, reinforce patriarchal values and
androcentric household structures? For women to constantly be admonished (or even
encouraged!) by readings that begin, “Brothers . . .” may be more than disheartening.
Without opening the text more broadly as we have done here, women may stop listening,

believing that they are not among those being addressed.

1 CORINTHIANS (early in A.D. 54)

1. BACKGROUND
At the time of Paul, Corinth was the major, most modern city in Greece with a
population of about four hundred thousand and a prosperous and diverse economy. Under
Paul’s tutelage, beginning with his first visit in AD 50/51-52, this became one of the most
important centers of early Christianity. Raymond Brown points out that we have more

correspondence to Corinth than to any other of Paul’s communities. Diversity, both
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religious and ethnic, created problems that demanded Paul’s attention. “Paradoxically,”
Brown writes, “the range of their problems (rival ‘theologians,” factions, problematic

sexual practices, marital obligations, liturgy, church roles) makes the correspondence

exceptionally instructive for troubled Christians and churches of our times.”*®*

While the dating of the letter is uncertain, most scholars opt for a date in the
middle of a period from AD 52-57. The content clearly focuses on a series of problems
about which the Corinthians sought Paul’s advice. But this is not all. The report from
“Chloe’s people” suggests that another source of information was in contact with Paul

about other Corinthian “problems.”

2.1. BIBLICAL TEXTS

1.1 TIovAog kAMTog dnmbotodog Xpirotob 'Incov d1d Bedfjuotog Beob kol
Twobévng 6 adeAddbdg 1.2 Th ExkAncia tov Beov 1 obon ev Kopivbw,

1:1 Paul, called to be an apostle of Christ Jesus by the will of God, and our brother
Sosthenes, 1:2 To the church of God that is in Corinth.

CHLOE~—A HOUSEHOLD CHURCH?

1:11 ESNAMON ydp pot mepl LUMY, ddeAdol Hov, Lo TV XAdrg 6T Eprdeg
EV LUV glow.

1:11 For it has been reported to me by Chloe’s people that there are quarrels among you,

my brothers.

1:14 ebyoproto [T0 Bed] 611 obdéva LUV ERAnTIcA €1 u1y Kpiomov kot
I'diiov...1:16a EBdnTico. 8¢ kol 1oV Ztedowvd olkov

1:17 ob yop anéoterrhév pe Xprotog Bantilew dila ebayyedilecbou, obk
gv codia Abyov,

1:14 1 thank God that I baptized none of you except Crispus and Gaius...1:16a (I did
baptize also the household of Stephanas...) 1:17 For Christ did not send me to
baptize but to proclaim the gospel...

3:5 11 oV EoTwv ' ATOAADC; i 8¢ oty IlabAog; didkovor &' GV EMcTEDS

aTe, Kol EKAOT® Mg O KOpLog EdwKEV.
3:5 What then is Apollos? What is Paul? Servants through whom you came to believe, as
the Lord assigned to each.

3:9 Beov Ydp EcueV cuvvepyol, Beob Yewmpylov, B0V oikodoun EoTe.
3:10 Kota v xdipv o0 Beov Ty 800eicdy pot dg coddg ApyIteKTwy

1% Raymond Brown, An Introduction to the New Testament (New York: Doubleday, 1997), 511.
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Bepédiov EBnka, dAAlog 6& EOLKOOOUEL. EKOOTOG 08 BAENETW MG

ETIOLKOOOLET.

3:9 For we are God's servants, working together; you are God's field, God's building.
3:10 According to the grace of God given to me, like a skilled master builder I laid a
foundation, and someone else is building on it. Each builder must choose with care
how to build on it.

4:1 OVTLg hudg Aoyilésbw dvBpwnog dg rmpétag XpioToL Kol
olkovéuovg puotnpioy Beov.
4:1 Think of us in this way, as servants of Christ and stewards of God’s mysteries.

4:15b... v yap Xpro1® 'Incov did tov gbaryyeiiov Eyd budg EyEvimoa.
4:15b Indeed, in Christ Jesus I became your father through the gospel.

9:1 Obx elul EAeBepog; obk giptl anbdéotorog; oLyl ' Incovy 1oV Kiplov
huov edpaka; obtd Epyov pov LUElg Eote EV kuplw; 9:2 el dAAoig obx elpi
AnbéaTolog, AAAD YE LUV iyt fydp odporyic pov Thg AToSToANG DUELC
ECTE EV KLPLQ.

9:1...Am I not an apostle? Have I not seen Jesus our Lord? Are you not my work in

the Lord? 9:2 If I am not an apostle to others, at least I am to you; for you are the seal of
my apostleship in the Lord.

9:16a £av yap ebayyeitlopal, obk Eotv por xadyxnuo: &vdykn ydp
wot emikertar obat ydp pol ectwv Eav pr ebayyeiicoponr.

9:17b olkovopiav nenictevpar...

9:16 If I proclaim the gospel...and woe to me if I do not proclaim the gospel! 9:17...1
am entrusted with a commission...

11:4 TdAlg AvTp TPocELYOUEVOG ) TTPodTITE LY KOTA KEDAATS EXwV
katooy vel Ty xedpaAny abtov. 11:5 ndca 8¢ yuvt] TPoseLuyolévn f
TPOPTTEDOVCO AKOTAKOADTTY TH KEQAAT kaToioyDVel Ty KEQOAT Y
obtng &v ydp EoTwv kol 10 abtd T EEvpnuévn.

11:4 Any man who prays or prophesies ... 11:5 but any woman who prays or
prophesies. ..

Chapters12-14

On Spiritual Gifts

12:4 Atoupéoelg 8¢ yapiopdtov iciy, 10 8¢ abtd mvevpor 12:5 kol
doupeoelg drakovidv eiotw, kol o abTog KOprog: 12:6 kol drtapécelg
gvepynudtov elciy, b 8¢ albtog Bebe b Evepydy 1A TdVTO EV TTALOW.

12:4 Now there are varieties of gifts, but the same Spirit; 12:5 and there are varieties
of services, but the same Lord; 12:6 and there are varieties of activities, but it is the
same God who activates all of them in everyone.
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127 exd.otw 0¢ didotan 1 davépwoig ToU TVEVUATOG TIPOG TO CUULGEPOV.
12:7 To each is given the manifestation of the Spirit for the common good...

12:13 xai yap &v ENl nvebpott Helg ndvieg eig &v copo EBontictnuey,
eite "Iovdatot gite “EAANVeg eite dovAoL elte EAeDBepor, kol mdvteg Ev
nvevpo EnoticOnuev.

12:13 For in the one Spirit we were all baptized into one body--Jews or Greeks,
slaves or free--and we were all made to drink of one Spirit.

12:27 “Yuelg 8¢ Eote odpo Xp1otoL kol MEAT EX Uépoue. 12:28 kol ol
nev £6eto o Bedckv Tn ExkAncia npdtov dnooctdéAovg, debTeEpOV TpodTTaC,
tpitov SdackdAovg, Enerta duvdpelg, Enerta yapicpataiopdtoy,
AVTIANUYELS, KUBEPVHICELS, YEVT] YAWCOMY.

12.27 Now you are the body of Christ and individually members of it. 12.28 And God
has appointed in the church first apostles, second prophets, third teachers; then
deeds of power, then gifts of healing, forms of assistance, forms of leadership,
various kinds of tongues.

Chapters 13-14
The gift of prophecy [ch 13:2, 8-9; 14:1-5] is highly valued and is used for the building
up of the church [14:5, 6, 12, 26 ff].

14:34 QL1 YUVOIKEG EV TAIG EXKATOLOLE o1ydTwoay: ob Yop ENITpENETAL
abtailg Aorery, &ALd brotaccécbwoow, kobhe kol o vopog AEyel.

14:35 €10€ T1 pabey BELOVGLY, EV oikw Tovg 18iovg dvdpog EnepwTdTwoay:
aloypov Ydp EcTv yuvaikl AaAELY EV EkkAnoiq.

14:34.. . women should be silent in the churches. For they are not permitted to speak,
but should be subordinate, as the law also says. 14:35 If there is anything they desire to
know, let them ask their husbands at home. For it is shameful for a woman to speak in
church.

15:3 nopédmka yap LU Ev mpdTorg, & kal maptAopov, 611 Xprotdg
anéBavey LIEP TOV APAPTIOV LDV KATA TAC YPAHAC

15:5 kol 611 dPOn Knoa elto toig dcbdexo

15:6 ¢nerto. MYOT EMdvw mevtakooiolg ddehdorg Eddmal, EE dv o1
TAgloveg LEVOLOY Ewg dpTl, T O Exowhdnooy:

15:7 Enerto. d9ON ' IokdPw, elto Tolg dmootdrorg ndow: 15:8 Eoyatov B¢
TdvTwy Oonepel 10 ExTtpodpnatt dPOn kdpotl. 15:9 'Eyd ydp elut 6
EAAX107TOG TV ANOoTOAWY 8¢ obk g1l 1xovdg kaleloBor dnbotolocg,
ooT EdilwEa Ty ExxAnoiov tob Beov
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15:3 For I handed on to you as of first importance what I in turn had received: that
Christ died for our sins in accordance with the scriptures...15:5 and that he
appeared to Cephas, then to the twelve. 15:6 Then he appeared to more than five
hundred brothers at one time, most of whom are still alive, though some have died.
15.7 Then he appeared to James, then to all the apostles. 15.8 Last of all, as to one
untimely born, he appeared also to me. 15.9 For I am the least of the apostles, unfit to
be called an apostle, because I persecuted the church of God.

Ch 16 takes up the question of the collection and relations between churches.

In his final messages and greetings, Paul names Timothy, Apollos, Stephanas, and his
household, Fortunatus and Achaicus, Aquila and Prisca “and the church in their
house”(16:19).

2.2. WHAT THE TEXT SAYS ABOUT MINISTRY

Paul’s self-designation as apostle opens this letter along with the mention of
Sosthenes, &8eApdc. It is addressed 1o the church of God that is in Corinth (1:1-2). As in

the Thessalonian correspondence, this letter clarifies our understanding of how Paul sees
his mission. In this epistle, Paul’s apostleship identifies his call to “proclaim the gospel . .
. with a demonstration of the Spirit and of power” (2:4). It is with a very real sense of
mission, of having been sent, that Paul conveys the message of Christ crucified--a
wisdom not “of this age” but rather, “God’s wisdom, secret and hidden” (2:7). He is the
servant and steward of this proclamation.

Paul describes his ministry of apostleship as a work of proclamation and teaching,
rather than of baptizing (1: 4-7,13-17). Yet, he acknowledges, that he “has baptized
some.” These verses are reminiscent of the scene in Acts 6 when the twelve call the
community together to appoint seven men to distribute food at table because they
themselves do not want “to neglect the word of God.” To proclaim the gospel is Paul’s
primary commission, command, and expression of his apostleship. At least in the case of
Paul, we can say that there is a clear sense of being called to a particular service. At the
same time, however, we know that Paul also thinks of himself as a prophet and that he is
engaged in the work of teaching (see for example, Rom 16:26; I Cor 13:2, 14:37). How
one is to perform a service appears of less importance than that there is a unique service
for individuals to perform according to the gift received in the Spirit.

As regards the assembly of the faithful at Corinth, Paul mentions specifically

those he has baptized as entire households, where the gathering of believers meets (1:14-
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16; 16:15-18). Acts 18:8 makes reference to Paul’s baptizing Crispus and other members
of the synagogue in Corinth. It is a question without a clear response to know whether
these groups all “looked” the same. The household of Stephanas, the “first converts in
Achia,” possibly similar to others, may likely have manifested some traditional,
patriarchal values such as the subordination of slaves, women, and children. Synagogue
traditions, self-rule, and the structures to support it might easily have been carried over to
these house churches.'®® In the present context, we have no detail of the assembly that
met in Chloe’s house, nor that of Prisca and Aquila (1:11; 16:9). Further on, however, we
will discuss the possible roles played by these households.

In chapter 2:13, the primacy of the gospel is clear. Again and again, it is the
gospel that is the central, Spirit-driven, and directed power of God at work in individuals.
Ministry is always understood in light of and springing from this reality. It is ministry to
and from the gospel on behalf of the people. The emphasis on Paul’s proclamation of the
gospel reappears, following the rhetorical questions about his apostleship in 9:1 ff. This is
the essence of his ministry (9:16-17). In these early letters it is clear that the task at hand
is the promotion of the good news and the desire to deepen faith within the believers.
There is not a great deal of attention given to special roles or positions of authority,
insofar as human power is concerned. The power of the gospel, Paul believes, transcends
competition or separation that arises from one’s status. Interestingly, however, very early
on there are disputes and rivalries over authority, orthodoxy, and who is able to receive
this good news.

Paul’s work is a service offered in God, that through God’s power “you came to
believe.” Neither Paul nor any human minister gives the growth in faith but rather acts
only as “servant[s] of Christ” (bnmpétag XpioTov) and “stewards of God’s mysteries”

(oixovbpovg puotnpiey Beov 4:1). Paul’s defense of his apostleship beginning in

chapter 9 touches another aspect of apostleship which we shall see again in other
contexts: that of being an eyewitness (“Have I not seen Jesus our Lord?” 9:1). “Are you
not my work in the Lord? If I am not an apostle to others, at least I am to you; for you are

the seal of my apostleship in the Lord” (9:2).

' Antoinette Wire, “I Corinthians.” Searching the Scriptures Vol. 2 Ed. Elisabeth Schiissler-Fiorenza,
(New York: Crossroad, 1994), 150.
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Another recurring theme is the notion of reciprocity—the church needs servants
(ministers) and servants need (exist for) the good of the church (3:9-10).

Chapters 12-14

Beginning with 12:4-7, Paul speaks of “varieties of gifts,” “varieties of services,” and
“varieties of activities.” To each is given the manifestation of the Spirit for the common
good.” Three important points surface in this section: obviously, one is the great diversity
of gifts and ministries present in the community. The diversity of gifts, given through the
Spirit, ranges from one who is given wisdom, to another faith, or the gift of healing, to
one who has the gift of tongues. After the discourse on the unity of the body, with its
many parts (vv 12-26), richly diverse services and activities are delineated (apostles,
prophets, teachers, “then deeds of power, then gifts of healing, forms of assistance, forms
of leadership, various kinds of tongues” v 28).

The second point to be underscored is the recognition that the one Holy Spirit of God
is the Source and Origin of all gifts. The presence and use of these gifts is the
manifestation and confirmation of the presence of the Spirit. It is this same Spirit in
whom all the members are baptized and through whom all barriers of difference are
broken. All are one in Christ. All are free in Christ. All are members of the same Body.

Thirdly, all gifts and ministries have a communal dimension; each is given and
exercised “for the common good.” Just as God has arranged the body, so one member
affects and is affected by all the other members. “If one member suffers, all suffer
together with it; if one member is honored, all rejoice together with it”(12:26). This
communal dimension is evident further on, in chapter 14 for example, where the
expression “for the common good,” or “for the upbuilding of the church,” is used at least
five times when referring to prophecy or other gifts. There is no sense of exclusivity on
any level, either in how these gifts and ministries are received or shared.

The well known “list” at the end of chapter 12 has ofien been interpreted as a
hierarchy of ministerial roles listed in order of importance (“first apostles, second
prophets, third teachers; then deeds of power, then gifts of healing . . .”). Another
explanation for the arrangement of the list is based on chronology. The roles or gifts are
listed in the order that they appear in the communities. Something prophetic is declared

after the gospel has been proclaimed. You only need teachers when something has been



161

said. Hence, the order in the text: “first apostles, second prophets, third teachers.” This
seems a more likely explanation when one considers the substance of the gospel message

itself

3. WHAT THE TEXT SAYS/HIDES ABOUT WOMEN

There 1s a community that is centered in/established in the house of Chloe, a
woman, and a householder. Is this a unique or exceptional occurrence--that a woman 1s in
this prominent position? Paul takes seriously the report that comes to him through this
group (1:11). This report seems to have prompted Paul’s writing the letter. It must have
come from either a house-church headed by Chloe or from a Christian group that she led.
There 1s no further detail; nor is there any disapproval or negative tone associated with
Chloe or her household.'*® Would Chioe’s household be significantly different from that
of Stephanas, mentioned a few verses later (1:16)? We know that women had become
Christians and held leadership roles in the Christian communities before Paul came on
the scene. Prisca [and Aquila] was well known before Paul came to Corinth (1:16:19).
She led a “church in their house,” worked with Paul, and risked her life. We read
elsewhere that she was a teacher (Apollos being one of her well known students). At the
end of the letter, the reference to Aquila and Prisca and “the church in their house” at
Ephesus (16:19) fills out a picture of diversity in these local churches. The “collection”
that we will hear mentioned in other letters points to collaboration and concern (even if at
times problematic) between the churches (16:1-3).

A striking and important point becomes clear as we examine 9:5 more closely.
“Do we not have the right to be accompanied by a believing wife, as do the other apostles
and the brothers of the Lord and Cephas?” If this verse is even taken up by
commentators, it is often in relation to marriage or sexual issues.'®’ From a feminist
perspective we find hidden here at least three significant points in relation to women, the
gospel, and ministry. First, women are clearly members of the Christian community.

Conversion and commitment to the gospel obviously worked for them as it did for men.

'% Further comment on this can be found in Bonnie Thurston, Women in the New Testament “Companion
to the New Testament Series” (Crossroad: New York, 1998), Section on the Pauline Letters, 30-61.

'’ See Jerome Murphy-O’Connor’s commentary in the New Jerome Biblical Commentary (Englewood
Cliffs, New Jersey: Prentice Hall, 1988): [49], 806. The Jerusalem Bible (New York: Doubleday, 1966)
offers this note: “Lit. ‘a sister, a woman (wife?.” To look after the apostle's needs.” [italics, mine] p.301.
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Secondly, women did not all stay in the home and the private sphere of Greco-Roman
society. Men’s travel 1s called “missionary work,” why wouldn’t the same term be
applicable to women’s travel? Thirdly, we have the example of Prisca [and Aquila],
mentioned earlier. The verse in question here (9:5) suggests that there were perhaps many
other women like Prisca.

Chapter 11 contains several difficult and confusing messages from Paul. A hint of
Greco-Roman cultural influence and the role shame plays in women’s lives shows itself
in relation to the ministry of prophecy and the question of veiling (11:4-5). The
distinction Paul makes for men and women in this case may be based on the Greco-
Roman conviction that woman is a mentally and physically inferior creature. In Greek
society women were, for the most part, without education and political power. A woman
shames her husband and herself when she appears in the public sphere, much less, speaks
publicly. “A man [is] shamed when his honor is challenged and not publicly defended, a
woman when hers even needs defense.”'*® It is difficult to know whether Jewish or Greek
customs were observed in regards to veiling. The cultural questions are blurred by lack of
precise information. What is clear is that Paul shamed women who prophesied with heads
uncovered. Obviously, for our interests, it is clearly an affirmation that both women and
men perform public prayer and share the ministry of prophecy. This point has typically
been blurred or simply overlooked when put in the context of vs. 3 and 7-10 which is a
discussion of women’s subordination. Now the emphasis is on how a woman should
dress (veils being a highly symbolic article of dress) and behave (in subordination to
men). The vehemence and negativity of these verses are such that one can reasonably
conclude that women’s prayer and prophecy were both a significant and powerful reality
in the life of the community.'®® After a somewhat convoluted series of verses establishing

man as the head of his wife and man as the glory of God (while woman is said to be the

' Antoinette Wire, “1Corinthians,” Searching the Scriptures Volume Two: A Feminist Commentary,
Elisabeth Schiissler-Fiorenza (New York: Crossroad, 1994): 179.

'® Although much debated, Antoinette Clark Wire in The Corinthian Women Prophets (Philadelphia:
Fortress, 1990) is convincing in her claim that women prophets had seized upon their freedom in this role
and took leadership in the community as independent individuals. Wire contends that they withdrew from
sexual relations (7:1-10), removed their head coverings (11: 2-16; 8:1-13), and claimed the freedom to eat
meat offered to idols. They spoke out at public meetings through inspired speech (chapters 12-14) and Paul
did not directly object to it or call a halt to their activity.
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glory of man, Paul seems to offer as a concession that, after all, “man is born of woman.
And all things are from God” (vv 11-12).

These verses regarding the silencing of women in the churches, regardless of their
origin, are clearly an inhibition if not a prohibition to women’s offering of their gifts in
the assembly. If a woman cannot speak and has the gift of prophecy, this ministry is
silenced. If a woman cannot speak and has the gift of tongues, or the gift of assistance, or
that of leadership (13:27ff), this ministry is silenced. How can the ministry be shared for
“the upbuilding of the community”? The gifts of the Body are refused and “when one

member suffers, the whole body suffers.”

4. COMMENTS/QUESTIONS

In this letter as in so much of Paul’s writing, the gospel’s power is intimately
linked with the message of Christ crucified. This power does not express “a wisdom of
this age”(2:6) nor is it likened to this world’s power. Believers must live now according
to the standards of Divine Wisdom and detach themselves from the human standards that
lead to the kinds of disorder and division the Corinthian community was experiencing,
The challenge for contemporary Christians is to do this kind of self-reflection and
judgment. The authenticity of Paul’s preaching demanded that he refuse clever and
persuasive arguments for the sake of couching an otherwise confounding and challenging
message: a crucified Messiah. In light of this truth, there is good reason to pay attention
to religious language today. We speak of the importance of allowing the gospel to be
adapted to contemporary cultures--to grow uniquely in and among the people of various
times and places. How much of our preaching and teaching reflects the effort to allow the
gospel to be authentically rooted in local settings, open to all members without distinction
of status or sex? How much of it is an attempt to soften the standards of life demanded by
the gospel? Have we allowed the values (the “wisdom”) of contemporary culture to
dominate, diminish, or determine the impact of the gospel?

How do we reconcile Paul’s notion of apostleship with the concept of ordained
priesthood operative in the contemporary church? The Dogmatic Constitution on The
Church (Lumen Gentium) stated, “The Lord Jesus, having prayed at length to the Father,

called to himself those whom he willed and appointed twelve to be with him, whom he
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sent to preach the kingdom of God (cf. Mk. 3:13-19; Mt, 19:1-42). These apostles (cf. Lk
6:13) he constituted in the form of a college or permanent assembly, at the head of which
he placed Peter, chosen from amongst them (cf. Jn 21:15-17).”!”° In First Corinthians
apostolic ministry more clearly arises from the Gospel imperative than from “a line of
succession.” Prisca, Chloe, Apollos, and Timothy might all have been considered
“apostles” in Paul’s understanding and experience.

Paul’s authority over the Corinthian community was powerful but was not
hierarchical in a sense of superiority. A feminist point of view affirms authority that
arises from God and is grounded in the life of the community. It has a reciprocity that
assures responsibility on every front. In 9:2, Paul recognizes that it is the community
who confirms his gift and call (“you are the seal of my apostleship in the Lord”). What is
the modus operandi in the church today for the discernment of gifts and the call to
particular ministries? The community is clearly not a free agent in determining the
authenticity of a call to service. Nor is it clear how the authority or affirmative power of

the community of faith is expressed.

2 CORINTHIANS (A.D. 57)

1. BACKGROUND

The authenticity of this Pauline letter is not questioned, but the unity of the letter (or
lack thereof) has prompted much debate and many theories as to how many independent
pieces make up the whole. The hypothesis that most appeals to me rejects the five-letters-
in-one partition promoted by scholars such as Giinther Bornkamm. The proposition that
seems more likely identifies two distinct and independent parts in the letter. This
hypothesis maintains that chapters 1-9 are a unity followed by another unit found in

71 of chapters 10-13 could

chapters 10-13. The tone and “sarcastic self-vindication
hardly have been done in the same sitting as the grateful celebration of reconciliation
characterizing chapters 1-9. Many interpreters hold this view, foremost among whom is

Jerome Murphy-O’Connor. Referred to as Letters A and B, Murphy O’Connor dates the

7% Dogmatic Constitution on the Church (Lumen Gentium), Vatican II. 21 November 1964, #19.
"I Jerome Murphy-O’Connor, “The Second Letter to the Corinthians” NJBC (Englewood Cliffs NI
Prentice Hall, 1990), 816.
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former (chaps. 1-9) in the spring of C.E. 55 with Letter B (10-13) following about a year
later. Letter B would have been written shortly after Paul had received news of a radical
deterioration and personal betrayal in the Corinthian assemblies.

For our purposes, what is relevant to the question of ministry is the fact that Paul’s
authority was being undermined and his apostleship questioned. This mistrust was stirred

up by a group of his opponents, false-apostles (wevdanbéctoror), as Paul calls them.

They were hostile to Paul and apparently claimed to have the authenticity he lacked. This
prompts Paul to spill a good deal of ink in an angry, somewhat outrageous defense of his
apostolic ministry and its divine origin in Jesus Christ. He presents himself as the apostle,
rejected and burdened with much suffering. He persuasively describes his trials as a part
of his apologia. He acknowledges that he has no printed credentials and uses the
community itself as the authentication of his ministry (“you are a letter of Christ,
prepared by us, written not with ink but with the Spirit of the living God . . .” (3:3).
Further along in Letter B, after listing specific sufferings and hardships he has endured
because of his apostleship he concludes, “If I must boast, I will boast of the things that
show my weakness” (11:30). Despite Paul’s sarcasm and some acerbic reproaches to his
opponents in this section of the letter, the entire affair and mistrust it has created in his
Christian “children,” prompts some of Paul’s most persuasive and beautiful writing.'”?
Thus, despite having only one side of the conversation, this letter is important particularly
for the detail of Paul’s ministry and his relation to the Christians at Corinth. As well, it is
important as a demonstration of the dynamic stages of growth in these early Christian

communities.

2.1. BIBLICAL TEXTS

2:1 ITavAog dmbéotorog Xpiotov ' Inocov did BedfLatog Beov, Kol
TwéBeog o6 &deddpdg, TN ExkANoia 1oV Beov T obom Ev Kopivby, cvv
Tolg dryloig mAow 1toig obow Ev dAn TN’ Axoia:

2:1 Paul, an apostle of Christ Jesus by the will of God, and Timothy our brother, To
the church of God that is in Corinth, including all the saints throughout Achaia:

172 430, T will boast all the more gladly of my weaknesses, so that the power of Christ may dwell in me.
Therefore I am content with weaknesses, insults, hardships, persecutions, and calamities for the sake of
Christ; for whenever I am weak, then I am strong”(2 Cor. 12:9b-19). See also, other persuasive and strong
texts such as 2 Cor. 4:7-12,16-5:21.
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2:12 'EABov 8¢ gig tv Tpwddo €lg 10 ebayyéAiov 100 XploTov kol
B0pog pot dvewynévng Ev xupiw, 2:13 obx Eoynka dvecw 1@ nvebuott
1wov 10 un ebpelv pe Titov oV Adedddy pov,

2:12 When I came to Troas to proclaim the good news of Christ, a door was opened for
me in the Lord; 2:13 but my mind could not rest because I did not find my brother Titus
there.

3:5b ... &AL’ i txowbTng Hudv Ex 1oL Beov, 3:6 8¢ KAl 1KAVWOEY A
dakbvovg kowng SraBfkmg, ob ypdupotog AAAA TvebULOTOG

3:5b . . .our competence is from God, 3:6 who has made us competent to be ministers
of a new covenant, not of letter but of spirit . . .

3:8 mdg oLyl udAlov 1 drakovia Tov wvebpoTog Eotan Ev S6EN;
3:9 €1 yop T dokovig Thg kotakpicewe 86, TOAAD UAALOV TEPLCCEDEL
1) drakovio Tng dikatocng d6EN.

3:8 .. how much more will the ministry of the Spirit come in glory? 3:9b . . .much
more does the ministry of justification abound in glory!

4:1 Awd toUTO, EyovTeg ThHY dakoviaw tohTny kabdhg hAehOnuey, obk
EYKOKOUUEV

4:1Therefore, since it i1s by God’s mercy that we are engaged in this ministry, we do not
lose heart.

4:5 ob yap eovtovg knpOocouey AAAL 'Incovy Xpiotov kOplov,
EQLTOLE 08 dovAovg LUy did ' Incouv.
4:5...we proclaim Jesus Christ as Lord and ourselves as your slaves for Jesus’ sake.

5:18 10 0¢ MAvTo EX TOL B0V Tov kaTtaAAdEQVTOC NUAG EQLTR 1
Xp1otov kol d6vtog Ny T drakoviav Tng KoTaAAoyTS, 5:19 Mg HT1880¢
v Ev Xp1o1® k6oUov KataAldoowy Eavtd, ut Aoybuevog abtolg to
nopantopota abTdy kol BEuevog EV Uiy 10V AbYov THE KATOAAOYTC.
5:20 Lrtep XproTov oY TpecPedopey d¢ 1oL B0 mapokarovytog St by
-deopeba bep XpLoTtov, KAToAALYNTE T Be®.

5:18 All this is from God, who through Christ reconciled us to himself and gave us the
ministry of reconciliation; 5:19 that is, in Christ God was reconciling the world to
himself, not counting their trespasses against them, and entrusting to us the message of
reconciliation. 5:20 So we are ambassadors for Christ, for God is making his appeal
through us.

8:16 Xdpig 0& 1) Bed 1 dbvTL THY abTiv omovdiy Lrep LUOY Ev T
kapdiq Titov, 8:17 HTL THY pEv TopdkAnow E6EEato, onovdanbtepog Ot
Lndpywv obBaipetog EENABEY TpOg LUAC. 8:18 CUVEREUYWOUEY 88 LET
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obTov oV &deddov ob b Enauvog Ev 10 ebayyerin did too®v TV
EXKATIOWY, 8:19 ob pévov 8¢ dArd kol yepotovnBeic LId TOV ExKANCIOV
cuvExdNuog v cuv T xdprtt ToedTn Th dtokovovpévn Lo Hudy Tpdc
v [abtov] 1oV xvpiov dbEav kol mpobupioy fudv, 8:20 cteAldbuevol
T0V10, WA T1¢ NUdg pwphontat Ev Th ddpdTntL tahTN Th drakovouvpévn L’
MUV 8:21 TPOVOOUUEY YAp KAAG ob pwbvov Evdmiov kupiov &AAA Kol
EvdTiov AvBpdTwy. 8:22 cuvenmEpyapey ot abtoig v AdeAGOV v dv
ESOKIUACOUEY £V TOAAOIG TOAAAKLG omovdaiov dvTta, VUVl 8¢ TTOAD
onovdabTepov eEMotONoeL TOAAT] T1] el Ludac. 8:23 ite Lnep Tito,
Kowwvog enog kal glg budg cvvepyde: eite ddeddol Huwy, dndéotolor
ExKATIoWWV, dbEa Xp1oTov. 8:24 THY oDV Evde1fw Thg Aydnng LUOY Kol
Nuov xavyfioewg Lep LULOY elg abtovg EvderkyievoL €1¢ TPOCWTOV TWV
EXKATIOLOV.

8:16 But thanks be to God who put into the heart of Titus the same eagerness/diligence
for you that I myself have. 8:17 For he not only accepted our appeal, but since he is more
eager than ever, he is going to you of his own accord. 8:18 With him we are sending the
brother who is famous among all the churches for his proclaiming the good news; 8:19
and not only that, but he has also been appointed by the churches to travel with us
while we are administering this generous undertaking for the glory of the Lord himself
and to show our goodwill...8:22 And with them we are sending our brother...

8:23 As for Titus, he is my partner and co-worker in your service; as for our
brothers, they are messengers of the churches, the glory of Christ. 8:24 Therefore
openly before the churches, show them the proof of your love and of our reason for
boasting about you.

9:1 ITepl wev yap Tng drokoviag Tng £ig Tovg dylovg meplocbdy Pol EGT T
oypddey by
9:1 Now it is not necessary for me to write you about the ministry to the saints. . .

9:3 Enmepyo 68 1oUg AdeAPoUC,
9:3 But I am sending the brothers . . .

9:13 d1a tng doxwng tng dakoviag tabrng dodlovteg oV Bedv EML T
Loty g opoloyiag LU®V glg 10 ebayyEAiov ToL Xprotov kol
ATAOTNTL TG Kowwviag eig alrtodg kal gig ndvtac,

9:13 Through the testing of this ministry you glorify God by your obedience to the
confession of the gospel of Christ and by the generosity of your sharing . . .

12:12 T4 HEV OTUETO TOV ATOCTOAOL KATEWYAGOT EV DUV EV Tdon
Lmopovn, onueiolg 18 kol TEpacwy Kol Suvdueoy.
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12:12 The signs of a true apostle were performed among you with utmost patience,
signs and wonders and mighty works.

13:10 318 TOUTO TOUTOL ATAY YpAdW, fva Tapdy Ut ATOTOUW®E YPHOWROL
Kato thy E€ovoiav fv o kiplog Edwkév po £ig olkodoptyy kol obx €ig

kaBoipeciv.

13:10 So I write these things while I am away from you, so that when I come, I may not
have to be severe in using the authority that the Lord has given me for building up and
not for tearing down.

2.2. WHAT THE TEXT SAYS ABOUT MINISTRY

Paul opens the letter with a greeting identical to that of the first letter to the
Corinthians, identifying himself as apostle. In this second letter Paul names Timothy
rather than Sosthenes, “brother.” Silvanus is another co-worker to Timothy and Paul. As
earlier, there is evidence of a collaborative, shared effort in preaching the gospel. “For the
Son of God, Jesus Christ,” Paul writes, “whom we proclaimed among you . . .” (1:19).
Paul is not alone in this work. He also refers frequently to his “brother Titus” whom he
has sent as a co-worker (8:23) and trusted emissary (7:6; 12:18). Titus has also assisted
Paul with the collection for the church in Jerusalem (8:6). More will be heard of Titus in
other NT writings. Thus far in our study, this collaboration and mutuality in the work of
the gospel appears consistently in Paul’s writings. This is very significant for the feminist
perspective I am presenting. In a technical sense, this feminist method of hermeneutics
employs other disciplines and welcomes diverse scholarship that adds insight and
understanding. Collaboration and inclusion are characteristic values of a feminist
hermeneutic. It does not exclude male experience but strives for the kind of collaboration
and mutuality described in these texts. The feminist hermeneutic I employ here, seeks
biblical grounds for cooperation and mutuality in the sharing of tasks/ministries in the life
of the faith-community.

In the case of 2 Corinthians a wave of opposition to Paul and to his apostolic
authority at Corinth made other internal problems of the community more complicated
for Paul to deal with. Hence, a fundamental theme running throughout the letter is Paul’s
apostleship. Paul preaches “ . . Jesus Christ as Lord and ourselves as your slaves for

Jesus’ sake” (4:5). He is a minister [diakonos], he says, of “a new covenant” (3:6) for



169

which God has made him competent. Paul describes his ministry variously as being “of
the Spirit” (3:6b), a “ministry of justification” (3:9), and “the ministry of reconciliation”
(5:18). It is by God’s power, God’s competence, and God’s mercy “that we are engaged
1n this ministry” (4:1).

Paul exerts his authority within the community in various ways. In Letter A
(chaps 1-9) he is careful to exercise his authority indirectly, through his tone and by way
of suggestion (1:23-24; 2:10; 7:2-4; 8:8). Letter B (chaps 10-13), however, is an angry
attempt to reestablish his authority in the face of “false apostles, deceitful workers,
disguising themselves as apostles of Christ” (11:13 f). Paul is prepared to exercise
discipline if necessary. “So I write these things while I am away from you, so that when I
come, I may not have to be severe in using the authority that the Lord has given me for
building up and not for tearing down” (13:10). Yet it is the community that gives Paul the
approbation as minister and servant. As he writes in 1 Corinthians, it is the community of
believers that is the “seal” of his apostleship-- “are you not my work in the Lord?” (1
Cor. 9:1b-2).'” In this case, the mutuality exists in the relation between minister and
community.

A hint of the rapport between the new Christian communities shows in Paul’s
address to “the church of God that is in Corinth, including all the saints throughout
Achaia” (1:1b). The relations between these communities are seen somewhat more
clearly (though more through implicit rather than explicit detail) in texts such as 8:1ff,
where the generosity of the churches of Macedonia is cited as testimony of God’s grace
at work among them. Paul testifies: “They voluntarily gave according to their means and
even beyond their means . . . begging for the privilege of sharing in this ministry to the
saints”(8:3-4). He makes appeal to and encourages the zeal already shown through the
generous sharing between churches. “Therefore openly before the churches, show them
the proof of your love and of our reason for boasting about you” (8:24). The
commendation of Titus (8:16-24) is interlaced with references to the churches and those

who have been “messengers of the churches, the glory of Christ” (8:23).

'* Paul seems to have understood well the relationship between authority and community. In his
commentary on First Corinthians, New Jerome Biblical Commentary, Jerome Murphy O’ Connor writes,
“The basis of Christian authority is effective service to the community” (p. 814).
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3. WHAT THE TEXT SAYS/HIDES ABOUT WOMEN

The second letter to the Corinthians mentions women twice. The first reference
(6:18) has positive implications for women; the second (11:2-3) reinforces negative,
sexual stereotypes. In chapter 6:16b-18, Paul has woven together pieces of several verses
of the Hebrew bible. Verse 18 is formed from 2 Samuel 7:8 and 14.

The text in 2 Corinthians reads [kal Ecopat LUV €lg Totépa kal Luetlg
EceoBt pot gig viovg kol Buyatépag.] “And I will be your father, and you shall be to
me sons and daughters.” In contrast, 2 Samuel 7:14 (God’s promise to David as son), the
LXX reads [elg matépo kal abrog Eoton pot eig vidv.] “I will be a father to him, and
he shall be a son to me.” The women prophets and individuals named in the first letter to
the Corinthians are never mentioned in the second letter, but this adaptation of the
Hebrew scripture for the purpose of gender inclusivity is noteworthy. The presence and
influence of women had to have had a significant and positive impact among the
Corinthian community. Whoever made this adaptation, whether it was Paul or not,
understood the new creation to include women as well as men. Men and women are the
children of God; they are called hagioi, “holy ones.” 174

The second text that makes reference to women is 11:2-3. Paul describes the
church as the bride of Christ. Paul is the father of the bride, feeling “a divine jealousy for
you . . .to present you as a chaste virgin to Christ.” He fears that “as the serpent deceived
Eve by its cunning, your thoughts will be led astray . . .” Although the Genesis account
presents both Eve and Adam as culpable, Paul presents Eve alone as the symbol of the
gullibility of the whole community. While Paul recognizes that any member, whether
male or female, may turn away from the gospel, he uses Eve alone as the subject of
deception. Both the paternalism of verse 2 and the use of the “first woman” as the

paradigm of one who succumbs to temptation in verse 3, reinforce a sexual stereotype

174 Shelly Matthew, “2 Corinthians,” Searching the Scriptures: Vol. 2, Elizabeth Schiissler-Fiorenza,
Editor. (New York: Crossroad, 1994): 208. See also Elizabeth Schiissler-Fiorenza, /n Memory of Her (New
York: Crossroad, 1983), p. 196. In her discussion of the early Christian missionary movement, the author
considers this textual adaptation from 2 Samuel 7. “Several exegetes,” she notes, “have observed the
‘sexual egalitarianism’ and even ‘feminism’ that comes to the fore in this alteration.” The author herself
sees this passage fitting into the predominantly Jewish Christian missionary movement that is based on
faith in Jesus Christ. “The boundaries here are not drawn between men and women, Jewish and gentile
Christians, but between believers and unbelievers” (p. 196).
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that holds women in a weak, helpless, and sinful image.'” Clearly, this could not have
been the example that women like Chloe, Prisca, and others would have given among the

believers.

4. COMMENTS/QUESTIONS

Working from a feminist perspective, we note the frequency with which Paul
speaks of his authority as the founder/father of the community at Corinth. While the
familial model of authority and leadership has its advantages, as noted in our discussion
of the first letter to the Corinthians, there are also some problems that come with it. The
weight of Paul’s authority allows him to persuade, command, or punish his “children.” In
today’s context, if we take this familial model too literally, there is danger of building
structures of authority and models for leadership based on unequal relationships. A parent
(authority figure)—child (the laity) relationship precludes a paradigm of leadership that
encourages reciprocity, mutual responsibility, and honest debate.'”®

The themes of suffering and weakness are “red flag” topics for many women
today, particularly in the context of religion and the bible. Many of us experience a
double standard in the value systems operative in the church. In the second letter to the
Corinthians, Paul boasts of his weaknesses and inadequacy.'”” His reply to his opponents
is to embrace, rather than to deny, his trials and tribulations. “When I am weak, then I am
strong” (12:10b). Paul ties his authenticity and authority to the folly of the cross of Jesus
Christ. He points to God as the source of his strength, wisdom, and authenticity.” “‘My
grace is sufficient for you; for power is made perfect in weakness’” (12:9). These
arguments are both moving and persuasive. However, women frequently have not been in
the position to choose to embrace such a response to adversity. It has been foisted upon
us.

The cross of Jesus has been used many times to justify the oppression of women

and the suffering we experience because of our gender. Women are encouraged to hang

!> Both the New Jerome Biblical Commentary [50:47) and The Women’s Bible Commentary, “2
Corinthians” [p. 331] comment along these lines.

‘"Matthew, “2 Corinthians,” Searching the Scriptures: Vol.2, 214.

'"“We are afflicted in every way, but not crushed; perplexed, but not driven to despair; persecuted, but not
forsaken; struck down, but not destroyed; always carrying in the body the death of Jesus, so that the life of
Jesus may also be made visible in our mortal flesh. So death is at work in us, but life in you” (2 Cor 4:8-
12). See also, 2 Cor 6:3-10; 11:21b-30.
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on to and cherish their submissive attitudes and feelings of inadequacy because these are
their way of sharing Christ’s suffering and weakness. A message such as, “Therefore I
am content with weaknesses, insults, hardships, persecutions, and calamities for the sake
of Christ” (2 Cor 12:10a) needs to be read and interpreted in a contemporary and
culturally sensitive context if it is to offer any kind of liberating or justly challenging
message for women. Those who promote a viewpoint that justifies or dignifies
unnecessary suffering, seem to forget that the suffering that Christ experienced arose
from the strong stand he took against falsehood and double standards and the life offering
he made to promote truth. Instead, such interpreters of the NT use the themes of the cross
and suffering in ways that reinforce a discriminatory and false dualism in which women
are the “weaker” in face of the “stronger sex.” How can the cross of Jesus Christ be a true
vehicle of saving grace and liberation for women, the suffering poor, the abandoned, and
the beaten of the world today? Concomitant with this question is the requisite

establishment of their dignity as the sons and daughters of God.

PHILIPPIANS (A.D. 56-57)

1. BACKGROUND
Though the precise date is uncertain, Paul wrote this letter from prison to the

Philippian community sometime in the mid-50s. Where Paul wrote it is also under
debate, though recently Ephesus is gaining preference as the place of origin'’® over past
opinions favoring Rome (Acts 28:30) or a Caesarean location (cf. Acts 21-26). Philippi
had been a Thracian city that later was refounded by the Roman leader Marc Antony
about 40 B.C.E. At first a Roman colony, it eventually became a major city and home for
many Roman military veterans. Roman law and administration predominated.

Scholars question the unity of the text because of several rough transitions.
Chapters 3:1 and 4:9 both read like conclusions, but the first is followed with a change of
topic in 3:2, and the second (4:9) is followed by a thanksgiving formula normally found
at the beginning of a letter. These disjunctures suggest a conflation of two or three

originally distinct letters. More specific to our interests here, we note that the overall style

'8 Carolyn Osiek in her chapter on “Philippians” in Searching the Scriptures, Vol. 2 presents the textual
support for an Ephesus location for the writing of the letter, 238-239.
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in the letter has been classified as the rhetoric of friendship. Paul uses this strategy to
evoke from the Philippians a continuation of the warm and mutual friendship they share
and to encourage them to remain loyal to his teaching as well as to strengthen the internal
bonds of community.'” Thus, despite the problems posed by the literary unity, the text
as a whole underscores relationship, communication, and human sensitivity. This will be

developed later in the analysis of the text.

2.1. BIBLICAL TEXT

1:1 TITodhog kol TipbBeog doviol Xpiotov 'Incov acw 1toig &ylowg &v
Xp1o1® ' Incov 1tolg obow v dhinmoig cvv Emickdmolg kot diokbvolg,

1:1 Paul and Timothy, servants of Christ Jesus, to all the saints in Christ Jesus who are
in Philippi, with the bishops and deacons:

1:15 Tweég uegv xai da ¢bévov kol Epw, Twveg 8¢ kol dt ebdokiav tov
Xprotov knpbocovowy: 1:16 ol pév EE dydnmg, £1d6teg 6T €1g dmoAoyiay
Tov gbaryyeAiov ke,

1:15 Some proclaim Christ from envy and rivalry, but others from good will. 1:16 These
proclaim Christ out of love, knowing that I have been put here for the defense of the
gospel;

1:17 o1 8¢ & ep1Beiag TOV Xpiotdv katayyEllovoty, oby &yvag, olbpevol
BATY Y Eyeipew Toig decpolg pHov. 1:8 Ti ydp; mATw ét nawvtl 1pbnw, eite
npoddoel eite AAnPeiq, Xpiotdg xaTayyEAAETOL,

1:17 the others proclaim Christ out of selfish ambition, not sincerely but intending to
increase my suffering in my imprisonment. 1:18 What does this matter? Just this, that
Christ is proclaimed in every way, whether out of false motives or true; and in that I
rejoice.

2:22 Thv 8¢ okt abtoD YIWdCKETE, HTL O¢ TATPL TEXKVOV UV ELOL E60VA

gVoEV £1g 1O ebayyEAov.
2:22 But Timothy's worth you know, how like a son with a father he has served with me
in the work of the gospel.

2:25  Avorykoaov 8¢ fiynoduny ' Enodpbditov tov Adeddpdv kol cuvepydv
KOl CLOTPATIOTNY LoV, LU®Y 8¢ dmbotolov Kal Aertoupyov Tng xpeiog
LoV, ey TTpdg LA,

2:25 Still, I think it necessary to send to you Epaphroditus--my brother and co-worker
and fellow soldier, your messenger and minister to my need,;

179 R. Brown, Introduction to the New Testament, 482.
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4.2 Ebodilaw mapakodd kol Tovtdyny mopakai®d 1o abtd ¢povely v
xupim. 4:3 val Epwtd kol of, yvfiote ovluye, cudlapfdrvov abtalg,
aitweg v 1@ ebayyerio cuvhbAncdy pot petd kol KAfpevtog kol tov
AoV cLVEPYDY MoV, OV TA, ovopoto. eV BifAw {wrc.
4:2 T urge Euodia and I urge Syntyche to be of the same mind in the Lord. 4:3 Yes, and I
ask you also, my loyal companion, help these women, for they have struggled beside
me in the work of the gospel, together with Clement and the rest of my co-workers,
whose names are in the book of life.
2.2. WHAT THE TEXT SAYS ABOUT MINISTRY

The letter begins with Paul’s self-identification as the slave/servant (along with
Timothy) of Christ Jesus. His opening address follows the customary pattern for a letter
in the ancient world. And although he does not use the term apostle for either himself or
Timothy in this letter, clearly, as 1:12ff indicates, Paul sees his mission as one of
proclamation.'® As in all his letters, he changes the pattern only to expand on his identity

as apostle.

To translate the terms Enioxémolg kail diakbdvorg, bishops and deacons (1:1), in

addition to being anachronistic, is confusing to contemporary readers since Paul certainly
was not thinking of the office of bishop and deacon as we know it today. A more accurate
translation of these terms is overseers and helpers/ministers. Nevertheless, that Paul
singles out this group suggests that these “administrators” or leaders (episkopoi) were

181 Acts 20:17-35 presents presbyters and episkopoi

clearly identifiable in the community.
as synonymous. The term “deacon” is closer to contemporary understandings insofar as
all evidence from the first century “indicates that they were trusted assistants of the
presbyters, often responsible for administration, correspondence, and even representation

of their own church to other churches.”!%?

'8 In fact, apostolos is used only once in 2:25 and that is in reference to Epaphroditus.

'8! Carolyn Osiek, “Philippians,” Searching the Scriptures, Vol. 2 writes, “This verse is one of the earliest
indications that Christian communities were beginning to have a recognized collegial governing body,
probably after the example of most Jewish synagogues governed by a group of presbyters or archons
(leaders),” 240-241.

%2 Ihid., p. 241.



175

3. WHAT THE TEXT SAYS/HIDES ABOUT WOMEN

Although it is not obvious from Paul’s letter, women played leading roles in the
establishment and growth of the community at Philippi (4:2-3; Acts 16:14-15). Timothy
is named three times; the “brothers” are addressed four times; Epaphroditus is mentioned
positively twice; Clement is named as a co-worker once in the letter along with one
specific reference to women: Euodia and Syntyche. These two are the only women
identified by name, and that is in relation to a disagreement about something (4:2). Paul
adds that these women have “struggled beside me in the work of the gospel” (4:3).
Various commentators have speculated on what may or may not have been a “quarrel,”
but few have made much of these verses where Paul speaks of their significant role as
“co-workers” with him and of what that might mean. In a study on the text written in
1967 we read, “The plea to a couple of members of the church (4:2-3) to be of one mind
suggests that some petty bickering was harming Christian unity.”[italics, mine]'®
Recently exegetes have given these verses greater attention. Their work has helped us see
more clearly what has remained hidden until now. Among others, the following is
helpful, “Their [Euodia and Syntche] prominence as co-workers with Paul may have been
more acceptable at Philippi than it would have been in other parts of the Empire;
inscriptions indicate heavy involvement of women in the religious activities of this

184 These women may have been leaders of groups in the Philippian community,

city.
perhaps heads of households. They may have been a missionary team. Whoever they
were, their disagreement must have been affecting the life and peace of the Christians at
Philippi. One would hardly think that Paul would single out two women to stop “some

petty bickering,” to say nothing of wasting precious parchment to address a strictly

183 £ H. Maly, New Catholic Encyclopedia, Vol.11 (Washington, D.C.: The Catholic University of America
Press, 1967), p. 278. Note also the tone of blame in A New Catholic Commentary on Scripture (London:
Thomas Nelson and Sons LTD, 1969) where these verses are given this comment: “1-3. He entreats them
[the Christians] to live in this way of the Lord, addressing particularly two rival women (one of whom may
be the Lydian woman of Acts 16). These seem to be the root of some disharmony in the church.” [italics,
mine] More positive but relatively unhelpful, the NJBC cites another author on the verses: “Euodia and
Syntyche: Two women, prominent in the community (v 3), otherwise unknown to us” (W.D. Thomas,
EXPTim 83 [1971-72], 117-120.

184 Craig S. Keener, VP Bible Background Commentary: NT (Downers Grove, IL: Intervarsity Press,
1993), 565.
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personal problem. The influence of these two women, co-workers with Paul and Clement,
must have been considerable among the believers.

Another woman important in the Philippian community is Lydia. She is never
mentioned directly in the letter. However, Luke’s Acts of the Apostles (16:14-15, 40)
leads us to believe that she was an instrumental and significant leader in the life of the
community. According to the Acts of the Apostles, Lydia is the first person Paul meets
on this, his first mission in Macedonia (Europe). She is the only woman identified in Acts
as a “God-fearer” (ceBouévn tov Oedb), that is, a Gentile attracted to Jewish worship and
customs. Luke identifies her as “a dealer in purple cloth” which, though uncertain,
suggests a modest level of financial independence (Acts 16114).185 The fact that she is
from Thyatira in Asia Minor and moves to Philippi, suggests independence and that her
work may have brought her into the public sphere of society. Though similarities have
been drawn between Lydia’s household and that of Cornelius (Acts 10:7), the latter of
which included at least “two slaves and a devout soldier who served him,” there is no
firm evidence to suggest that she had slaves or soldiers under her direction.'®® However,
work with purple cloth required many workers and we may thus tentatively conclude that
as head of a household, Lydia had numerous people around her (Acts 16:13-15), not
necessarily slaves, however. Thus she was thus able to welcome Paul and the community
into her home. She is one of the few female characters who have a speaking role in the
New Testament letters and in the New Testament as a whole. Recall that she invites Paul
and his companions, “If you have judged me to be faithful to the Lord, come and stay at

my home.” Lydia’s statement carries a double invitation: one of hospitality and one

'%5 Ivoni Richter Reimer, in Women in the Acts of the Apostles A Feminist Liberation Perspective
(Minneapolis: Fortress Press, 1995), 111. The author presents a fascinating and detailed discussion of
various scholarly studies that have examined Lydia’s work and the textile trade in general. She goes on to
draw her own conclusions. (On this topic see especially, 99-109). Also Luise Schottroff, “ ‘Leaders of the
Faith’ or ‘Just Some Pious Womenfolk’?” and “Lydia: A New Quality of Power,” in Lef the Oppressed Go
Free, 60-79 and 131-137. Also, her chapter in Lydia s Impatient Sisters, “The Work of Women in the New
Testament” (79-90, esp. 83).

18 Y. -J. Klauck, Hausgemeinde und Hauskirche im firihen Christentum (SBS 103, Stuttgart, 1981). Klauck
sees no context for surmising the elements he has found in Cornelius’ house, yet he does contend that Lydia
was “an independent businesswoman, possibly a widow” and that her house must “with some certainty
[have included] servant women and slaves who [were] indispensable in her mercantile business” p.19.
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requesting a decision about her fidelity to the Lord.'®” Lydia may be one of those referred
to in Phil 4:16-18 who helped provide financial support for Paul.

Clearly, women as well as men helped in the spread of the gospel both through
preaching and material support. In his closing words to the Romans, Paul sends greetings
to Andronicus and Junia “who were in prison with me” (Rom 16:7). Obviously then, Paul
had women as well as men in mind when he wrote of “the privilege not only of believing
in Christ, but of suffering for him as well”’(Phil 1:29-30). Even from this brief
investigation into the church at Philippi and the role Lydia played in it, it seems possible
that Lydia might have been called a servant (diakonos) and thus be considered among the
group of leaders addressed in Paul’s opening greeting.

An observation that is both striking and strong is that offered by Pheme Perkins in

8 She points to the ambiguity in the

her comments on the letter to the Philippians.'®
images that Paul employs relative to the role women played in the life of the community.
Paul offers the Philippian Christians an image of himself and others as “athletes” engaged
in competition (1:27) for the preaching of the gospel. Paul is himself “straining forward
to what lies ahead . . .pressing toward the goal for the heavenly prize” (3:13-14). As
“soldiers” Paul and Epaphroditus fight for the spread of the gospel (2:25). “Beware of the
dogs, beware of the evil workers, beware of those who mutilate the flesh! For it is we
who are the circumcision . ..” (3:2). Images of athletes, soldiers, and circumcision are all
male experiences. Although women’s leadership and influence are evident in the
Philippian community, this series of metaphors hides women’s presence, in fact, actually

renders them incapable of identification, while it presents a picture of exclusively male

service in the church.

'8 Tyoni Richter Reimer, in Women in the Acts of the Apostles, illustrates the hidden significance of this
text and its implications. “The decision to enter Lydia’s house cannot be made by Lydia herself, in the final
sense, but depends on the missionaries’ judgment. They are to decide about her fidelity to the Lord. That
fidelity may be a precondition for baptism, or something constituted by it, since kpivew is in the perfect
tense and therefore describes something that has already occurred. We may suppose, then, that in baptizing
Lydia the missionaries have already made a positive judgment about her “fidelity.” The founding of the
house church is therefore only to be understood as a direct consequence of her baptism to the extent that the
positive judgment about fidelity to the Lord, that is, Lydia’s faithfulness, belongs to and is a part of
baptism.” 114.

88 p_Perkins, The Women's Bible Commentary, 343.
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4. COMMENTS/QUESTIONS

The “kenosis” text (2:6-11) calls for the imitation of Christ’s surrender to empty
oneself and to accept the status of a slave even to death. Being raised to divine exaltation
follows death. This well-known hymn emphasizes the necessity of surrendering oneself
to the good of the group (2:1, 5, 12). Preaching this message to women and slaves was
meant as a message of submission to violence or abuse from masters or husbands (and is
still meant as such, in some cases). To interpret this text for the world of today, we must
recontextualize it. The scope of horrendous acts of violence and injustice seems to
increase rather than decrease as we move into the new millennium. Anyone who reads or
preaches from this text today will be wise to keep the whole of the hymn as one. Before
Christ Jesus “emptied himself” to be a slave, he was equal to God (2:6). The text
admonishes Christians to “have the same mind that was in Christ Jesus.” Those who are
poor or cast out of the mainstream of society because of race, religion, sex, or color can
only struggle against injustice and their poverty when they know that this is not “their
fate”-- they only know emptiness. To know ourselves as the sons and daughters of God,
heirs of God and co-heirs with Christ is the first step that can lead to this divine “self-

emptying.”

GALATIANS (A.D. 54-57)

1. BACKGROUND

Scholars disagree about the dating of this letter. It seems to come from a time
close to when Paul wrote 1 and 2 Corinthians, which sets it around the mid-50°s. There is
little doubt that it comes from Paul or that he wrote it after he had visited the province of
Galatia, probably twice (4:13). According to Acts, Paul, Barnabas, and others proclaimed
the gospel in various cities in the southern region: Pisidian Antioch, Iconium, Lystra and
Derbe, cities of Lycaonia, and to the surrounding country (Acts 13:14, 51; 14:6; 16:1-
2) 1%

1% There are two principal schools of thought as to the location of the Galatian churches. One holds to the
Roman province in the south of Galatia. The second defends a more northerly location that traditionally
bore the name. R. Brown briefly discusses both hypotheses in his Introduction to the New Testament, p.
474-476 as does J. Fitzmyer in “The Letter to the Galatians” NJBC 47:3-5, 780-781. Vincent M. Smiles in
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There are two distinguishing points to the letter’s form. Paul does not identify by
name a co-sender in this letter as he does in his other letters. The letter is unique in that it
is the only letter we have of Paul’s that is addressed to a group of churches in a territory
larger than a single urban center. Thus it was a letter that had to circulate from one
community to another in the province. By contrast, the other Pauline letters are addressed
to separate but closely related house-churches in one particular city or defined area.

The letter is a response to missionary preachers'®® who had arrived in the region
and proclaimed the gospel differently from Paul. In fact, Paul calls it “a different gospel”
(1:6b-7). Theirs was a message to Gentile Christians (1:9) demanding observance of
certain aspects of the Mosaic Law—circumcision (6:12-13) and the celebration of Jewish
“days, months, seasons, and years” (4:10). Their “ministry” in Galatia was undermining
that of Paul’s as well as subverting his credibility as a legitimate evangelizer. It is a
significant letter insofar as it reaffirms that Gentiles need not be circumcised in order to
be full members of the Christian assembly (which obviously means women can be full
members as well as men) and that Christianity is distinct from its Jewish origins. Paul’s
own conviction that it is through the cross of Christ that we are saved, is strikingly clear
in this letter (2:16,3:13-14,24; 6:14). His message of a radically new freedom from the
law, “ . . .the freedom we have in Christ Jesus . . .”(2:4), and the much debated statement

3
3191

from 3:28, stand in stark contrast to the message of the “Judaizers and merit our

attention in this study insofar as they relate to ministry.

The Gospel and the Law in Galatia Paul’s Response to Jewish-Christian Separatism and the Threat of
Galatian Apostasy (Collegeville: The Liturgical Press, 1998) concurs with Brown and Fitzmyer, that the
“North Galatian” hypothesis is the more convincing of the two. Carolyn Osiek, in “Galatians” The
Women's Bible Commentary, on the other hand, favors the “South Galatian” (province) theory because,
among other reasons, “Paul usually uses Roman political names for places,” 333.

1% There are many debates over just who these opponents were. Three main arguments persist among
scholars: They were “men from James™ (2:11), nationalist agitators wanting to assert the requirements of
Torah; they were recent converts of a Judaizing Christian movement in Galatia; or they were “Jewish-
Christian syncretists who advocated circumcision for its symbolic character.” See Bonnie Thurston, Women
in the New Testament Questions and Commentary (New York: Crossroad Publishing, 1998), 36, for more
on this topic.

1! The Judaizers insisted that gentiles conform to Jewish law. In 2:14 Paul gives a sense of who these
opponents were: “But when I saw that they were not acting consistently with the truth of the gospel, I said
to Cephas before them all, ‘If you, though a Jew, live like a Gentile and not like a Jew, how can you
compel the Gentiles to live like Jews?"” (See also, Gal 2:3 and 6:12.)
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2.1. BIBLICAL TEXT

1:1 IToviog dnbotolrog...2.b taig exkAnctioug g Iodatiog,
1:1 Paul an apostle...1:2b to the churches of Galatia:

1:11 Tvopifw yop LUV, ddeAodol, Td ebayyédiov o ebayyeircOey

L1’ Epov 61 obk oty kotd dvBpwmov

1:11 For I want you to know, brothers, that the gospel that was proclaimed by me is
not of human origin;

1:17 oLde dvnABov glg  IepocOHA v TPOE TOLE TP ELOV ATOGTOHAOVCE,
1:17 nor did I go up to Jerusalem to those who were already apostles before me

1:19 £1epov 8¢ 1@V dmootdAwy obk e1dov £l un ' IdkwBov OV AdeAPdV 10D
xupiov.
1:19 but I did not see any other apostle except James the Lord's brother.

2:2b... kol aveBeunv abrtolgc 10 ebayyérov & xnpboocw ev 1oig EBvecy,

Kot 1diav 8¢ tolg dokovow,
2:2b Then I laid before them (though only in a private meeting with the acknowledged
leaders) the gospel that I proclaim among the Gentiles,

2:9 xail yvbvteg T xdpw Thy dobBelody pot, ' IdkwBog kol Knpag kai
' Todwyng, ol dokovvteg otbAot elvan, dekidc Edwkaw Epoikal BapraBa

Kowmviog,
2:9 ... and when James and Cephas and John who were the acknowledged pillars
.. .they gave to Barnabas and me the right hand of fellowship . . .

3:28 obk &vi ' Iovdaiog obde “EAATY, obk Evt dovlog obde EAebBepog, obk
En dpoev kol OnAv dwteg yap bueig eig Eote v Xprotd ' Incov.

3:28 There is no longer Jew or Greek, there is no longer slave or free, there is no longer
male and female; for all of you are one in Christ Jesus.

6:10 dipo o0V g Kalpdy Exopey, epyalduedo 1o dyabov mpdg ndvtag,
HwaAloto 88 TPOg ToLE olkeiovg The TioTtewC.

6:10 So then, whenever we have an opportunity, let us work for the good of all, and
especially for those of the family of faith.
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2.2. WHAT THE TEXT SAYS ABOUT MINISTRY

In face of a threat to the fidelity of the Galatian churches, Paul takes up the
defense of his apostleship and of his proclamation of the gospel. The assertions he makes
throughout the first two chapters of the letter are a response to those who challenge his
authenticity as apostle and the gospel he proclaims. Paul counters the difference in the
gospel he has brought the Galatians, and the accusations apparently made about it, with

12 His main purpose in

the fact that his ministry is by God’s direct commission (1:14-16).
the letter, as suggested earlier, is to reinforce his teaching that faithfulness to the gospel
of Jesus Christ is incompatible with Jewish law, and is opposed to its observance.
Whatever his opponents have taught about the law, Paul is quick to use the Hebrew
Scriptures to demonstrate how they are in contradiction to the gospel. As a result (for our
interests), any attention Paul pays to ministry (outside of his own) or to specific roles
within the community, is secondary, and can be detected only implicitly, by conjecture.

The “law vs. gospel” debate was an ongoing struggle in the early years of the
church. We witness it here in Paul’s writing to the Galatians.'®® As well, Acts 15, despite
its dubious historical accuracy, suggests the same.’** This debate is the heart of Paul’s
concerns in the letter to the Galatians. He is vehement in his portrayal of the law’s
obsolescence and suggests that it is a power that has led the Galatians into illusion and
misunderstanding (3:1-5, 10-14; 23-26; 5:2).

Paul stands self-assuredly as one of the apostles and speaks without hesitation of

those who were “already apostles before [him]” (1:17), as he retells his story of

conversion and the call to proclaim “the faith he once tried to destroy” (1:23). Paul

*¥2 I advanced in Judaism beyond many among my people of the same age, for I was far more zealous for
the traditions of my ancestors. But when God, who had set me apart before 1 was born and called me
through his grace, was pleased to reveal his Son to me, so that I might proclaim him among the Gentiles, I
did not confer with any human being” (Gal 1:14-16).

193 *you are observing special days, and months, and seasons, and years. I am afraid that my work for you
may have been wasted” (Gal 4:10-11).

See also 6:12-13 “It is those who want to make a good showing in the flesh that try to compel you to be
circumcised--only that they may not be persecuted for the cross of Christ. Even the circumcised do not
themselves obey the law, but they want you to be circumcised so that they may boast about your flesh.”

V. Smiles in The Gospel and the Law in Galatia writes convincingly of the importance of reading the letter
within its context in the history of the earliest Christian decades and particularly of the “gospel-law debate
of which Paul was a part” (p. 5).

'%¢ “Then certain individuals came down from Judea and were teaching the brothers, ‘Unless you are
circumcised according to the custom of Moses, you cannot be saved.” And after Paul and Barnabas had no
small dissension and debate with them . . .” (Acts 151-2a).
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recounts his unique contribution in the work of the gospel by presenting it in contrast
with Peter’s mission (2:7-8). Just as Peter had been entrusted with the gospel for the
circumcised, Paul has been entrusted with the gospel for the uncircumcised. The human
approbation of this grace to proclaim the gospel to the Gentiles is evident when James,
Cephas, and John, who were “acknowledged pillars,” recognized Paul’s call and extended
to both Barnabas and Paul “the right hand of fellowship” (2:9).

In addition to highlighting Paul’s particular ministry, these verses also give us a
sense of the tradition of authority that is developing in the Christian community. Though
somewhat tentatively and indirectly, Paul accepts the authority the “pillars” in Jerusalem
had over him. “I laid before them [James, Cephas, and John] (though only in a private
meeting with the acknowledged leaders) the gospel . . .in order to make sure that I was
not running, or had not run in vain”(2:2). A tradition has already begun to congeal around
certain persons. James, Cephas, and John are those identified as “leaders” (2:2b-c).

As regards ministry, my reading of this letter (sometimes spoken of as the
“Charter of Christian Freedom”) leads me to think that in the case of the Galatian
churches, Paul’s teaching would result in ministerial activity within the communities that
was born out of freedom and spontaneity rather than a legalistic interpretation of codes,
rituals, and tradition. It would have been a ministry, in my view, that would be a kind of
organic response to communal needs, one responsive to the Spirit rather than the law. In
principle, at least, it would matter little whether it was “Jew or Greek, slave or free, male
and female” who performed the necessary service—the one to whom the Spirit gives the
gift, gives the service, because, after all, “all of you are one in Christ Jesus” (3:28). But,
of course, this is precisely what the Judaizers were threatening to discredit.

The final section of the letter gives us something of a portrait of the churches of
Galatia, or at least what Paul was teaching them. He writes about what “freedom in
Christ” will look like in practice. The implications of a life in Christ, a Spirit-filled
community, include (among other characteristics) non-submission/resistance to a “yoke
of slavery” and “not being subject to the law” (5:18b). It means manifesting the fruits of
the Spirit: “love, joy, peace, patience, kindness, generosity, faithfulness, gentleness, and
self-control” (5:22-23). It demands bearing one another’s burdens and acknowledging

“those who are taught the word must share in all good things with their teacher”(6:6).
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Paul closes with this final word on what “ministry” in the Spirit requires: “So then,
whenever we have an opportunity, let us work for the good of all, and especially for those

of the family of faith” (6:10).

3. WHAT THE TEXT SAYS/HIDES ABOUT WOMEN

“There is no longer Jew or Greek, there is no longer slave or free, there is no
longer male and female; all of you are one in Christ Jesus.” In recent years, Galatians
3:28 is perhaps one of the most frequently quoted, studied, and debated texts on the
subject of Paul and women, women and religion, and other related topics. Interest focuses
especially on the last part of the list, “male and female.”'*> Many scholars consider it the
locus classicus of Paul’s teaching and primary theological statement on the status of
women in the church. Those who suggest this, often maintain as well, that this is Paul’s
endorsement of putting to an end the social and sexual discrimination present in his
world. Such a position becomes problematic when one considers other Pauline texts
inconsistent with this point of view. Hans Dieter Betz'*® and Wayne Meeks'”” argue
convincingly that the communal practices of early Christians expressed the theology out
of which they were working. Both scholars agree that Paul is quoting from a part of a
baptismal formula that reflects the belief held by early Christians that baptism truly
immersed one into a new creation in which all social and religious differences were
abolished. Thus, in Galatians 3:28, Paul uses this text to dramatize the radical breakdown
of social divisions that occur when one is baptized in the Spirit and freed of the law.

Following the arguments of Betz and Meeks, Sheila Briggs'”® points out that
baptism, for early Christians, gave not only the community its distinguishing mark, but
also signaled the individual’s real entry into a new creation. Paul’s use of the text clearly

affirms the new creation in which “new behavior was engendered, at least with respect to

195 In her commentary on “Galatians” in The Women s Bible Commentary, Carolyn Osiek succinctly
Presents five major approaches to interpreting this text. See 335.

% Hans-Dieter Betz, Galatians: A Commentary on Paul’s Letter to the Churches in Galatia (Hermeneia;
Philadelphia: Fortress, 1979), 189-200.

19" Wayne Meeks, “The Image of the Androgyne: Some Uses of a Symbol in Earliest Christianity,” History
of Religions 13 (1974), 197.

1% S Briggs “Galatians” Searching the Scriptures Vol. 2, 218-236.
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women who exercised leadership roles in the house churches and mission of the early
Christian movement.”'

In addition to the remarkable statement that sets aside ethnic, economic, and
gender distinctions (3:28), Paul also makes special mention in this letter that God’s son
was “born of a woman” (4:4). He refers to himself not as a father to the Galatians as he so
often does in writing to his communities, but rather, as the mother who is in the process
of giving birth to the Galatian communities. “My little children, for whom I am again in
the pain of childbirth until Christ is formed in you” (4:19). These observations obviously
do not directly shed light on the subject of ministry in the Galatian communities. They
do, however, say a great deal about the attitudes and values Paul fostered in his teaching.
We can surmise that behavior within the community would reflect these values. In 5:13
Paul admonishes the Galatians to use their freedom to become “slaves to one another”. In

so doing, Paul upholds the female value of service as one that all members, both men and

2
women, should embrace. 00

4. COMMENTS/QUESTIONS

Circumcision was a male ritual in every respect. It incorporated the male child (or
adult convert) into his relationship with the Law. The rite of initiation for Christians that
was becoming more frequently used at the time of the letter to the Galatians was that of
baptism or ritual immersion. There is no evidence that suggests that this ritual
discriminated between women and/or men.*! There is also no evidence in this letter to
suggest who participated in or performed the initiation rite or ritual of baptism. Little
concern is expressed as to who or how new believers are to be baptized into life in Christ.
What matters is that once baptized all share equally in the same new life in Christ. “As
many of you as were baptized into Christ have clothed yourselves in Christ” (3:27). A
study of the biblical roots of the liturgical and sacramental life of the church today might

reveal this same emphasis. Who did perform these actions? Were the same individuals or

199 Eiisabeth Schiissler-Fiorenza In Memory of Her, 209.

200 B Thurston, Women in the New Testament, 38.

201 «This practice [ritual immersion] probably grew out of the Jewish custom of purification by periodic
ritual washing by immersion in a migveh, or pool...Probably when it began, baptism symbolized cleansing
from the total impurity of being a Gentile.” Carolyn Osiek, “Galatians” The Women's Bible Commentary,
334.
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groups always involved? It seems that it was not a high priority for Paul, at least, to
specify the details about these questions. More is written about what faith in Christ
demands and how it manifests itself in the life of individual believers and their
communities than about the questions of precisely how or who should baptize. What
would the consequences in our theology of ministry be, if our emphasis was ordered in
this way: faith, community (i.e., those who participate in it), and only then, “those who

perform” and ceremonialize the acts of commitment?

ROMANS (A.D. 58)

1. BACKGROUND

On the significance of Paul’s letter to the Romans, Beverly Roberts Gaventa
writes, “One might argue that Romans belongs first [among Paul’s letters] because of its
place in the history of Christian theology. Through the interpretations of such theologians
and church leaders as Augustine, Martin Luther, and Karl Barth, Romans has exerted

" incalculable influence in Western Christian theology.”*”* This treatise-like letter was

probably written between 54 and 58 C.E., from Corinth or possibly the port-city of
Cenchreae. Paul did not found the thriving church at Rome, nor had he ever been there.
He writes of his long-held desire and intention to visit the community there (1:9-11, 13,
15; 15:22-24). As these verses indicate, Paul intended to go first to the community at
Jerusalem to bring the collection he had gathered from the Gentile communities. “For
Macedonia and Achaia,” Paul writes, “have been pleased to share their resources with the
poor among the saints at Jerusalem” (15:26). On his way to Spain, Paul planned to stop in
Rome, hoping to share with believers “some spiritual gift” and to encourage each other’s
faith (1:11b-12).

Scholarly proposals addressing the purpose and meaning of the letter are legion.
As for the goal of this thesis we mention only one principal theme that a majority of

scholars agree runs throughout the letter. This is Paul’s announcement that the gospel is

202 Beverly Roberts Gaventa, “Romans” Women s Bible Commentary, p. 314. Joseph A. Fitzmyer in his
commentary on “The Letter to the Romans” (NJBC 51:12), writes “Romans has affected later Christian
theology more than any other NT book. Scarcely an area of theological development has not been
influenced by its teaching. Its influence is manifest even in other NT writings (1 Pet, Heb, Jas) and
subapostolic works (Clement, Ignatius, Polycarp, Justin). Patristic and scholastic commentaries on Romans
abound . . .” 832.
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God’s power to save all who believe, “the Jew first and then also to the Greek” (1:16).
The “righteousness” of God is a quality of God. For human beings this means God offers
the free gift of a just judgment that springs from divine graciousness. Salvation is offered
without distinction of persons to all that believe. In our examination of chapter 16 of this
letter, we will see that the house church as well as the entire church in a city counted
women as well as men, persons from different cultures and races, and persons with high

or low social status among its membership and leadership.

2.1. BIBLICAL TEXT

1:1 Tabrog dovAog Xpiotob ' Inood, kKANTdg AndoToAog AwpiopEVog €1g
gbayyEdov Beov,

1:1 Paul, a servant of Jesus Christ, called to be an apostle, set apart for the gospel of
God,

1:9 udpTug Yop Lob EcTiv b Bedg, ® Aartpedo eV T Tvebpart Hov BV T
gbaryyerio 10D Viob abtod, bg ddoieintwg pveioy brOV Tolovuot

1:9 For God, whom I serve with my spirit by announcing the gospel of his Son, [is my
witness that without ceasing I remember you always in my prayers,]

1:16 OL yop Emaioybvopa 1o ebayyEdoy, dbvapig yap Beov ot gig
cwtnpiay navil 1@ motevovt, Iovdaiy te npdTov kol "EAATL

1:17 dikaoobun Yop Beot EV abTtd dmokaddnteton Ex nictewg £1g TioTw,
kaBbg yEypanrtal, ‘O 8¢ dikouog Ex mictemg {NoeTat.

1:16 For I am not ashamed of the gospel, it is the power of God for salvation to
everyone who has faith, to the Jew first and also to the Greek. 1:17 For in it the

righteousness of God is revealed through faith for faith; as it is written, "The one who is
righteous will live by faith.

2:11 ob ydp Eotw mpocwnoAnuyio mopd T Oed.
2:11 For God shows no partiality. [For God is not a ‘respecter’ of persons. ]

12:6 Exovieg 8¢ xopiopata katd Ty xdpw Ty dobetoay Huiv
S1d.dopa, eite mpodmreiow katd THY dvadoyiow Thg Tictewe, 12:7 eite
Swocoviow ev T Srokoviq, eite b Siddokwv Ev TN Sidackariq,

12:8 gi1e O MOPAKOADY EV TH TOPAKAAoEL b petadidoig £V &ATAOTNTL,
O TPOICTAUEVOE EV OTIOVdT, O EAE®V EV 1ACPOTNTL.

12:6 We have gifts that differ according to the grace given to us: prophecy, in
proportion to faith; 12:7 ministry, in ministering; the teacher, in teaching; 12:8 the
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exhorter, in exhortation; the giver, in generosity; the leader, in diligence; the
compassionate, in cheerfulness.

16:1 TuvicTnut 8¢ buiv Goifny THy &dehdtyy Hudv, odoav [xail
didxovov Trg ExkAnoiog 1 Ev Keyypealc,
16.1 I commend to you our sister Phoebe, a minister of the church at Cenchreae. ..

16:2 {vo. abtiy TpocdéEncBe Ev xuply &&iwg TdV dylwv kol napacTnTe
abTh eV @ Qv budv yxphin mpdyrott kol yop oTh TPOSTATIG TOAAMY
EyevriBn kol Epov abrov.

16:2 . . .so that you may welcome her in the Lord as is fitting for the saints, and help her
in whatever she may require from you, for she has been a benefactor of many and of
myself as well.

16:3 ' Aomd.oacBe Hptokov kal * AxOAav Tovg cvvepyohs pov v Xplotd
'Inco?, 16:4 oitweg LIEP TG WLXNG LOV TOV EQVTOY TPdYMACY Lrébnkaw,
ol obk Eyd pbvog ebyoplotd GAAG Kol TAcal ot EkkAncion Twv EBvav,
16:5 kol Ty kot olkov abt@v ExxAnciov.

16:3 Greet Prisca and Aquila, who work with me in Christ Jesus, 16:4 and who
risked their necks for my life, to whom not only I give thanks, but also all the churches

of the Gentiles. 16:5 Greet also the church in their house. Greet my beloved Epaenetus,
who was the first convert in Asia for Christ.

16:6 dondoacBe Mapiav, fitig moAdd Exoniacey elg LUAG.

16:7 dondioocBe ' Avdpdrikov kol Iounidv Tohg CUYYEVELG POV Kol
SOV HOADTOVG OV, olTvEg elow Emiompot Ev Tolg AmocTOAOL,

16:6 Greet Mary, who has worked very hard among you. 16:7 Greet Andronicus and
Junia, my relatives who were in prison with me; they are prominent among the
apostles, [and they were in Christ before I was].

16:9 &ondooce OLpRavOY OV cuvepydy hudv v Xprotd

16:9 Greet Urbanus, our co-worker in Christ, [and my beloved Stachys.]

16:12 &ondoacte Tphdawar kol Tpupdoav To.g komdoog EV xupiw.

dondoache Ilepoida v dyanntiy, fitig TOAAS Exoniocey v kupiw.
16:12 Greet those workers in the Lord, Tryphaena and Tryphosa. Greet the beloved
Persis, who has worked hard in the Lord.

16:13 dondoocde ‘Pobdov tov ExAexTdV EV Kuply Kol Ty pnrépo abtov
Kol Epod. 16:14 dondioacds ' Achykprtov, ®Aéyova, Epuny, IMotpoPay, |
Epudv, kol totg ovv abrolg ddeddoie.
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2.2. WHAT THE TEXT SAYS ABOUT MINISTRY

While not at all new in Paul’s writings, there is a striking reoccurrence of the
theme of service that runs throughout the letter to the Romans. Paul is the servant of the
proclamation of the gospel (1:1, 9). In 15:16-19 Paul likens his work to a priestly act of
worship offered to God: “ . . .to be a minister of Christ Jesus to the Gentiles in the priestly
service of the gospel of God . . . ” In fact, this letter contains more “liturgical” language,
that is, language of Jewish worship, than the other Pauline letters. He describes Christ as
a sacrifice of atonement by his blood (3:25) and admonishes believers to present their
“bodies as a living sacrifice” to God (12:1). Though the vocabulary suggests it, Paul is
not writing about liturgical action, but his entire ministry. Almost every mention of
Paul’s apostleship is spoken of in this context. “Paul, a servant of Jesus Christ, called to
be an apostle, set apart for the gospel of God” (1:1). Here we see the terms “servant” and
“apostle”(dovrog and dmbotorog) are even used in the same phrase.

The vocabulary and choice of images also tell us something about those to whom
Paul was writing and what “language” of service they would understand. If they were
primarily Jewish Christians originating from the Jerusalem community, as supposed, such
language would be very effective. In an effort to speak pastorally to the community at
Rome and (more importantly) to have his gospel understood and appreciated, Paul uses
persuasive rhetoric to convince his readers that he is a legitimate and faithful minister of
the gospel. Again we note the expression, “gospel of God” (ebaryyéArov Beob), so
frequently employed in Paul’s writings. It is the “gospel concerning his [God’s] Son”
through whom apostleship is given “to bring about the obedience of faith among all the
Gentiles for the sake of his name” (1:5). It is God whom Paul serves “by announcing the
gospel of his Son” (1:9), and God who gives Paul power and “eagerness to proclaim the
gospel”(1:15).

Unlike so many other Pauline writings, the opening greeting does not include the
term exxAnoio. This letter is addressed to “all God’s beloved in Rome, who are called to
be saints”(1:7). The only place where Paul does use this term (ekklesia) is in chapter 16
where he is referring to the local church. The letter is not a comprehensive and uniform
teaching, not a code of doctrine or corpus of orthodoxy. If it were, surely we would find

Paul’s teaching on Eucharist, the resurrection of the body, and the church. All of these
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strong Pauline themes are missing in the letter.”®® There is only that teaching that is the
gospel itself: “the power of God for salvation to everyone who has faith, to the Jew first
and also to the Greek” (1:16). All have sinned, Paul teaches, but through the death of
God’s Son all are reconciled. He writes, “much more surely, having been reconciled, will
we be saved by his life” (5:10b). “But thanks be to God that you, having once been slaves
of sin, have become obedient from the heart to the form of teaching to which you were
entrusted . . .” (6:17).2%

We turn now to texts from chapter 12.We find here, one of three similar ‘lists’ of

gifts (yapiopotd) associated with Paul (Rom 12:6-8; 1 Cor 12:28; Eph 4:11). Paul does

not assign any hierarchical priority when he writes of the gifts given to the body of
believers (vv 6-8). The explanation for this is evident in the verses that precede the list:
“For as in one body we have many members, and not all the members have the same
function, so we, who are many, are one body in Christ, and individually we are members
one of another” (12:4-5). Because we are in Christ, we are one body. As the result of
faith, individual members receive from the one Spirit different gifts, and thus can serve in
different functions for the good of the community (12:6-8). In the first letter to the
Corinthians, the “list” appears in 12:28. There, Paul writes of apostles, prophets and
teachers (preceded by numbers, i.e., “first apostles, second prophets, third teachers”);
then “deeds of power, then gifts of healing, forms of assistance, forms of leadership,
various kinds of tongues” (1 Cor 12:28).2%° He does not identify the same gifts or
ministries that he lists in writing to the Romans. Here, in chapter 12, Paul writes of
“prophecy,” “ministry,” “the teacher” (note the shift occurring from function to title),
“the exhorter,” “the giver,” “the leader,” and “the compassionate.” What does this shift
suggest? Is it intentional? Does it suggest a difference between charismatic gift and those

gifts that are expressly ministries within the community? Whatever it may signify, it does

% Joseph Fitzmyer, “The Letter to the Romans” NJBC 51:4, 830.

*** We will see in 12:6-8, the distinction made between the gift of teaching and that of preaching. In chapter
10:14-15, although it does not describe the ‘gift of preaching’ as such, the importance of the ministry of
proclamation is once again dramatically underscored. “But how are they to call on one in whom they have
not believed? And how are they to believe in one of whom they have never heard? And how are they to
hear without someone to proclaim him? And how are they to proclaim him unless they are sent? As it is
written, ‘How beautiful are the feet of those who bring good news!””

* The deutero-Pauline letter to the Ephesians contains another variation on the list of gifts (4:11), though
the term }opicpLorta is not found in this context. But, as in the other two cases, the gifts are mentioned in
the context of the Body of Christ.
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not appear that one gift has greater value over another. As with the case in 1 Corinthians,
there is no sense of a hierarchy of power or importance of one ministry over another. If
any emphasis or priority of ministry can be suggested from this letter, it is given to
prophesy. Paul closes the letter with a kind of innuendo about his own role as prophet
and conveyor of the “mystery that was kept secret for long ages but is now disclosed, and
through the prophetic writings is made known to all the Gentiles...” (16:25-7). This i1s
reinforced when recalling 11:13 where Paul identifies himself as “apostle to the
Gentiles.”

It is not surprising that, since Paul is writing to a community he doesn’t really
know, the letter does not reveal a great deal of direct information about how the church
operated or what the current communal challenges were. Chapter 16, however, offers
fertile ground for an investigation of certain aspects of ministry in the Roman church.
This is true if we approach it as more than a simple text containing “personal greetings”
or a suspicious “addition” tacked on to the “original” fifteen chapters, as some have
understood it. Often it is left out of discussion or studies because of its lack of theological
content yet much can be learned if we look more closely at the text even with its
frustratingly scant detail.

The chapter opens with a recommendation written to introduce a minister
(B1dxovog) of the church at Cenchreae by the name of Phoebe. This is a recommendation
very similar to the one Paul gives Timothy in 1 Corinthians 16:10-11. I will discuss
Phoebe’s role in greater depth in the next section of the paper, but it is pertinent here to
note that, as regards ministry, letters of recommendation were a typical means of
introduction of friends or business partners to a new city or group of persons. Examples
are found in the letter collections and papyri of this period and serve as evidence that
Phoebe’s example was neither uncommon nor unusual. They often followed a similar
pattern of naming the person to be introduced and a brief word identifying her or him.
The sender would then describe the relationship to the person s/he was recommending,
and then request some favor for the person. Such letters of recommendation gave

traveling missionaries and church leaders access to hospitality in communities where they
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were unknown.?®® If Phoebe was Paul’s envoy in the case of the letter to the Roman
community, this would surely speak for Paul’s trust and confidence in Phoebe’s ability to
represent him and to win the respect of the letter’s recipients.

Elisabeth Schiissler-Fiorenza®’ finds the greetings of chapter 16 (vv 3 ff) clearly
structured in terms of “ecclesial standing” rather than by any other measure such as
social or economic status. Prisca and Aquila, “co-workers” who “risked their necks” for
Paul, are named first, followed by “the church in their house.” This missionary couple
was established in Corinth by the time Paul arrived (Acts 18:1-4). They moved with him
to Ephesus where they also had established a house church (1 Cor 16:19). Besides Prisca
and Aquila, Paul identifies Mary, Junia, Urbanus, Tryphaena and Tryphosa, and Persis all
as co-workers for the gospel and leaders in the community. Andronicus and Junia are
another missionary couple who suffered with Paul in prison, and whom he identifies as
being “prominent among the apostles”(16:7).

What conclusions can we make about ministry in the Roman church and Paul’s
understanding of it? Once again it is clear that the proclamation gospel is a collaborative
work that demands hard labor and sacrifice. Paul recognizes and respects those who
preceded him in the faith. Paul holds a definite authority but it is not singular by any
means. We see leaders who are both men and women--apparently single, and sometimes
working as couples. Both women and men teach; women and men alike have been
imprisoned for their work of evangelization. Paul specifically identifies and praises
women and men apostles. Phoebe is identified as a minister of the church at Cenchreae
which suggests, as we shall elaborate further, a position of prominence among the

community of believers.

3. WHAT THE TEXT SAYS/HIDES ABOUT WOMEN

Considering the length and importance (both theologically and historically) of the

letter to the Romans, there is very little specific reference to the Roman church and even

2% In “Missionaries, Apostles, Coworkers: Romans 16 and the Reconstruction of Women’s Early History”
Word and World (V1. 4), Elisabeth Schiissler-Fiorenza writes, “Phoebe’s example testifies that early
Christian women leaders officially represented early Christian communities and that their travels served the
communication between them. It is likely—but not explicitly stated—that she was the carrier of the letter to
the Romans and thus the personal envoy of Paul,” 424.

%% Ibid., 428.
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less about women. Without chapter 16, important women leaders and co-workers for the
church would remain unnamed and unknown. Women—named and “titled”—are
included here who are otherwise invisible in the entire NT writings. Prompted by the
insights of Beverly Roberts Gaventa,?’® I want to begin with what is hidden in the letter
that has implications for women particularly. Gaventa rightly places emphasis on Paul’s
interpretation of the “righteousness of God.” Within this context she sees Paul drawing
on the traditional Jewish belief in the impartiality of God (2:11). The impartiality of God
is not in reference to God’s indifference to or detachment from human concerns. It is
more so an expression of the standards by which God judges human concerns. Wealth,
religious or social status, or power are human standards, not God’s. The Hebrew Bible
that Paul knew so well presents a God who takes sides with the weak and lowly, the
widow, and the orphan. As the prophet Isaiah speaks for God, “For my thoughts are not
your thoughts, nor are your ways my ways, says the Lord”(55:8). Gaventa believes Paul
radicalizes this conviction as regards God’s impartiality in the letter to the Romans and
applies it to all human beings, not only Gentiles or Jews, rich or poor, slave or free. On
this basis, “women may find in it a significant way of addressing the value judgments that
still elevate men over women.”®” If God is impartial, then all human beings have the
same value in God’s sight. The followers of Jesus had and still have the challenge to put
this into practical application. On this point alone, we can see justification for believing
that early Christian life was based on a “discipleship of equals,” as Elisabeth Schiissler
Fiorenza has identified it. Chapter 16 of the letter, which I will discuss shortly, gives us
the sense that this equality may have been a value that was in place in the Roman church.
Another point that has implications for women is that in this letter Paul
personifies sin as a force loose in the world that pervades the lives of all individual beings
(1:18,21-24). Humanity lives in rebellion against God (1:25) serving other creatures
rather than the Creator. Here again, women are hidden—but in this case we might say, it
has positive ramifications that they are. Women as well as men share in this sinful human
condition (1:26-27). Sin takes expression in different ways within every individual and is

not laid at the feet of women alone as the source, cause, or the promoters of sin and evil.

2% Beverly Roberts Gaventa, “Romans.” Women s Bible Commentary, 315-316.
** Ibid,, 316.
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This 1s not the case in all the NT texts and it is far from the case in the writings of the
early church fathers.

In looking more closely at chapter 16, we note, as many scholars have before us,
that there are 26 names listed in the chapter and that of those, roughly one third are
women. This is a surprisingly large number of women to be identified so specifically.
There are also references to two women who are not named but, as is more typical, are
characterized by their relationship in the family unit: the “mother of Rufus” and the
“sister” of Nereus. It is not clear what Paul is intending when he speaks of the “mother”
of Rufus as his own mother and it is even more puzzling to know what he means by the
term “sister” in the later reference. Unfortunately, even those women who are named are,
for the most part, hidden actors in the gospel community.

What is clear at the outset of the chapter, as noted above, is that Phoebe is being
recommended to the Roman community as a minister or leader of her church. Paul
further identifies her as “our sister.” It is significant that she is not characterized by her
relationship to any man, as is so often the case with women who are mentioned. They are
“daughters,” “widows,” or “wives” of someone. It is also striking that Paul refers to
Timothy, his close companion, in a similar way that he speaks of Phoebe (1Thess 3:2).2'°
In the letter to the Colossians we shall see that the author recommends a certain Tychicus
in the same way: “our beloved brother and faithful diakonos” (4:7). Phoebe’s example
witnesses to the fact that women officially represented early Christian communities and
like Prisca and Junia, for example, traveled and thus were able to communicate with other
women.

As discussed earlier, patriarchal exegetes and commentators have been guilty of
“feminizing” terms and titles in such a way that denies them any authority or suggestion

of leadership. In speaking of Phoebe, for example, translators sometimes use the verb

%1 find it surprising and inaccurate that Elisabeth Schiissler-Fiorenza writes, “Just as the closest co-
worker of Paul, Timothy is called our brother’ and God’s diakonos (1 Thess 3:2) . . .”[italics, hers].
“Missionaries, Apostles, Coworkers: Romans 16 and the Reconstruction of Women's Early Christian
History.” The Greek text in this case identifies Timothy with the term for co-worker, that is synergos, and
not diakonos, as Schiissler-Fiorenza writes. The author herself has written elsewhere of the importance of
precision particularly in these questions, whenever possible. Elizabeth A. Castelli in "Romans” (Searching
the Scriptures, Vol. II) makes the same error on pp. 277-278. I do concur with ESF that Phoebe has the
same title as the charismatic preachers in Corinth, as well as Apollos and Paul (1 Cor 3:5; Col 1:23, 25) and
that she was an acknowledged charismatic preacher and leader of the community in Cenchreae.
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form (rather than the noun as it appears in the original Greek). The Greek term diakonos
is grammatically masculine but, despite this, it is sometimes incorrectly translated as
“deaconess”(the Revised Standard Version, for example). To translate the term as
“deaconess” is anachronistic in that the Greek word for deaconess is not the feminine
equivalent of deacon but is a distinct office that existed only two centuries later. This
translation also betrays the androcentric assumption that men alone held leadership and
that the terms for such roles all pertain to men.?'! “She serves” the community or “she
has assisted many” are translations given in place of the title by which Paul identifies her.
Whenever Paul calls Timothy, Apollos or Tychicus, diakonos, translators and
commentaries frequently translate the term “deacon” or “minister.” When Paul uses it of
himself, this is not the case. Why would the translation “deacon” be more justified for
Timothy, Apollos, or Tychicus than Paul? In the case of the woman, Phoebe, although the

same designation (diakonos) is used translators and commentaries use equivalents like

keI 1] 2 &L

“helper,” “servant,” “assistant,” or “deaconess,” but rarely “deacon” or “minister.”

In addition to being minister and sister, Paul writes that Phoebe “has been
prostatis of many and of myself as well” (16:2b). This is a feminine form of the
masculine noun prostates, often translated by titles such as leader, patron, guardian,
president, chief protector.?’* The verb form found in 1 Thess 5:12 (referring to the
leadership of the community) and in 1 Tim 3:4, 5:17 (where it refers to the functions of
bishops, deacons, and elders) also gives support to this translation.’'® In the case of
Romans, one commentator manifests this mind-set in his observation about Phoebe as

prostatis:
Prostatis, which occurs only here in the NT, cannot in the context have the

juridical sense of the masculine form, i.e., the leader or representative of a

2 «A good many Jewish and Christian funerary and business inscriptions that name women presbyters and
deacons are known from the first centuries of the Christian era in a variety of locations.” Osiek, Searching
the Scriptures, Vol. II, 241. In her commentary from The Women's Bible Commentary, Pheme Perkins
writes of the “partnership” the Philippians have with Paul to spread the gospel (1:5). “In the commercial
world, partnerships were established by groups for a specific purpose . . .Women involved in business or in
running their own households, like Lydia, were a source of material support in the Pauline mission. They
were also among those who preached the gospel.

12 This is according to Bernadette Brooten, Women Leaders in the Ancient Synagogue: Inscriptional
Evidence and Background Issues (Brown Judaic Studies 36; Chico, CA: Scholars Press, 1982), p. 151.

?13 Elisabeth Schiissler-Fiorenza, “The ‘Quilting’ of Women’s History: Phoebe of Cenchreae” in Embodied
Love Sensuality and Relationship as Feminist Values, Paula Cooey, Sharon Farmer, & Mary Ellen Ross,
Eds. (Harper & Row: San Francisco 1987), 47.
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fellowship . . .There is no reference then to a “patroness” . . .Women could
not take on legal functions, and according to Revelation only in heretical
circles do prophetesses seem to have had official ecclesiastical powers of
leadership . . .The idea is that of personal care which Paul and others have
received at the hand of the deaconess.?*

It is Dr. Elisabeth Schissler-Fiorenza who points to the fact that here the literal
meanings of both terms (diakonos and prostatis) have to be “explained away” when read
from an androcentric perspective which cannot imagine or conceptualize women in
leadership roles.”! Prisca is another co-worker with Paul. She and her spouse (7) Aquila
appear here in chapter 16 as well as in 1 Corinthians and the Acts of the Apostles. They
“risked their necks” for Paul’s life, Paul himself writes, intimating their closeness to him
and their commitment to the gospel. Paul sends greetings to “the church in their house”
(16:5). We know from 1 Corinthians that they also headed a house church when they
were there (1 Cor 6:19). It is hard to imagine, since any reference to the church is to
“their” house, that this was an exclusively male assembly. While they were in Ephesus,
Luke tells us, they played an important role in teaching Apollos, an outstanding
missionary preacher of the early Christian movement (Acts 18:24-28). Piecing the
evidence together, it is clear that Prisca is herself an outstanding missionary, church
leader, and teacher. Unfortunately, the biblical texts reveal little other detail of her life
and work.

Andronicus and Junia are another missionary couple whom Paul greets in the
letter. Paul’s admiration and affection for them is evident in his address to them as being
“prominent among the apostles” (16:7). Junia suffered in prison along with Andronicus
and Paul. Women as well as men endured the hardship of their belief. This willingness to
suffer for the sake of the gospel demonstrates their commitment to it. “Since they had

become Christians before Paul, it can be conjured not only that they had worked together

Y Ernst Kiisemann, Commentary on Romans (trans Geoffrey W. Bromiley; Grand Rapids: Eerdmans,
1980), 411 as cited in Searching the Scriptures Vol 2 by Elizabeth A_ Castelli, 278. However, Olivette
Genest points out in conversation that we have many examples « ol une dame riche se porte garante de
voyageurs, d’ immigrants.»

%1% Elisabeth Schiissler-Fiorenza, “The ‘Quilting’ of Women’s History: Phoebe of Cenchreae,” She
continues, “The much-invoked objectivity of historical-critical scholarship has a difficult time prevailing
when the texts speak about women in a way that does not fit into the traditional androcentric models of
historical reconstruction.” 46.
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with Paul and Barnabas in Antioch, but also that they belonged to the circle of apostles in
Jerusalem who together with James and the twelve received a vision of the Resurrected
One” (1 Cor 15:7).2'¢

The term synergos is often translated as “co-worker.” Another description is
“those who toil” or “labor among you” (1 Cor 16:16-18). “Respect those who labor
among you, and are over you in the Lord, and admonish you” (1 Thess 5:12). In 1
Corinthians 16:16-18 Paul encourages the community to subordinate themselves to
“every co-worker and laborer.” In Romans 16:6 and 12 Paul commends Mary,
Tryphaena, Tryphosa, and Persis—four women—for having “labored hard” in the Lord.
“These women are thereby characterized as leaders of the community who, like Prisca,
deserve respect and recognition for their tireless evangelizing and community-building
ministry.”?”

The body of the letter to the Romans contains rich Pauline theology and eloquent
passages expressing it. The closing chapter strongly suggests that women played a
notable role in shaping Paul’s belief and his theological articulation of it. Chapter 16

gives a hint of the rich tapestry of early Christian communities, as well as of women’s

leadership contributions to it.

4. COMMENTS/QUESTIONS

The titles used in chapter 16 to describe the work done in the early Christian
community at Rome are not gendered, that is, they are not sex-specific. Both men and
women assumed the various leadership roles mentioned. There is nothing in this letter
that would make us think that women didn’t help fill the varieties of ministries listed in
chapter 12. Chapter 16, for one, offers names to support this claim. There are now many
feminist writers who have commented on the fact that certain terms have consistently
been interpreted as “male” when in fact there is no grammatical or logical basis for this.
Elisabeth Schiissler Fiorenza has written in many places of the need to approach

androcentric language with a hermeneutics of suspicion when it functions as inclusive

2:: Schiissler-Fiorenza, “Romans 16 and Women'’s Early Christian History,” 430.
2 .
Ibid.
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218 Androcentric language is masculine inclusive

language in a patriarchal culture.
language and mentions women only when we are exceptions, or are explicitly addressed,
or are problems. Otherwise, women are “included” under man and he. The masculine
language of the Bible functions as generic when masculine terms (in the original Greek)
such as saints, holy ones, elect, brothers and sons include both women and men. So
androcentric language is inclusive of women but does not mention them explicitly.
However, when leadership roles such as apostles, elders, missionaries, ministers or
overseers are used the same masculine language becomes gender-specific.

What the final chapter in the letter to the Romans teaches us is that we have only
glimpses of what women did in the early Christian communities and only hints of history.
Schiissler Fiorenza writes, “These references to early Christian women therefore should
be read as the tip of an iceberg indicating how much historical information we have

IOSt »219

PHILEMON (ca. A.D. 55 if from Ephesus, 61-63 if from Rome)

1. BACKGROUND

Philemon was a slave owner in Colosse who had become a Christian. Onesimus, the
central figure in this brief letter from Paul, was one of Philemon’s runaway slaves who
met Paul and, through his teaching, became a Christian whom Paul baptized in prison (v.
10b “whom . . .I have given birth to [as] Onesimus.” Whatever prompted his escape
(apparently, goods stolen from Philemon), Paul wrote this letter of appeal to Philemon on
behalf of his “child,” asking Philemon to receive Onesimus back--not as a slave
deserving severe punishment but as “a beloved brother.” S.C. Winter, in her commentary
on the letter to Philemon,*® calls this the fugitive-slave interpretation. This has been the
accepted and dominant understanding of the letter’s background for centuries. In 1935,
John Knox suggested another approach to understanding the letter. It is this point of view
that S.C. Winter has developed and written about. She refers to it as the sent-slave

interpretation. Its main tenet is based on the argument that Onesimus did not flee slavery

28 Ibid. “The ‘Quilting’ of Women'’s History,” p. 38-40; In Memory of Her (Crossroad: New York, 1983),
44-46; Bread Not Stone (Beacon Press: Boston, 1984), 16-18.

21 1bid. “The ‘Quilting’ of Women's History,” 40.

20 Winter, “Philemon” Searching the Scriptures, Vol 2, 301-311.
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but that Philemon sent him to assist Paul in prison in the same way that the Philippian
community had sent Epaphroditus (Phil 2:25-30). In the following sections we will refer
to both interpretations and their possible implications for ministry and for women.

The letter itself is the briefest of Paul’s extant letters and follows the pattern of
ordinary Hellenistic letters. Often grouped with Philippians, Colossians, and Ephesians,
the letter to Philemon, like these others, claims to be written from prison. This was
probably near the end of Paul’s life, either from Ephesus or Rome ca. 55 or 61-63. Its
brevity does not imply a lack of importance and it would be a mistake to see it only as a
letter of intercession on behalf of an individual. This is not simply a letter requesting
mercy toward a repentant slave; it is asking much more. Paul is putting Philemon’s faith
to a test and he does so in a public fashion. Baptism makes a sister or brother a
completely “new creation.” Paul asks Philemon, while addressing at the same time the
“church in his house,” to receive the newly converted Onesimus as Paul’s “own son” and
as Philemon’s own “beloved brother.” Is his faith strong enough? Is the love for which

Philemon is renowned deep enough?

2.1. BIBLICAL TEXT

1:1 TTavhog dtoptog Xpiotot ' Incob kol Tiywbbeog o ABeNdOC

OUApOV 1T AYARTT® Kolowvepy®d Mudv 1:2 kol ' Andio TR &Seddn kol
"Apyinnw 10 cvotpaTidtn Hudv kol Th kot olkéy cov ExkAnciaq,

1:1 Paul, a prisoner of Christ Jesus, and Timothy our brother, To Philemon our dear
friend and co-worker, 1:2 to Apphia our sister, to Archippus our fellow soldier, and to
the church in your house:

1:23 " Aond{etal oe ' Enadpag b cvvoyudiwtdg pov gv Xpiotd ' Incov,
1:24 Mapkog, ' Aptotapyog, Anudg, Aovkdc, ol cuvepyot pov.

1:23 Epaphras, my fellow prisoner in Christ Jesus, sends greetings to you,

1:24 and so do Mark, Aristarchus, Demas, and Luke, my fellow workers.

2.2. WHAT THE TEXT SAYS ABOUT MINISTRY

The opening salutation names Paul and Timothy as the senders, to Philemon (a
“dear friend and co-worker”), Archippus (“fellow soldier”), and the church in “your
house.” The closing greetings (vs. 23-24) identify other specific persons (co-workers and

fellow slaves). This makes the issue of Onesimus and Philemon a public one on several
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fronts. It also identifies specific individuals who have worked in the proclamation of the
gospel and in the effort to increase the number of believers. As suggested above, the sent-
slave interpretation reads v. 5 (where Paul writes of Philemon’s “love for all the saints
and [your] faith toward the Lord Jesus”) as the introduction to Paul’s request to keep
Onesimus (“I ask you for my child” v. 10). The interpretation developed by S.C.
Winter”' sees in the main body of the letter (vs. 8-20) a literary construction following
the pattern of legal petitions that would have been made in a court of law. Other words in
the text are thus interpreted in a legal context. Translations vary according to a fugitive-
slave or a sent-slave perspective. For example, the verb in v. 10, “I ask you for” reflects a
legal request for a gift of Onesimus, more than does, “I ask you on behalf of’ as it is often
translated.””> Winter believes that interpreting Paul’s terminology in this vein is more in
keeping with Paul’s usage elsewhere and that of other first-century writings. The results
of this interpretation lead one away from the more traditional understanding that
Onesimus had escaped and had somehow gotten to Paul in prison. There he was
converted and baptized by Paul and, as a result, had Paul as his ambassador pleading for
his total amnesty as Philemon’s slave and, moreover, as in a new status as “a beloved
brother.” According to Winter, this more traditional fugitive-slave interpretation relies on
inferences drawn from the text. The explicit statements that Onesimus has fled (and that
he has stolen from Philemon) and that Paul expressly asks for forgiveness for Onesimus
are simply absent in the text. However, throughout Paul’s writing we have often had to
rely on inference, silence, and context in order to make what are, in the end, tentative
conclusions.

The connection I make between ministry and the foregoing is that of how “point
of view” and “contextualization” can change understanding. We cannot harmonize texts
or understandings of texts and then draw hard and fast conclusions. We work with hints
and innuendoes. Being mindful of this allows and promotes different approaches and
different understandings. The letter to Philemon once again reinforces several
observations that we have already made as regards ministry. Paul aligns himself with

other co-workers for the gospel (1-2, 24). There is shared suffering as a result of the

*%! Tbid. Winter builds her proposal along the lines of a similar interpretation made by John Knox in 1935.
*22 Winter gives several examples demonstrating the contrast in translation of verbs according to the
perspective one takes on the letter’s meaning (“Philemon,” Searching the Scriptures, Vol II).
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proclamation and teaching about Jesus Christ (v. 23). Philemon is not addressed without
the mention of some of his co-workers and more importantly, “the church in [his]
house”(v. 1). The other point that I find worth noting is to recognize the influence of “the
minister” (in this case, Paul) in the life of a community and its leaders. While this may
appear to be insignificant, the fact that Paul can make a significant impact both on
individuals in their personal conversions and on communities in their coming to
recognize the implications of conversion to the gospel of Jesus Christ is not without
importance as we read and re-read these texts. The letter is often described as a “personal
appeal.” The fact that it was added to the official canon is significant in my estimation.
The “personal is political,” many feminists say. Here is a case where one sees this

principal in action.

3. WHAT THE TEXT SAYS/HIDES ABOUT WOMEN

To the dismay of those who recognize the inherent evil in slavery, Paul does not
take a clear stand against slavery in these verses. Paul is ambiguous on many subjects. As
a result, his writings have been used for decades to justify and even encourage the
continuation of certain social institutions and values such as slavery, patriarchal
marriages, or sexism that are clearly out of sync with the gospel Paul preached. It is not
difficult to see how one could take a text such as the following as a reason to uphold the
status quo even when it is unjust. “For whoever was called in the Lord as a slave is a
freed person belonging to the Lord . . .In whatever condition you were called, brothers,
there remain with God” (1 Cor 7:22-24). As regards the letter to Philemon, I find the
insight of Pheme Perkins helpful on this topic.”*® She believes that in the letter to
Philemon, Paul changes his language from that of a direct, public request for the freedom
of a runaway slave, Paul makes a request that is more socially acceptable for Philemon to
comply to. The renaming of the relationships to “my child,” “my own heart,” “beloved
brother,” and “a partner,” make Paul’s appeal significantly different because of publicly
shared language. Perkins writes, “The renaming of the relationships among Onesimus,
Paul, and Philemon that takes place opens up the possibility of a response to Onesimus

different from that anticipated on the basis of common social practice. ‘Philemon is not

*3 Perkins, “Philemon,” Women's Bible Commentary, 363.
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asked to free a bad slave.””?** The Roman legal system of Paul’s time distinguished the
free person, the slave (who was the property of another person), and the ex-slave or
“freedperson [sic].” Even freedpersons continued to have obligations to their former
“owners” but they did acquire some rights and could, over time, become citizens. Perkins
draws from this shift in “naming” the point that new patterns of naming are essential to
changing institutions and values (such as I suggested above) that have deeply ingrained
patterns of domination.

Where do women appear in this letter? Paul greets Appia whom he calls “sister”
(v 2). From other Pauline letters (Euodia and Syntyche in Philippians 4:2 and especially
Phoebe and others in Romans 16), it can be assumed that Paul greets her because she was
a church leader. Considering the length of the letter and what we have found in other
Pauline writings, this is at least notable.

How are women hidden? The same Appia whom we have just identified as a
woman who “appears,” has also been “hidden” by the many interpreters who have
identified her as the wife of Philemon. He would have been a man of some means and the
owner of the house where the church met. The problem is that, as noted in other letters,
when Paul refers to a church that met in a house, the possessive pronoun “your” would
either be singular or plural reflecting whose house it was. Romans 16:5 shows the church
that met in Prisca and Aquila’s house, as “their”/ “yours,” plural. In verse 2 of Philemon,
the pronoun is singular. Again, it is Pheme Perkins who points out that the conflicts
between the institution of slavery and the Christian call to mutual love and equality
spoken of in Gal. 3:28, for example, are hidden because of the interpretations that have
been given texts such as Philemon. The tensions that arise between the treatment and
naming (or not naming) of women and the Christian reality are similar, but don’t even

appear in this letter.

4. COMMENTS AND QUESTIONS
Religion, in general, has been notoriously ambiguous in its response to slavery
and other forms of subordination of one group by another—whether human over animal

species, whites over persons of color, or men over women. In this regard, we might say

4 Thid.
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on the one hand, that the letter to Philemon “muddies the waters” more than clears them.
On the other hand, perhaps one of the hidden blessings the Letter to Philemon can give
contemporary readers is the awareness that consciousness changes and develops. As a
result, institutions and values we may have once considered acceptable and even
necessary are now recognized as being both unjust and inhumane. Paradigms can and do
indeed shift. This has radical implications for our understanding of ministry and women’s
role in it. In the final chapter of this thesis I will address what these implications might

be.



Chapter Six
Feminist Textual Study on Women and Ministry:
Disputed Letters of Paul

COLOSSIANS (C.E. 61-63/90-100)
1. BACKGROUND

Multiple questions surround the letter to the Colossians including authorship, date,
origin, and audience. More engaging questions than these are questions that concern
noticeable shifts in literary style and vocabulary, and significant theological emphases
that are not found in the undisputed letters of Paul. While it is tempting to pursue these
in some depth, I hold to the limits of my thesis and offer only a brief summary of the
major scholarly questions that affect our examination of ministry and women. Several
pieces of evidence link this letter with the letter to the Ephesians, and as a result, I
mention both letters at times in this section. Looking first to the Colossian
correspondence and the question of authorship, we learn that it was not until the early
19" century that authentic Pauline authorship came into question. Though there are many
Pauline characteristics in the letter—typical greetings, thanksgiving, and conclusion (“I,
Paul, write this greeting with my own hand” Col 4:18; 1 Cor 16:21)--Raymond Brown
writes that today about 60 percent of biblical scholars view Colossians as a deutero-
Pauline text.”® I too, hold to the position of pseudonymity. Those who support this view
point to differences in vocabulary, writing style, and theology from that found in the
undisputed letters of Paul, and I am persuaded by the weight of their arguments. A brief
examination of a few such arguments now follows.

Working from the position that Colossians is a pseudonymous text, a significant
number of scholars (Meeks, Kidsemann, Lohse, among others) identify the letter as
coming from Ephesus in the last third of the first century. Nonetheless, for some, the

similarities to authentic Pauline writings are strong enough to justify an earlier dating,

225 Raymond E. Brown, in his book, 4n Introduction to the New Testament, discusses the question of
authorship and makes reference to surveys that highlight some scholars and the nuances each has in her/his
various approaches to the question. See pages 610-615.
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suggesting that the epistle was written by a companion or disciple of Paul, who was still
alive but imprisoned.?® I agree with those who hold that the letter to the Ephesians
follows closely in chronological and geographical location to the letter to the Colossians.
Colossae was about 110 miles from Ephesus and both cities lay along an important
commercial route. Laodicea, mentioned twice in the letter to the Colossians (2:1; 4:16),
was the most important commercial center along the same route. One could move from
there to the north to Hierapolis or continue straight along to Colossae.**” In addition to
the geographical and chronological proximity, there is also a strong similarity in the
content of the two.”** Consequently, the two letters are often treated together.

The letter to the Colossians itself tells us that it was Epaphras, not Paul, who
founded the church at Colossae (1:7-8; 2:1; 4:12-13). Furthermore, “Paul” suggests that
he had not even visited the community there (“I am struggling for you . . . for all who
have not seen me face to face” 2:1). Like the questions surrounding authorship, the
reasons prompting the letter remain a disputed issue. Generally, there is agreement that
the Colossian Christians were being influenced by false teachings that threatened the
clarity of traditional Pauline teaching and life that had shaped the earlier generation of
Christians at Colossae (2:8, 16-23). The author writes in Paul's name and draws from
Paul's authority to counteract the influence of this dangerous body of teachings that had
begun to affect the community. These teachings seemed to promote the necessity of
acquiring a“knowledge” of heavenly beings and spiritual rulers that had control over
humanity and the powers of creation, separating individual believers from God. The
author objects to these teachings By emphasizing that God's act of redemption in Christ is

fully accomplished, thus making religious rituals and ascetic disciplines unnecessary for

26 Margaret MacDonald, The Pauline Churches A Socio-historical Study of Institutionalization in the
Pauline and Deutero-Pauline Writings, (Cambridge/New York: Cambridge University Press, 1988), p. 86.
Relative to this point, MacDonald cites Wayne Meeks, The First Urban Christians (New Haven and
London: Yale University Press, 1983), 125.

27 Brown, An Introduction to the New Testament, 599.

% Bonnie Thurston, Women in the New Testament, Questions and Commentary, 129-141 The letters to the
Colossians and Ephesians express similar theological points of view and tend to rely heavily on traditional
materials such as vice and virtue lists, remnants of liturgical texts, and household codes. These genres of
texts occur much less frequently in the earlier letters of Paul. “Most tellingly, there is remarkable similarity
in the content [italics, mine] of the two letters. About a third of the words in Colossians are found in
Ephesians, and 73 of the 155 verses in Ephesians have close parallels in Colossians.” Thurston, 132. See
also, Margaret MacDonald, The Pauline Churches, 87.
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union with God (2:8-10, 16-23). Because of Christ’s saving act, all trespasses have been
forgiven, and rulers and authorities have been brought to subjection (2: 13-15).2%

Though absent from Paul's authentic writing, the idea of a pre-eminent, cosmic
Christ (1:13-23) dominates the Christology of this letter. As well, an uncharacteristic lack
of emphasis on the Second Coming of Jesus gives way to a realized eschatology,
elevating Christians to the status of being already fully in Christ (1:13). The concept of
ekklesia (assembly, church) that Paul employs in his writings appears almost exclusively
in reference to a particular local Christian community (1 Cor 1:1, for example), or to
local groups of communities (Gal 1:2). In the letter to the Colossians, although the author
uses greetings that suggest this same sense of specificity (“greetings to Nympha and the
church in her house” 4:15b), the greater focus is on “the church” as the body of Christ
who exercises his rule over the whole world (1:15-18). “He is the head of the body, the
church; he is the beginning, the firstborn from the dead, so that he might come to have
first place in everything” (1:18).

As mentioned, many writers have noted the strong similarities between the letter
to the Colossians and that written to the Ephesians. In both letters, baptism is presented as
the means of establishing the believers’ identity in the heavenly rather than the earthly
realm. Tt is therefore a spatial distinction (heaven and earth), rather than the more
typically Pauline temporal separation (this age and the age to come) that baptism signals
in these two letters.”° At the same time, baptism does have behavioral consequences for
the individual (Col 3:5-11; Eph 2:3; 4:25-32). Unfortunately, the letter to the Colossians
does not directly reveal a great deal about how these consequences might have affected
ministry or women's roles in the community. However, the Household Code in chapter
3:18-4:1 is based on the Roman imperial model of patriarchy and marks another shift in
emphasis that is absent in the authentic Pauline letters. It is a shift that inevitably involves
women and slaves and it moves attention from the life of the community of believers to
the good ordering and maintenance of the household. Now it is appropriate behavior

between members of the household (wives/husbands, children/father, slaves/masters) that

229 MacDonald, The Pauline Churches, 92.
230 Elizabeth Johnson, “Colossians” The Women's Bible Commentary, 346-347.
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reflects the well-being and good order in the church. More will be said about this in the

section on women in the text.

2.1. BIBLICAL TEXTS

1:1 ITavhog &nbotorog Xprotod ' Incod S16 Berfotoc Beod kol
Tw60Beog 0 AdeALPOC
1:1 Paul, an apostle of Christ Jesus by the will of God, and Timothy our brother . . .

1:7 xabag epdbete anod ' Enappd tob dyamntod cuvdoblov Hudy, bc Eotw
ToTog brep LUWY Sidkovog 100 XpioTov,

1:7 This you learned from Epaphras, our beloved fellow servant. He is a faithful
minister of Christ on your behalf.

1:18 kot ab1og EoTv ) kEGOAT ToU cdpatog The ExkAncioc: bc Eotw
&px N, TPWTOTOKOG EX TMV VeKp®Y, {val yEvntal Ev ndow alrtde mpatehoy,
1:19 611 BV oLt ebdOKNOEY TAVTO TAHPWUIA KOTOLKTIoOL

1:20 xail 8t ab1o¥ dmokaTadrdEat 0 vt £i¢ alTdY, Elprvonotfioac
818 10U aipatog 1o otowpod abtod, [t abtod] elte T EmL THig Yiic
eite 1a &V to1¢ obpawoic.

1:18 He is the head of the body, the church,; he is the beginning, the firstborn from the
dead, so that he might come to have first place in everything. 1:19 For in him all the
fullness of God was pleased to dwell, 1:20 and through him God was pleased to
reconcile to himself all things, whether on earth or in heaven, by making peace through
the blood of his cross.

[See 2 Cor ... ministers of reconciliation]

1:23b Eyd IIovdog ddkovoc.
1:23b I, Paul, became a servant [of this gospel.]

1:25 1ig Eyevouny eyd didxovog kotd Ty olkovoutoay o0 Oeod Ty
doBeicdy pot eig Ludg TAnpdoat TV Abyov 100 Heod,

1:25 T became its servant according to God's commission . . . to make the word of God
fully known,

1:28 &v hueig xatayyéLdopey voubetobiteg ndvta dvBpwmov Kol
d18d.okovTEG TAVTa dVBpwToV EV TEoT SoiQ, v MOPAOTACHOUIEY TTdVTO,
dvBpwnovtereov Ev Xplotd:

1:28 It is he whom we proclaim, warning [all men] everyone and teaching [all men]
everyone in all wisdom . . .

2:1 BAw yop buag eidtvar hiikov dydvo. Exw Lrep budv kol 1dV Ev
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Aocodikeiq kol oot oby ebpakov T tpbcwnbY Lov Ev copki,
2:1 For I want you to know how much I am struggling for you, and for those in
Laodicea . . .

2:19 xai ob kpot®V THY kePoAfY, EE 00 AV 10 odpa d1d Tdv AodV Kol
cvvdtopwy Envyopmnyobuevoy kol cupBipalépevor abtet Ty adEnow 1o

Beov.
2:19 and not holding fast to the head, from whom the whole body, nourished and held
together by its ligaments and sinews, grows with a growth that is from God.

4:7 To kot Eue mdvta yvopioel Duiv Tuyikog o dyarmntog &derdog kol Totog
didkovog kol ocvdovdog Ev kuplw,

4:7 ... Tychicus will tell you all the news about me; he is a beloved brother, a faithful
minister, and a fellow servant [slave] in the Lord.

4:15 ' Aondoa.cfe tovg Ev Acodikeia &dedpoie kot NOppov kol iy
xot'olkov abthg ExkAnoiov.

4:15 Give my greetings to the brothers in Laodicea, and to Nympha and the church in
her house.
2.2. WHAT THE TEXT SAYS ABOUT MINISTRY

The letter opens in typical Pauline fashion: “Paul” identifies himself as “apostle”
(apostolos), with mention of Timothy as a collaborator or co-sender (here, called
“brother,” adelphos). Epaphras is almost immediately singled out and praised as Paul’s
“beloved fellow servant” (doulos). “He [Epaphras] is a faithful minister (diakonos) of
Christ on your behalf . . .” (1:7). Both terms applied to Epaphras, doulos and diakonos,
are ones Paul uses of himself when writing to the churches he founded.?'

Although the early Christian communities were relatively independent, clearly
they looked to Paul or his coworkers for guidance. Paul’s service of the gospel and his
willingness to suffer for it is dramatically expressed in this letter. “I, Paul, became a
servant of this gospel. I am now rejoicing in my sufferings for your sake, and in my flesh
I am completing what is lacking in Christ’s afflictions for the sake of his body, that is, the
church” (1:23b-25). The author is careful to clearly underscore the authority of Paul’s co-
workers, namely Epaphras, Tychicus and Onesimus (1:6-8; 4:7-9). But when the author

! Mary Rose D'Angelo, in her commentary on “Colossians,” in Searching the Scriptures, Vol 2, reminds
the feminist reader to be alert to the fact that the author of Colossians creates “Paul” as both “author and
hero of the letter.” “Thus,” she writes, “Colossians is the first step in creating the Paul of the Pauline
school that produced not only Ephesians but also the Pastorals” (p. 313).
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presents Christ as “the head of the body, the church,” and the source of reconciliation
between God and all things, whether in heaven or on earth (1.18 f), something new
happens. The image harks back to 2 Corinthians where Paul writes of God, “who
reconciled us to himself through Christ” (2 Cor 5:18a). Yet, a subtle but significant
difference, in this regard, marks the letter to the Colossians and its implications for
ministry. The text in 2 Corinthians continues, “[God] has given us the ministry of
reconciliation; that is, in Christ God was reconciling the world to himself, . . . entrusting
the message of reconciliation to us.” And even more, “So we are ambassadors for Christ,
since God is making his appeal through us . . .”(2 Cor 5:19a, 20). We see in the letter to
the Colossians a shift from human participation in the ministry of reconciliation to action
that is initiated and fulfilled by God in and through Christ. The notion of *“human
ambassadors” for Christ, or any sense of ministerial activity on the part of human agents
as “ministers of reconciliation,” has disappeared. While Paul’s ministry remains an
important part of the message to the Colossians, there is no hint of Paul’s “ambassadorial
role” in the ministry of reconciliation. With Paul’s death, obviously, adaptations in
governance had to be made. The Christian community needed to insure that fidelity to the
traditional teaching could be maintained.?**> The author of the letter to the Colossians
strives to make Paul’s presence an ongoing reality for the community. Paul’s ministry of
proclamation and teaching remains a formative influence “so that we may present
everyone mature in Christ.” “For this,” ‘Paul’ writes, “I toil and struggle with all the
energy that he powerfully inspires within me” (1:28-29).

As I noted in the Background section above, when Paul speaks of Christ as a body
having many members (1 Cor 6:12-20; 12:12-31; Rom 12:3-8), he speaks of the risen
body of Christ with individual Christians as members. Just as the members of a physical
body, including the head, share equally in the life of the body, so does each Christian
share in the life of the Body. The author of Colossians, however, develops a cosmic

vision in which Christ is the fullness of God and the power of God, and is now head over

2 Margaret MacDonald, The Pauline Churches, pp. 126-130. In her investigation of the implications of
the psendonymity of Colossians and Ephesians, MacDonald discusses the development of a Pauline
movement that stretched beyond the boundaries of the Apostle’s own lifetime. “Further institutionalization
was required to deal with the new problems of management surrounding the absence of the charismatic
leader and the incorporation of people farther removed from the events that called the sect into being” (p.
127).
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the church.?*? On the one hand, this is a more universal vision of ekklesia than what we
have generally seen in Paul’s letters, and suggests a broadened concept and
understanding. On the other hand, the introduction of the Greco-Roman Household Code
in 3:18-4:1 applies rigid, patriarchal authority structures to a settled, particular Christian
community. The ekklesia, which Paul so emphatically declared to be free of division and
distinction between members (Galatians 3:28, for example), becomes for the next
generation of Christians a sphere and focal point of life that is more and more marked by
unbending rules of behavior and roles in which some members are dominant over others

by virtue of their economic status or biological gender. **

3. WHAT THE TEXT SAYS/HIDES ABOUT WOMEN

The only direct reference to women is found in 4:15. An individual woman, Nympha,
is identified in the same way as are Mary and Lydia in the Acts of the Apostles (12:12;
16:11-15, 40). “Give my greetings . . . to Nympha and the church in her house.” Nympha
is a householder who was in a position to offer the local church a place to meet. Bonnie

Thurston?*?

discusses the textual uncertainty of the name, that is, whether “Nympha” is a
male or female name. She reminds readers that androcentric scholarship had the same
struggle with the name “Junia” in Romans 16. For some scholars it seems more difficult
to envisage a woman as the leader of a house-church than it is to piece together scant data
that concludes that “Nympha”(f) is a contracted form of “Nymphodorus”’(m). Along the
same lines, the pronoun in the following phrase, “and the church in her/his house”
(4:15b), is found to be masculine, thus autou, rather than autes (his house/her house).?

What is clear is that the author of the letter does not (perhaps cannot, because of her

#3 Although Raymond Brown stands with those who favor deutero-Pauline authorship for this letter, he
makes a convincing case for the tenuousness of both sides of the authorship argument, saying that those
who contend that Paul could not possibly have held such developed views about church, Christ, and
eschatology overstate the issue based on the evidence available. An Introduction, pp. 610-617.

3 “parenetic shifts in Colossians enhance the emerging pattern of domination. Where Paul once hailed the
slave as Christ’s freedperson, warning that the freedperson is Christ’s slave (1 Cor 7:21-23), Colossians
requires, ‘slaves obey your masters.” Where Paul wamed that both woman and man yield physical
autonomy to their sexual partners (1 Cor 7:4), . . . Colossians insists, ‘Wives, be submissive to your
husbands’ (3:18).”Mary Rose D’ Angelo, Searching the Scriptures Vol 2, 314,

23 Thurston, Women in the New Testament, 134.

¢ See also Mary Rose D’ Angelo, Searching the Scriptures Vol 2, 317, where she notes specific
manuscripts that disgnise Nympha'’s as a man’s name.
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prominence) hide Nympha or her role as church leader. At the same time, this is not
necessarily an approbation of her or any woman in this role.

The Household Code (3:18-4:1) that precedes “Paul’s” greeting to Nympha, begins
with an exhortation to women/wives to submit to their men/husbands. The author of the
letter borrows this traditional literary form that organized a household in a hierarchical
structure of economic dependence and gendered mores. All the tasks carried out by the
members of the Roman household were under the control of the male head of the
household. The letter to the Colossians Christianizes structures and ways of operating
within them that are based on domination and subordination. Bonnie Thurston suggests
that perhaps it was because slaves, women, and children in the Christian community had
more “status” in their households than in the larger, public sphere that they were a
potential source of criticism of Christianity by their society.”’

If it is not yet clear what the Household Code, as it appears in Colossians, has to do
with women and ministry, reading further on in the “Paul” of the Pauline school will
demonstrate that Colossians is a first step in an evolving pattern of patriarchal
domination. There may certainly have been traces of its beginnings in Paul’s time and in
his writings. Colossians, however, reinterprets the baptismal vision expressed in Gal 3:28
by omitting the third distinction “no longer male and female” (Col 3:11), leaving women
on the fringes of (perhaps hidden at the bottom of an increasingly hierarchical)
community life. The author of Colossians is more concerned with slaves than with wives.
The letter to the Ephesians reinforces and imposes increasingly restrictive ethical codes

especially for women and secondarily for children and slaves.

4. QUESTIONS/COMMENTS

As soon as we forget that the “personal” is indeed “political,” we move into a
realm of naive idealism when engaging in daily activities. The letter to the Colossians is
sometimes overshadowed by the longer, treatise-like letter to the Ephesians, but is itself
important in our examination of the New Testament witness to ministry and the role

women played in the early Christian communities. Colossians contains eloquent

7 “The Code instructs them to behave in ways that society would find inoffensive and thus not bring
attention and censure to Christianity. The author seems to want to ensure that the ‘otherness’ of
relationships among Christians is not an affront to the larger society and, as a result, a threat to the
Christian community itself.” Thurston, Women in the New Testament, 137.
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expressions of faith and encouragement to “know” wisdom and the knowledge of God’s
will. The danger with such writing is in its potential to mask certain assumptions that do
not take an authentic gospel shape. In the case of the letter to the Colossians, Paul’s
theology and practice is reformulated in a way that facilitates the enforcement of
patriarchy. The introduction of the Household Code has given authority for the
endorsement of unjust and sometimes violent treatment of the members of the “household
of God.” Without doubt, these codes had a deep influence on the “place” of women in the
Church as well.

If we read Colossians in liturgical settings, or “borrow” from its theology, without
always being mindful of the letter as a unity, we run the risk of forgetting the part it has
played and plays in the creation and promotion of a pseudo-Christianity that operates on
the basis of distinctions and differences, rather than a community of equals.*® In accord
with Mary Rose D’ Angelo,”® T consider Colossians as a canonical text, that is, one that
offers the official common memories of the Christian communities. In this case, it
contains memories that have had many unfortunate ramifications for women throughout

history.

EPHESIANS |[c.e. 61-63 OR 90-100]
1. BACKGROUND

Prof. E. Elizabeth Johnson?® brings a significant point to the fore as regards the
question of authorship of both the letter to the Colossians and the letter to the Ephesians.
She suggests that it is more accurate to speak of the identity of the author as being
“disputed” or “undisputed,” rather than to speak of the texts as “authentic” or
“inauthentic,” the reason for this being that it is a question of authorship, not authority. In
one of his last major works, Raymond Brown estimated that “at the present moment
about 80 percent of critical scholarship holds that Paul did not write Ephesians.”**' What

are the ramifications of this? Johnson’s observation and Brown’s conclusion as regards

% In her commentary on “Colossians,” Mary Rose D’ Angelo, in Searching the Scriptures Vol 2, is even
stronger on this point in saying, “Thus, Colossians is a step toward a Christianity that became increasingly
restrictive and even abusive for women, children, and slaves . . . The codes should be read liturgically or
cited as scripture only to be challenged.” 323.

%D’ Angelo, “Colossians,” 313.

9 E_Elizabeth Johnson, “Ephesians,” The Women's Bible Commentary, 338.

MR, Brown, An Introduction to the New Testament, 621.
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authorship suggests that these deutero-Pauline letters (Colossians and Ephesians) address
a different group of Christians (second or third generation), living in a different period of
time, and experiencing challenges different from those of early Christian communities
founded and addressed by Paul. Concretely, this means that we will see a development in
Paul’s thought and teaching, and an ongoing process of institutionalization in the
believing communities.>* The phenomenon appears most clearly when we begin to
examine the question of ministry and the presence/absence of women in the sections that
follow.

Textual differences in style and linguistics, and differences in the circumstances of
the church, explain, in part, why many scholars believe that it was not Paul who wrote the
letter, and that it was not written during Paul’s lifetime. The general quality and
surprising lack of circumstances also point to pseudonymity. Whereas, Paul’s style is
generally characterized by short, clear (sometimes almost brusque) sentences, the letter to
the Ephesians (like Colossians), has long, complex sentences containing many clauses,
repeated words, and redundancies. (See 1:3-14 or 4:11-16, each of which is one sentence
in Greek.) Some of the central concerns evident in Paul’s work are absent or are
significantly changed in Colossians and Ephesians. For example, the tension between
Gentile and Jew that was so dominant a theme in Galatians and Romans does not appear
in the letter to the Ephesians.?*® The Jews are not mentioned in the letter. “Paul” writes as
one who has not seen the recipients of the letter (“I have heard of your faith in the Lord
Jesus.” Eph 1:15) though Acts 18-20, indicate that Paul was in Ephesus for about three
years and wrote several of his letters from there. In the “Ministry” section that follows,
we will also see a change in the understanding of the ekklesia similar to what we saw in

the letter to the Colossians.?*

%2 Margaret MacDonald’s project in The Pauline Churches argues convincingly that in examining various
aspects of Christian community life, there are both continuity and a development in the process of
institutionalization from the middle of the first to the middle of the second century. She works from the
hypothesis that the letters to the Colossians and Ephesians come shortly after or even before Paul’s death,
during his imprisonment. I follow those who locate the letters in a later period, though I do not see this as
being incompatible with the continuity and development MacDonald suggests.

*3 B Thurston, Women in the New Testament, 138.

2% On the letter’s resemblance to that of the Colossians, R. Brown writes that “between one third and one
half of the 155 verses in Eph are parallel to Col both in order and content. One quarter of the words of Eph
are found in Col, and one third of the words of Col are found in Eph.”(See note #17,as well.), in An
Introduction, 627.
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Because it is not clear who the addressees are (“To the saints who are in/at Ephesus”

245

is missing in several important manuscripts),”" and because there is none of the typical

detail referring to individuals or specific issues or events, it is impossible to establish
either authorship or audience conclusively. Ephesus, as mentioned earlier, was a major
city of the period, the capital of a Roman province, and a busy trade center. It was also a
center of religious activity and a crossroads for travelers.>*® Ephesus had been the base of
operation for Paul and his co-workers in their Christian missionary work. The fact that
the letters to the Colossians and Ephesians are so closely linked in content, and that 1 and

2 Timothy concern the church at Ephesus, attests to the ongoing importance of the city

for Christianity.?*’

2.1. BIBLICAL TEXTS

1:11 Tlavlog dndotorog Xprotov ' Incov dic Bedfpatog Beov Totg dylolg
t01¢ oVow [Ev ' Edtow]
1:1 Paul, an apostle of Christ Jesus . . . To the saints who are [in Ephesus]

1:22 kol mdvto. brEtaEey Ld Tovg THdoG abToV Kol alrtov Edwke
kedodny brgp mdvta Th ExxAnoiaq, 1:23 fiTig Eotiv 10 copo abrov, 1
TATHPWOLA TOV TO. TTAVTO, EV TOOY TATPOVHEVOV.

1:22 And he has put all things under his feet and has made him the head over all things
for the church, 1:23 which is his body, the fullness of him who fills all in all.

2:19 dpa. odv obkET Eott EEvor Kol Tdpoikol AAAC EGTE CUUTOATTOL TOV
&yiov Kol olkelol 100 Beov, 2:20 Emorkodoun0Evteg Enl td Bepelio TV
ATOSTOAWY KOl TpodnTdY, dvtog dkpoywvioiov abtod Xpiotov ' Incov,
2:21 £V © oo 01kodout) cuvapioloyovpévn abéet eig vaodv dylov Ev
Kuptw, 2:22 &V @ xal bueic cuvolkodopeiche £ig koTokTThploV oL BE0V
EV TTVEDUOLTL.

2:19 So then you are no longer strangers and aliens, but you are citizens with the saints

and also members of the household of God, 2:20 built upon the foundation of the
apostles and prophets, with Christ Jesus himself as the cornerstone. 2:21 In him the

245 M. MacDonald, The Pauline Churches, p. 86; R. Brown, An Introduction to the New Testament, p. 626.
(See also Brown’s footnote #15 in which he lists some of the specific manuscripts.)

246 B Thurston, Women in the New Testament, 136.

7 Richard E. Oster, Jr. “Ephesus,” The Anchor Bible Dictionary Vol 2, (David Freedman, editor-in-chief,
New York: Doubleday, 1992), “The Ephesian Christian community of the 2d century is documented, in
part, by the evidence available in the letter to it from Ignatius of Antioch. The name of the Christian
apologist Justin Martyr was also associated with Ephesus in the first half of the 2d century A.D.,” 549.
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whole structure is joined together and grows into a holy temple in the Lord; 2:22 in
whom you also are built together spiritually into a dwelling place for God.

3:2 el ve hxoboate Ty olxovopiov Thg xdpitog Tov Beov Tng Sobeionguol
gl buog,

3:2 for surely you have heard of the commission of God’s grace that was given me for
you .

3:14 ToDToL X¥EPW KEUTTO T YOVaTd, Hov Ttpdg OV Tartépa, 3:15 EE ob
naca ToTplo. Ev obpavotg kol Ent yrg ovopdleton,

3:14 For this reason I bow my knees before the Father, 3:15 from whom every family in
heaven and on earth takes its name.

4:4 Bv coOpa kol Bv mvedpa, kobhg kol ExkAHONTe EV pid EATTION TNg
KANoEWG LUV
4:4 There is one body and one Spirit . . .

4:11 kol abtog Edwkey Tovg eV dmooTtolovg, Tovg 08 TpodriTag, Tovg O
gbayyeAiotdeg, Tobg d¢ moévag kol ddackAAoUg, 4:12 TTpodg TOV
KATOPTIGUOV TV &yiwveig Epyov drakoviag, £l olkodoUTV ToU CHORATOG
tov XpioTov,

4:11 The gifts he gave were that some would be apostles, some prophets, some

evangelists, some pastors and teachers, 4:12 to equip the saints for the work of
ministry, for building up the body of Christ,

THE HOUSEHOLD CODE according to the letter to the Ephesians 5:21-6:9. (I cite
here only those verses from the Code that are relevant to our topic.)

5:21 Lrotacobpevol AAAHAOG EV $6Bw Xprotov,

5:21 Be subject to one another out of reverence for Christ.

5:22 Al yuvaikeg toig diloig dvdpdow Gg T kupiw, 5:23 dT1 &vhp EcTW
KedaAT] THE Yuvalkog ¢ kol 6 Xpiotdg kedadt g ExkAnotog, abtdg
CWTHP TOO CORATOS 5:24 AALA bg T ExkkANcio bnotdooetal 10 Xprotw,
obtwg xal al yuvaikeg tolg dvdpdowey movti. 5:25 O dvdpeg, dyanate
TaC yuvakae, kabdg kol b Xpiotdg hydmmoey 1y ExkAncior kol Eowtov
nopEdwkey Lrgp abng,

5:22 Wives, be subject to your husbands as you are to the Lord. 5:23 For the
husband is the head of the wife just as Christ is the head of the church, the body of
which he is the Savior. 5:24 Just as the church is subject to Christ, so also wives

ought to be, in everything, to their husbands. Husbands, love your wives, just as Christ
loved the church and gave himself up for her.

6:5 Ol dovAol, LTTakoVETE TOlg KOTA, odipka Kuplolg pLeta doBov kal
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TpoRoL EV AmAdTHTL THE Kopdiog LUdY dg 10 XproTo,
6:5 Slaves, obey your earthly masters with fear and trembling, in singleness of heart, as
you obey Christ.

2.2 WHAT THE TEXT SAYS ABOUT MINISTRY

Though perhaps not quite as intimate or warm as some of Paul’s letters, (no
reference to the “beloved brothers,” for example), the salutation and the opening and
closing greetings appear typically Pauline. Paul, an “apostle,” writes this letter to the
“saints” [at Ephesus]. Chapter 1:13-14 also begins, as one would expect in one of Paul’s
letters, with an emphasis on the importance of proclamation and the blessing received
“when you had heard the word of truth, the gospel of your salvation.” As the letter
continues, however, subtle and then more distinct contrasts from Paul’s understanding of
“apostleship” and ministry can be detected. It is likely a second or third generation author
who writes to second or third generation Christians (circa 90-100 c.e.). Certainly, with
Paul’s passing, his successors needed to shore up their own authority by re-emphasizing
Paul’s. These followers of Paul wrote under the authority of Paul’s name (pseudonymous
letters like this had their precedents),248 adapting his teaching to the changing
circumstances of their churches. Just as the writer to the Colossians wrote to respond to
the challenges facing that church, the writer to the Ephesians does the same. Like
Epaphras, Paul’s fellow servant and faithful minister Tychicus was commended to be the
intermediary between “Paul” and the Colossian community (Col 1:7), and commissioned
to communicate all things to the Ephesian Christians (Eph 6:21). Among other
similarities in the two letters, one is particularly striking in its ramifications for ministry.
As with Colossians, Paul’s repeated reminder of the difference between this age and the
age to come (temporal dualism) is overshadowed by a spatial dualism (heaven and earth),
through repeated emphasis on the heavens and the “heavenly places” (Eph 1:3, 10, 20,
2:6;3:10, 15; 4:6, 8, 10:6:9, 12).249 This is pertinent to our discussion of ministry because
of the indirect but important implications and impact this shift must have had on ministry

as it had been expressed in the earliest Pauline communities.

2% The books of Daniel, Baruch, and Enoch are examples, as is Plato writing under the name of his great
teacher Socrates. Thurston, Women in the New Testament, 130.
29 E_Elizabeth Johnson, “Ephesians” The Women 's Bible Commentary, 339.
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Ministry no longer is so urgently concerned with the proclamation of and
conversion to the good news of the Gospel in preparation for the imminent return of
Jesus. Community leaders or ministers would no longer have been focused on the
separation between Jew and Gentile. To the contrary, in the letter to the Ephesians, their
unity is proclaimed as accomplished in the declaration that, because of Christ, they are
“no longer strangers and aliens, but citizens with the saints and also members of the
household of God” (2:19). Those who were “once far off have been brought near” (2:13).
Ministry, therefore, becomes the effort to teach the kind of ethical behavior that will
transform the “present darkness,” eliminating any distinction between the earthly realm
and that of the light-filled unity of the heavenly realm. Christians are admonished to
reflect this unity by living as “children of light—for,” as the author of Ephesians writes,
“the fruit of the light is found in all that is good and right and true” (5:8-9). The letter to
the Ephesians, like that to the Colossians, portrays an understanding of the Body that is
considerably changed from the authentic Pauline writings. The church is Christ’s body
and he is its head (Col 1:18, 24 and Eph 1:21-22; 5:23). We noted that in Colossians, two
of the four references to ekklesia are to a local church (4:15, 16) and two uses of the term
are in reference to the universal church (1:18, 24). The letter to the Ephesians employs
the term nine times, and always in reference to a universal reality and not to a local
church. **°

On the basis of these and other texts cited in Section 2.1 above, we can
conclude/surmise that ministry’s task is to exhort believers to enter into the cosmic unity
that is “the mystery of God’s plan” (1:9-10). And, as we shall see, the Household Code
(5:21-6:20) teaches Christians how to “lead a life worthy of the calling to which you have
been called” (4:1). Ministry is a work of encouragement to “put on the whole armor of
God” (6:11) so as to fight against “the world rulers of this present darkness, against the
spiritual hosts of wickedness in the heavenly places” (6:11). In this, it is not only Christ,

but the “church” as well, that takes on a cosmic role.

»°Brown, An Introduction, p. 625. Fr. Brown comments briefly on the nine references to ekklesia found in
the letter to point to the stress on the universal quality of church. Another point worth noting is that in
seven out of the nine places where the term is applied it is in reference to Christ being over the church. Six
of the nine appear within nine verses of each other, and all are in the context of the Household Code, the
section dealing with wives’ relationship to their husbands (1:22; 3:10, 21; 5:23, 24, 25, 27, 29, 32).
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There are three direct references to “apostles and prophets” in the letter (2:20; 3:5;
and 4:11). In each occurrence, the tone or context suggests that these titles do nof refer to
the present activity of individuals in the community so much as they refer to the apostles

! The apostles and prophets (Paul, and those

and prophets active at an earlier time.?
active throughout the life of Jesus and Paul) are the anchor point, as it were, the
foundation of the relationship between the faithful and Christ. The Ephesian Christians
are reminded that they are “members of the household of God, built upon the foundation
of the apostles and prophets, with Jesus Christ as the cornerstone” (2:20). Some scholars
identify “the prophets” with those of the Hebrew Scriptures. But the second appearance
of the term in 3:5 makes it clear that this is not the case.”? “In former generations this
mystery was not made known . . . as it has now been revealed to his holy apostles and
prophets” (3:5). In the third reference, the apostles and the prophets (4:11) head the list of
various ministries that are performed for the ongoing life of the body. A concern for the
organization of the community is hinted at, though there is no direct discussion of how
governance or order within the community is being passed on to the growing number of
Christians. Margaret MacDonald makes an important point about ministry in her
discussion of Eph 4:1-16.%>* The pericope is a declaration of the unity of the community.
The various ministries listed within it are for the preservation of the body. The author
emphasizes that they are Christ’s gifts, given to believers for service to the church.

Based on the letter as we have it, remarks regarding “What the Text Says About
Ministry” of necessity remain tentative and mostly inconclusive. At best, they express an
effort to understand the letter as it reflects a changing and developing church following
Paul’s death. The Household Code, incorporated in 5:21-6:9, is perhaps the most helpful

source for our examination. I take it up under the section immediately following.

1 Margaret MacDonald, The Pauline Churches, sees the mention of apostles and prophets as reflecting a

perspective of a “built up” church looking back to its origins, 31.

2 Paul Bony, “L"Epitre aux Ephésiens,” Le ministére et les ministéres selon le Nouveau Testament (Paris:
Editions du Seuil, 1974). “Quant aux ‘prophétes’, il ne s’agit pas de ceux de 1’ Ancien Testament, puisque

Ep 3,5 leur attribue le réle d’avoir été avec les apotres les instruments de la révélation du mystére qui

n’avait pas €té dévoilé aux générations passées comme il vient de 1’étre maintenant.” 77.

253 MacDonald, The Pauline Churches, “The list of gifts reveals even less about the differentiation of roles

in the community or communities of Ephesians than similar lists in Paul’s own letters. All of the ministers

listed perform functions of preaching or teaching. We hear nothing of the more practical functions of

administration or caring for the needs of the poor.”132.
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3.WHAT THE TEXT SAYS/HIDES ABOUT WOMEN

If Colossians was minimal in its references to women, the letter to the Ephesians
does not mention so much as a single woman or give any detail of women’s participation
in the leadership or ministry of the community. It is only in the context of the Household
Code, which is an expanded version of that found in Colossians, that women are
addressed, and that is in their roles as “wives.” In these letters, and in most of the NT
texts that follow them (particularly the Pastorals which, like Colossians and Ephesians,
claim the authority of Paul), we witness this shift toward the ordering of relationships
based on the Greco-Roman household.

From the German, the term Haustafeln is used by scholars to designate biblical
texts that define the responsibilities and duties that are associated with efficient
management of private life. The basic argument behind the Household Code is that the
authority of males over females ensures the proper or ideal running of the household and,
by extension, the state. It is a traditional literary form borrowed from what can be found
extensively in Stoic, Hellenistic Jewish, and early Christian sources. But the central idea
for the model is traced to Aristotle’s Politics (1.1253b. 1-14).*** In Roman society the
household played a central role in the economic life of society. The implementation of
the code meant that the household was organized in a hierarchical structure that clearly
identified the husband/master/parent (the father) as the authority figure who held power
over those who were economically or socially dependent on him.

Christian writers by the end of the first century apply this model (which assumes a
patriarchal structure) to their communities. Increasingly, the “church” that meets in
someone’s “house,” 1s presented and understood as a church that is “the household of
God” (Eph 2:19). The churches in Asia Minor, the most frequent recipients of “Paul’s”
letters, were diverse theologically and culturally. As we saw in the undisputed Pauline
letters, each local church’s organization and operation had an obviously fluid quality
about it. Questions of false teachings, rivalries among different groups and leaders,
prophetic authority, Judaizing tendencies, and challenges to marriage and family must

have made Christian life dynamic and engaging for both women and men. Yet, we saw

4 David L. Balch, “Household Codes” The Anchor Bible Dictionary, Vol 3, 318-319. See also, Bonnie
Thurston, Women in the New Testament, p. 135. Elisabeth Schiissler-Fiorenza’s In Memory of Her, chapter
7. offers a list of other sources where material of the same or similar literary forms are found, 290-291.
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that in Colossians the introduction of the Household Code under “Paul’s” pen flies in the
face of what had been certainly not typical, but equally not unheard of, in first century
Jewish and Greco-Roman life;: women were sometimes heads of households. Assemblies
of believers sometimes met in these women’s households. Women were leaders, teachers,
and prophets. Women were co-workers and co-missionaries of Paul. We heard mention
of leaders such as Lydia, Priscilla, Phoebe, Apphia, and Nympha (as late as the writing of
Colossians. 4:15). Many names are given with reference “to the church that meets in [her]
house.” 2*°
For our purposes here, the Household Codes are important because of this very
relationship of the house-church in early Christianity and the role of the household in
Roman society. Households had been a central factor in shaping and organizing the
growing Christian communities, as we have seen. With the introduction of the codes, the
subordinate members of the household have to submit to the householder or paterfamilias
(understood to be a male). The introduction of the Roman codes deeply affected Christian
leadership structures that were in the process of becoming more fixed and more
institutionalized. Women and slaves were more restricted in leadership functions, and
their activities, in general, became defined more rigidly with the imposition of the Codes.
Admittedly, the development of ministry and church officers is not entirely clear,
despite numerous studies of the subject. The reasons for the incorporation of the
Household Code, too, have been explained in various ways. In my examination thus far,
it is Elisabeth Schiissler-Fiorenza who most accurately describes what my study of the
texts has led me to believe. Unlike many studies, Schiissler-Fiorenza’s point of departure
is not the tracing of the question of office or ministry in its move toward hierarchical and
monarchical institutionalization. Rather, she begins with the assumption that the early
Christian missionary movement created and fostered a discipleship of equals. She
observes that “the early Christian missionary movement was not defined by the

dichotomy [italics, mine] between the religious equality of all members and the spiritual

%3 An important perspective on women’s participation in social and religious life of this period is offered
by Schiissler-Fiorenza. “Such influential position and leadership of women in the Asian churches is quite in
keeping with the general religious position and social influence women had in Asia Minor. Even under
Roman rule women were of remarkable prominence in the political, social, and religious life of the country.
The large number of inscriptions and ancient monuments mentioning women are unusual. Even in the most
Hellenized and Romanized cities women functioned as magistrates and officials, as priestesses and cultic
staff.”” In Memory of Her, 249.
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superiority of the apostle and other ministers. Any basic distinction between forms of
leadership is primarily one between local and translocal leadership.”**® What shifts with
the introduction of the Household Code is not a change in emphasis from charismatic
leadership to the institutionalization of gifts, she says, but rather, it is a shift in
understanding authority as a charismatic, community-based authority, to an authority
based in offices. The former allowed all baptized members access to leadership and a
share in the power of the community. The latter restricted leadership to male heads of
households that themselves were structured along patriarchal lines, stripping women and
slaves of authority and power.

What we see in the letter to the Ephesians is the move away from a discipleship of
equals in which each member had the same status: a “Spirit-gifted person,” given unique
gifts for service or leadership in the community. It is a move toward patriarchalization
and the relegation of women’s leadership to the margins-- where women, children, and
some slaves, “belonged.” “Wives, be subject to your husbands as you are to the Lord. For
the husband is the head of the wife just as Christ is the head of the church . . . Just as the
church is subject to Christ, so also wives ought to be, in everything, to their husbands.”*’

Following the section title, we have to conclude that in the case of the letter to the
Ephesians, women are hidden as leaders, ministers, Spirit-gifted disciples of the Christian

community. The Household Code “hides” them in a more overtly offensive and

*¢ Ibid., 286. Although I have not used the terminology of “local” and “translocal” as regards leadership,
obviously, I have recognized distinctions between the local leadership, that is, permanent members [heads
of house churches and leaders], and missionary preachers and servants [Paul and Bamabas, for example]
who moved from community to community. Schiissler-Fiorenza goes on to point out that the leadership of
apostles, missionaries, and prophets was authoritative because of a commissioning by the resurrected Lord
through a direct revelation, and was “translocal.” She contends that, on the other hand, local leadership
seems to have developed “by analogy to the administrative offices of Greco-Roman private associations
and Jewish synagogue organizations,” 286. This local leadership develops into forms of heads of house
churches, bishops, deacons, and elders.

7 | find the following observation of Bonnie Thurston a striking demonstration of how deeply this code
gets ingrained into a mindset. She notes that the verb for “be subject,” hypotassomai, appears in Col. 3:18,
but not in Eph 5:22, even though it is often translated that way. “The words translated ‘be subject’ in
English are literally fois idiois, ‘one’s own.” The verb for “be subject” has been carried over from v.21.
Thurston, Women in the New Testament, pp.138-139. It is for this reason, among others, that I disagree with
Sarah Tanzer, “Ephesians,” Searching the Scriptures, Vol 2, who does not include 5:21 as a part of the
code. The inclusion of this verse, on the contrary, gives weighty authority to the command to be submissive
and helps reinforce the author’s desire to liken the lordship of Christ over his church to a husband as head
over his wife.
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destructive way: they lose their status as full members of the baptized faithful and are
reduced to being “wives.”

The Pastorals (1 & 2 Timothy and Titus) will draw us more deeply into what
many consider an even more unfortunate and dark development as regards the church,
ministry, and women’s exclusion from that life. The Pastorals reformulate Paul’s

authority and teaching and, at times, manifest blatant misogyny (2 Tim 3:6-7).

4. COMMENTS/QUESTIONS

The letters to the Colossians and Ephesians point to the cosmic significance of
Christ’s resurrection (Col 1:15-20; Eph 1:20-23). Evidently, Paul’s missionary work and
that of his followers was successful enough to allow those who came after to move from
an understanding of ekklesia as a local, “embodied” gathering of believers to that of a
universal salvation at work in the whole of creation and the world. In this vision, Christ is
over all and above all; Christ is the head over his body, the church (Col. 1:17-18; Eph
1:23; cf. Col 1:19).

The admonition to “seek the things that are above” (3:1) and to “set your minds on
the things that are above”(3:2) that we heard in Colossians, is re-echoed in Ephesians’
call “to speak the truth in love” (4:15) and to be “imitators of God” (5:1). Texts such as
these have a sort of dangerous beauty about them. I return to the thought of Mary Rose
D’ Angelo who says of Colossians, “no portion can be read as ‘the word of God’ as if it
were detached from the Household codes, or from the cosmic vision and theological
rationale that undergird them.”**® Certainly, the same holds true for the letter to the
Ephesians (and 1 Peter and the Pastorals, as we shall see).

The impact on human history has been harsh. Slavery in the United States, for
example, was justified in part through teachings such as “Slaves, obey your earthly
masters with fear and trembling, in singleness of heart, as you obey Christ.” The abusive
child-labor practices of the early 19" century were overlooked too long, perhaps because
of the implications of a teaching such as, “Children, obey your parents in the Lord, for
this is right.” We have to ask what are the ongoing historical and social manifestations of

these teachings?

% Mary Rose D’ Angelo, “Colossians” Searching the Scriptures, Vol 2, 323.
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Furthermore, to teach women of color to “seek the things that are above” suggests
one of two things: that they can break through two “ceilings”—that of their skin color
and of their sex, or that this is about some disembodied relationship with God or Christ.
How can this be “spiritualized”? It seems almost inevitable that teachings that exhort us
to “cosmic” unity and love end in submissive acceptance or silent withdrawal for those
who are on the downside of the Household Codes.

What has been and is the impact on families who have been shaped by admonitions
such as that of 5:22, “Wives, be subject to your husbands as you are to the Lord”? What
teachings have resulted from these attitudes as regards birth control or divorce? What
does re-contextualizing these texts in light of contemporary experience in multiple
cultures challenge ministry and ministers to be? What does it mean for those engaged in
ministry today to be “subject to one another out of reverence for Christ” (Eph 5:21)? In
light of the foregoing, at the very least, we can identify one gospel challenge to ministry
today: to be honest about the double standards we have taught and been taught for so

long.

THE PASTORAL EPISTLES (C.E. 80-125)
1. BACKGROUND

For several reasons, First and Second Timothy and Titus, have traditionally been
grouped together under the title of Pastoral Epistles. They form a cluster containing
similar content and are written in a similar style. Each claims to be a letter from Paul to
one of his co-workers, yet none is written by Paul nor are they letters in the strict sense.
The designation “Pastoral” is associated with the central concern of the three letters that
is, “shepherding” the church. The “advice” offered in these letters has been seen as the
sort given by an older pastor to a younger one. In many respects this same “advice” has
shaped church practice for centuries. Today, though the content is questioned and, in
places is thoroughly rejected, the title “Pastoral Epistles” is generally accepted without
question.

The closest to being a personal letter is 2 Timothy because it follows the standard

“letter pattern” which includes an Opening Formula or Greeting, a Thanksgiving, the
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Body, the Conclusion, and Final Greeting.**® This letter is also distinct from the other two
letters insofar as it reads like Paul’s final testimony as if written shortly before his death.
“As for me, I am already being poured out as a libation, and the time of my departure has
come. I have fought the good fight, I have finished the race, I have kept the faith. From
now on there is reserved for me the crown of righteousness, which the Lord, the righteous
judge, will give me on that day” (2 Tim 4:6-8).

The question of 2 Timothy’s authorship has been a major point of investigation and
debate in recent years. A minority of scholars continues to defend authentic Pauline
authorship. These scholars maintain that 2 Timothy is so distinctive that it can support the
hypothesis of an author other than that of 1Timothy and Titus.?*® Subsequently they settle
on a date during or close to Paul’s lifetime.?®! Clearly, there are traces of continuity
between the undisputed Pauline letters and the Pastorals. The significance of the
household (1Tim 3:14-15; 2 Tim 1:5, 16-18; 4:19), the struggle against false teaching (1
Tim 1:3-7; 2:1-7ff, 2 Tim 2:14-26; 4:3-4; Ti 1:10-11), and the defense of Paul’s authority
(1 Tim 2:7; 2 Tim 1:11, 12b-14) are themes that frequently appear in the undisputed
Pauline texts.

A more studied look at the Pastoral texts, however, reveals a church at a stage of life
very different from that of the apostolic church of Paul’s day. If we assume a date as late

as C.E.90-125, the social and political pressure of Roman society on the Christian church

*%% See Brown, An Introduction, 410. The author differs from Elisabeth Schiissler Fiorenza and others in
identifying the Pastorals as “letters.” He bases his judgment on the distinction made by A. Deissmann, in
Light from the Ancient East (2™ ed.; London: 1927). With Deissmann, Brown classifies a “letter” as a
nonliterary means of communicating information between a writer and a real correspondent separated by
distance from one another. An “Epistle” is an artistic literary exercise that is often produced in cultured,
educated circles, and which generally presents a moral lesson to a general aundience.

260 In Raymond Brown’s An Introduction, P. 639, he cites an article from Revue Biblique by Jerome
Murphy-O’Connor, “2 Timothy Contrasted with 1 Timothy and Titus,” RB 98 (1991), 403-418, in which
Murphy-O’Connor identifies over thirty points on which Titus and 1 Timothy stand in agreement against 2
Timothy. Brown adds that “even when they use the same terms, it is often with a different nuance.”
Murphy-O’Connor and others would maintain that two writers were involved, with the writer of 2 Timothy
closer to authentic Pauline style.

192 “about 80 to 90 percent of modern scholars would agree that the Pastorals were written after Paul’s
lifetime, and of those the majority would accept the period between 80 and 100 as the most plausible
context for their composition.” R. Brown, An Introduction, p. 668. In his earlier work, The Churches the
Apostle Left Behind (New York: Paulist, 1984), Fr. Brown writes in a footnote, “I agree with the vast
majority of scholars that Paul is already dead...But what I write above does not depend for its validity on
the authorship question. If post-Pauline, the Pastorals preserve certain strains of genuine Pauline thought.”
fn 45, p. 31. In company with the likes of Elisabeth Schiissler Fiorenza, David Bartlett (“later than Pau! but
before Ignatius™), Bonnie Thurston, and Luise Schottroff, I favor a later dating, between 90-115 c.e.
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explains, in part, the author’s insistence on conformity to secular standards and the proper
running of the household. Unquestionably, this is a church in transition, on its way to
becoming institutionalized. Margaret Y. MacDonald**® draws from sociology and her
earlier work on Pauline Christianity in observing that often new religious groups operate
out of quite informal structures of authority and rely heavily on the teaching and guidance
of a charismatic leader. With the passing of the leader, however, questions of governance
as well as other internal or external problems (such as new membership, orthodoxy, and
orthopraxy) often lead to more defined structures and an increase in rules created to
clarify community life and practice. MacDonald rightly maintains that such a dynamic
was at work in Pauline Christianity. The more fluid leadership roles endorsed in Paul’s
letters, particularly as regards women, appear in the Pastorals in restricted hierarchical
relationships between the leaders and the led.

It is apparent that the author attempts to reduce tensions in the community, though
the nature of these tensions is unclear. The content of the letters reveals a church
concerned with good order and the resolution of internal problems. The thorough
instructions given to different household groups demonstrate this concern. This was
achieved through clarification of the lines of authority and the identification of strict
qualifications for leaders (1 Tim 3:1, 8, 15; 4:11-16; 5; 6:1-2; 2 Tim 2:24-26; Titus 1:5-
9). Concern for clear, “correct” teaching increased a centralizing tendency of authority.
The attention given to clarifying roles and rules, especially in the instructions to various
household groups, suggests that false teachers and teachings presented a threat from
within the community itself (1 Tim 1:3-7; 4:1-3; 6:3:5; 2 Tim 2:16-18, 23; 3:4-7; 4:14-
16; Titus 1:10-16; 3:9-11). Increasing pressure from outside the community made
accommodation to social mores and the avoidance of controversy or any display of
“difference,” the necessary response to assure the church’s survival (1 Tim 2:1-2; 3:1, 7,

Titus 2:7-10; 3:1-2).

%6 Margaret Y. MacDonald, “Rereading Paul-Early Interpreters of Paul on Women and Gender” in Women
and Christian Origins, eds. Ross Shepard Kraemer and Mary Rose D’ Angelo (New York/Oxford; Oxford
University Press, 1999), 236-253.
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2.1. BIBLICAL TEXTS
1 TIMOTHY (C.E. 95-100)

2.7 &1¢ 0 ETEONY Eyd xTipuE kol dmbotolog, AAhBelay Abyw ob yehdopan,
dddokarog EBVOY Ev Tiotel kol dAnBetia.

2:7 For this I was appointed a herald and an apostle (I am telling the truth, I am not
lying), a teacher of the Gentiles in faith and truth.

2.11 yuvn &V hovyliq pavBovétw Ev ndon bnotayfy 2.12 Siddoxew 8¢
yuvaki obk emitpéne obde abbevteiv dvdpbe, a4’ elvat kv hiovyia.

2.13 ' Adap yop mpdTog ENALoBN, elto. Ebo. 2.14 kol ' ASou obk Hrothon,
f 8¢ yovn EEanatnBeioo Ev mopaBdioet yEyover: 2.15 coBRoeTot 8¢ S18
NG tekvoyoviag, EQv pueivwow v mictel kol dydnn kol dyioud peto.
cwopocLYNG”

2:11 Let a woman learn in silence with full submission. 2:12 I permit no woman to
teach or to have authority over a man; she is to keep silent. 2:13 For Adam was formed
first, then Eve; 2:14 and Adam was not deceived, but the woman was deceived and
became a transgressor. 2:15 Yet she will be saved through childbearing, provided they
continue in faith and love and holiness, with modesty.

“Qualifications of Overseers” (3:1-7)

3:1 El 1i¢ Emiokonng opéyetan, kohot Epyov EmiBupel.

3:1 The saying is sure: whoever aspires to [the office] of bishop desires a noble task.
3:2 8el olv v emickonov dveniinurtov elvon, wide yovoikoc dvdpa,
IModA1ov cwodpova kbcutov drAbEevor SidokTiicoy,

3:2 Now a bishop (overseer) must be above reproach, married only once, temperate,
sensible, respectable, hospitable, an apt teacher . . .

3:4 70V 18iov olkov kaAdg TpoicTdpevoy, TEkvo. Exovta £V brotayf, petd,
nd.ong cepvdTNTOg

3:5 (21 3¢ 15 0V 13iov olkov npootivar obk oldev, Tdg ExkAnociog Oeod
EMUEATIOETAL;),

3:4 He must manage his own household well, keeping his children submissive and
respectful in every way--

3:5 for if someone does not know how to manage his own household, how can he take
care of God's church?

[3:7 Be1 6¢ Kol paptuplov koAn Exew &nod 1@V EEwbev, vo. ut elc
oveldiopodv eunéon kal maryida tod SiaB6AoL.

3:7 Moreover, he must be well thought of by outsiders, so that he may not fall into
disgrace and the snare of the devil.

“Qualifications of Ministers/Servants” (3:8-13)
3:8 AlakOvoug ®ooOTwG GeVolG, utt S1Abyoug, un olve ToAAD
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TpocEXoVTOG, 1T aloypokepdele, 3:9 Exovtog 1O LLoThplov TNE TioTEWG EV
kaBopd cvveldnoet. 3:10 kol obtor 8¢ doxnaltcbwoay npdTov, elta
drakoveitwooy avEykinror évtec. 3:11 yvvaikag Goo{tmg CERVdG, un
draBoAovE, YMdoAiovg, TOTAE EV TACLL.

3:12 d1dkoVol ECTMOAV L10G YUVOLLKOG AVOPES, TEKVOV KOAWMC
TpoioTdLevol kot 1oV 18imv oixwy.

3:13 ol yap kaAdg dakovicarteg Pobdv EavTolg KOAOY TEPLTOOVVTOL
Kol TOAATY Toppnoiov v ntiotel tn Ev Xprotd ' Incov.

3:8 Deacons likewise must be serious, not double-tongued, not indulging in much wine,
not greedy for money; 3:9 they must hold fast to the mystery of the faith with a clear
conscience. 3:10 And let them first be tested; then, if they prove themselves blameless,
let them serve as deacons. 3:11 Women likewise must be serious, not slanderers, but
temperate, faithful in all things. 3:12 Let deacons be married only once, and let them
manage their children and their households well; 3:13 for those who serve well as
deacons...

“Household of God” (3:14-16)

3:15 Eaw ¢ Bpadivw, {va £1dn¢ Tddg el Ev olkw Oeov dvactpédechat, fitig
EaTiv ExkAncio Beov {@vtog, oTUAOG Kal Edpaimpa The dAndeiog.

3:15 if I am delayed, you may know how one ought to behave in the household of God,

which is the church of the living God, the pillar and bulwark of the truth.

4:14 um duéEreL Tov Ev ool yopicpatog, & £866n cot da npodmreiag peta
EmBEcENC TOV YEPDOV TOV TpecPuiepiovn.

4:14 Do not neglect the gift that is in you, which was given to you through prophecy with
the laying on of hands by the council of elders.

“On Widows” (5:3-16)
5:3 Xfipag Tipa tog dvtwg xhpoc.
5:3 Honor widows who are really widows.

5:17 O koA TTPoecTATEG TIPeSPVTEPOL dMATNG TG &Erovcbwoay,
HAALOTO OL KOTIWVTEG EV AOY® kol Sido.ckaAid.

5:17 Let the elders who rule well be considered worthy of double honor, especially those
who labor in preaching and teaching . . .

5:19 xoTd TPECBLTEPOL KaTyopiaw LT TTopadEyov, EXTOC €l 1) Eml &00 f)
POV LapTOpWY.

5:19 Never accept any accusation against an elder except on the evidence of two or three
witnesses.

5:22 Xepog touxémg undevt Emrtifer unde kowdvel dpoptiong

&AroTpiong ceavtdv Ayvdv THPEL
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5:22 Do not ordain [lay hands on] anyone hastily, and do not participate in the sins of
others; keep yourself pure.

TITUS
(1:5-9)
1:5 Tobtov dpw anelmby ce Ev Kpfn, tva 1o Aeimovta Emdiopbdon
KOl KOTOOTACTS KoTd TOAW TipecPutépoug, g EYd ool detafdumny,
1:5 1 left you behind in Crete for this reason, so that you should put in order what
remained to be done, and should appoint elders in every town, as I directed you:

1:7 3e1 yap 1OV eniokomov dvEykAnrtov elvat dg Beob otkovéuov, pr)

abBddn, un opyidov, ur ndpowoy, U TAHKINY, UM aloypokepd,
1:7 For a bishop [overseer], as God's steward, must be blameless . . .

1:9 dvteybpevov 1oL KaTA THY ddax v ToTob Adyov, tva duvvatdg T kol
TapakaAE Ev T ddackalia th Lytawobon kot Tovg Avtidéyovtag

EAEYYEW.

1:9 He (the overseer) must hold firm to the sure word in accordance with the teaching, so
that he may be able both to preach with sound doctrine and to refute those who
contradict it.

2 TIMOTHY

1:6 81" fiv altioy dvopipuvioko oe &volomTupely T XAPLoHa ToV Beo, b
EoTW EV ool 10 TN EMBEcEWG TOV Y EWPDV LLOV.

1:6 For this reason I remind you to rekindle the gift of God that is within you through
the laying on of my hands;

1:11 el & ETEBMY Eyd xMpuE kol dndéotorog kol 818doKaroc,
1:11 For this gospel I was appointed a herald and an apostle and a teacher.

4:5 oV 8¢ vnoe Ev mAow, Kakondnoov, Epyov moincov ebaryyeAioton,

Ty otakoviav cov nAnpodbpncov.
4:5 As for you, always be sober, endure suffering, do the work of an evangelist, carry
out your ministry fully.

4:19 "Aconacar Ipiockav kol ' AxOAav kol tov ' Ovnouebépov olxov.
4:19 Greet Prisca and Aquila, and the household of Onesiphorus.
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2.2. WHAT THE TEXTS SAY ABOUT MINISTRY

As stated in the introduction, two of the three Pastorals, 1 Timothy and Titus,
contain instructions extended to various groups in the church for the protection and
promotion of the authentic apostolic teaching and tradition. Timothy and Titus are
presented as ideal Christian leaders. They are loyal, faithful followers of the teaching,
authoritative leaders of their well-behaved (i.e., obedient) flocks, and they are male **?
Following in Timothy and Titus’ footsteps, “ministers” are envisioned as the protectors
and promoters of “sound teaching.” How they are to fulfill their roles is a major
preoccupation of the letters’ author. Elisabeth Schiissler-Fiorenza believes that the
Pastorals “do not promulgate a church order, as such, with clear delineation of particular
offices and functions, but are instructions on ‘how to behave in the household of God,’
the church.”*** They are concerned with what the believers do. From these instructions
written to different groups in the congregation, there are points that can be gleaned about
ministry and its workings.

As the church of the late first and early second century was gradually being
inculturated more and more into society, a shift in the locus and role of ecclesial authority
was inevitable. The shift can be described as a move away from a communal life
animated and led by the Spirit’s unique gifts active within members, to a common life
modeled after the Greco-Roman household structure of relationships between members.
Earlier, Paul’s teaching and correspondence had emphasized ministry as “charismatic.”
Paul does not employ titles such as overseers (bishops), deacons, or elders, clearly or
consistently in any of his letters. He wrote of the Spirit who freely bestows gifts on
individuals for the service of the common good (1 Cor 11-14). For the earliest Christian
communities, this meant a more fluid, spontaneous expression of leadership and ministry.
In contrast, the author of the Pastorals “adjusts his ecclesial lens” and presents lists of
detailed qualifications for distinct offices known as “bishops/overseers”(episkopoi),

“deacons/ministers” (diakonoi, male and female), “presbyters/elders” (presbyteroi), and

widows (XHpalg chieras).”® This “lens” envisions a very different profile of authority

2831 inda Maloney, “The Pastoral Epistles,” Searching the Scriptures Vol 2, 366.

%4 In Memory of Her, 288.

** Thurston, Women in the New Testament, “The church had reached a turning point in her understanding
of ministry. The reasons for centralizing authority in ‘offices’ included strengthening the unity of
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and service. Karl Donfried in his introductory essay regarding Judaism and Christianity
in the late first century quotes William Lane in stating “Even though formal criteria for
leadership are being developed, there is ‘no explicit evidence for a hierarchy of
leadership in the Roman church’ according to [ Clement.”**® However, from the
perspective of a feminist rereading, I draw a conclusion different from that of Lane. Since
leadership was increasingly reflective of the values operative in the Roman household, it
manifested distinct signs of hierarchalization by the very fact that it was patniarchal. The
household codes that appeared in the letters to the Ephesians and Colossians, for
example, are expanded in the Pastorals and applied quite specifically to the “household of
God” (1 Tim 3:15). The Pastoral Epistles present a church in which ministries arise from
and are shaped by a patriarchal ordering of relationships. These codes, we recall, express
the conviction that the authority of males over females ensures efficient running of the
household, and, by extension, the state. Subservience, fixed status, and economic
dependence all contributed to making this leadership hierarchical, and increasingly
sexually exclusive.

Because the author of these letters is concerned that the church conforms to society,
overseers (episkopoi, bishops) are admonished to manage their households well since this
will surely reflect on their management of the church (1 Tim 3:4-5). They are to have a
“good reputation” among those on the outside (1 Tim 3:7). The writer sees the bishop as
the ambassador for the church in society. The bishop (overseer, episkopos), is
admonished to be both an irreproachable household manager and the protector of “sound
doctrine.” Close to the time the Pastorals are written, Ignatius of Antioch wrote in his
letter to the Trallians, “In like manner, let all reverence the deacons as an appointment of
Jesus Christ, and the bishop as Jesus Christ, who is the Son of the Father, and the
presbyters as the Sanhedrim [sic] of God, and assembly of the apostles. Apart from these,

congregations and rooting out heresy. Leaders of the church of the second century were aware of threats to
the church from within.” 142,

%% William L. Lane, “Social Perspectives on Roman Christianity during the Formative Years from Nero to
Nerva: Romans, Hebrews, 1 Clement,” in Judaism and Christianity in First-Century Rome, (ed. Karl P.
Donfried & Peter Richardson; Grand Rapids, MI/Cambridge, U.K.: Eerdmans Publishing Company, 1998),
231.
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there is no Church.”?*’ In his letter to the Smyrnaeans, he compares the bishops with God
the Father, admonishing his hearers to follow him, “even as Jesus Christ does the Father”
(8:1). In response to the rapid evolution of the Christian mission and an increasing
influence of cultural values, the overseer’s/bishop’s role, and the role of leaders in
general, becomes more defined and increasingly powerful in church and society.

In these letters, the self-consciousness about how the community is perceived by
outsiders explains why any “speculations rather than the divine training,” or any behavior
that falls outside social customs would be worrisome for the Pastoral writer. As a result,
the young women are encouraged “to love” and be self-controlled, “being submissive to
their husbands, so that (hina) the word of God may not be discredited” (Titus 2:5). The
younger widows, in accord with Roman custom and not characteristic of Paul, are
encouraged “to marry, bear children, and manage their households so as to give the
adversary no occasion to revile us” (1 Tim 5:14). Young men are to speak with integrity
in order that any opponent will be put to shame, “having nothing evil to say of us” (Titus
2:7b-8). Not surprisingly, slaves as well are admonished to behave so that God’s name
and “the teaching may not be blasphemed” (1 Tim 6:1). It is the reason given for these
admonitions to each group that highlights a shift from earlier Pauline motivations as well
as a change in the community’s modus operandi. Ministry is increasingly identified with
“leadership” and is significantly implicated in the survival of the church in society.

The author of the Pastorals also endorses and encourages respect for political
authority. “I urge that prayers, intercessions, thanksgivings be made . . . for kings and all
who are in high positions” (1 Tim 2:1-2). Members of the church, “the household of
God,” are reminded to “be subject to rulers and authorities, to be obedient” (Titus 3:1). It
is difficult to determine with any assurance the size or shape of these churches (i.e., were
house churches still the model?), but it is clear that the church was now patterned after
the operative socio-political model we have spoken of: the patriarchal household. Respect
for political authority, acceptance by society, and a compliant congregation were now the
crucial concerns of ministers. The “ministry” of anyone who serves the community, then,

is to insure good order, hold fast to “correct” teaching, and maintain the social status quo.

%7 I gnatius, “Epistle to the Trallians” 3:1. Taken from Alexander Roberts and James Donaldson, eds. and
trans., .4nte-Nicene Fathers, Vol. I, The Apostolic Fathers—Justin Martyr—Irenaeus (Grand Rapids:
Eerdmans, 1981), 67.
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The echoes of Gal 3:28 are not heard in this church. Members are distinguished,
which is to say, stratified, by social status, gender, and age. “In a large house there are
utensils not only of gold and silver but also of wood and clay, some for special use, some
for ordinary. All who cleanse themselves of the things I have mentioned will become
special utensils, dedicated and useful to the owner of the house, ready for every good
work” (2 Tim 2:20-21). A detailed description of the overseer or manager (episkopos) of
the church names the ministry of teaching as one of “his” duties. The greater emphasis,
however, is given to those qualities or qualifications discussed above: the ability to
control “himself” and to manage “his” household well, “keeping his children submissive
and respectful in every way” (1 Tim 3:4). Titus also associates “household” language
with the overseer when he writes of the overseer (episkopos) “as God’s steward” (T1 1:7).
Good repute is assured the church insofar as the overseer/steward of the household
manages all things well.

If it is essential that the overseer be thought well of outside the community (1Tim
3:7), likewise is it so for ministers, or “deacons” as the term (diakonoi) is so frequently
translated. Management functions and personal conduct, to a large extent, shape their
service as it appears in these later deutero-Pauline letters. The letters do not clearly
specify a “deaconate” in the sense of an office, but the suggestion that such an office
exists is certainly present. These individuals must “first be tested” and then, “if they
prove themselves blameless,” they are then allowed to “serve as deacons” (1 Tim 3:10).
Whatever this process of “testing” was, it gives the role an “official” tone. Earlier in this
chapter, I highlight those places where Paul has used the title of diakonos to describe
himself (1 Cor 3:5; 2 Cor 3:6; 6:4; 11:23), to identify Timothy (1 Thess 3:2), Phoebe of
the church at Cenchreae (Rom 16:1), and Christ himself (Rom 15:8; Gal 2:17). In the
Acts of the Apostles, we will see that the title is used very specifically, yet inconsistently,
as it refers to the diakonos of the table and the service of the word (Acts 6). In theory, the

diakonos, even in the Pastorals, does not appear to be an exclusively “male” role.?*® To

%8 This is against Francine Cardman who sees in the lists of “qualifications” for bishops, deacons, and
elders or presbyters, that “the most important requirements are that a man be ‘the husband of one wife’ . . .
all the recognized offices seem to be filled by men.” (Emphasis mine) Curiously, Cardman cautions the
reader that though the texts are far from clear and that their roles would have been significantly
compromised, she proceeds to take exception in regard to the elders and deacons, stating that women may
have been among them. In “Women, Ministry, and Church Order in Early Christianity” Women and
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the contrary, one might read 1 Timothy 3:11 (“Women likewise must be serious, not
slanderers, but temperate, faithful in all things”) as a parallel verse to verses 8 and 9.
“Deacons likewise must be serious, not double-tongued (=slanderers?), not indulging in
much wine, not greedy for money (=temperate?); they must hold fast to the mystery of
the faith with a clear conscience” (=faithful in all things?). More on this subject will
follow in the section on Women.

In 1 Timothy and Titus, as elsewhere in the NT texts, we find texts referring to the
“elders” or presbyters both as individuals and as a body or council of individuals. In

1 Timothy 4:14, “the council of elders” (mpecPuteplov) pass on gifts through the “laying
on of hands” (LeTA EMBECEMS TV YEWPWV). In 5:22 they are cautioned not to “lay

hands” on just anyone. The meaning of this action is uncertain and appears infrequently
in these texts. There is insufficient evidence in the Pastorals, at least, to suggest that this
1s some kind of sacerdotal or “priestly” act, and it is anachronistic to make it so. In other
New Testament texts where this act occurs, it has a wide range of meanings and
significance.”® Interestingly, the rapid development of ministry and “offices” in the
process of the church’s institutionalization leads, by the end of the second century, to an
understanding of the action of the “laying on of hands” (cheirotonein) as synonymous
with the ordination that is required for certain ecclesial offices.?”

The obscurity that surrounds the ministry of the “widows” does not lessen the
importance of our consideration of this group. To the contrary, the author gives
considerable attention to who is eligible to be identified as a “real” widow and how they
are to behave. In the letters to Timothy and Titus, widows are the sole group of women
being addressed with such focus and detail. The author of the Pastorals recognizes that
they are numerous and that they are influential in the community. We identify them often

as a needy group that is supported by the church. On one level, these letters leave the

Christian Origins, eds. Ross Shepard Kraemer and Mary Rose D’ Angelo, (New York/Oxford: Oxford
University Press, 1999), 303.

 In 1 Tim 4:14; 2 Tim 1:6; Acts 8:17-19; 9:12 and 17, the “laying on of hands” is for the transmission of
a gift whether that be the “gift of God,” the gift of the “Spirit,” or that Saul’s sight is miraculously
restored.” It is true that these examples clearly reflect actions of Jesus in the Gospels when he cures, raises
from the dead, and empowers individuals (Mt 8:3,15; 9:18; 19:13, 15; Mk 1:41; 5:23; 6:5; Lk 13:13), but
this is not in any way enough to assign a single meaning to this action. Therefore, to translate 1 Tim 5:22
as: “Do not ordain anyone hastily” (NRSV Bible) demands that this be understood as commissioning or
benediction and not as the sacerdotal action later assigned to the bishop and to “his” priests.

7% See The Treatise on the Apostolic Tradition of St. Hippolytus of Rome.



impression that widows are not only needy, but are also “misbehaving,” actively
weakening, even falsifying the Christian message by their actions. Still, questions remain.
Is there a real ministry that they perform in the community or are they primarily objects
of pity, passive recipients of community servants? Is theirs a negative presence or is it
one that actually builds up the community? I address these questions and the texts
pertaining to widows in the section on Women below.

The Pastoral letters demonstrate that, both for deacons and overseers, service to
the believing community is expressed largely in management functions; pastoral concerns
have taken on organizational rather than charismatic expression. Francine Cardman’s

assessment is fitting here, “the Pastorals tend to transmute charisms into duties.”

3. WHAT THE TEXT SAYS/HIDES ABOUT WOMEN

27! turns the focus of her

In her commentary on the Pastorals, Linda M. Mahoney
study away from the traditionally “central” figures (Paul, Timothy, and Titus). Instead,
she turns to the material that contains rules for community life (i.e., groups within the
household) and personal behavior as they (these rules) relate to women in particular, but
men as well. In other words, she focuses on those to whom much of this material is
directed. Rather than listen to/read the “voice” that we have always thought the author
intends us to hear, Mahoney proposes that we listen to and read those voices that are like
echoes in the text. She exercises “historical imagination” in her attempt to pursue a
hypothesis that sets aside the traditional assumption that the Pastorals author speaks with
impeccable “apostolic authority” in laying down the law. Her hypothesis rejects
interpretations that assume that the writings accurately describe his opponents. These
echoes (opponents) are not the voices of a few “rebellious women” talking silliness,
swept up in popular mythology, or trying to make a “fashion statement.” In these texts,
Mahoney contends we see an authority-figure under fire; his opponents are heard in the

echoed voices of the active leaders from within the local communities. This is his attempt

to establish control over them and silence their voices.?’* Reading from this point of view

*”! Mahoney, “The Pastoral Epistles,” Searching the Scriptures Vol 2, 361-380.
2 Ibid., 362.
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affords us the chance to see that ministry is still an activity meant to engage women and
men alike, even in the church of the Pastorals.

Mahoney rnightly observes that the Pastoral letters give considerable and direct
attention to women and women’s roles in early Christian communities. In fact, it exceeds
that found in all other New Testament writings. This is both encouraging and
discouraging in the investigation of the question of ministry and women’s relation to it. If
we hold to the hypothesis proposed by Mahoney, clearly the women in this church look
more like the women who actively served in the earlier Pauline churches than we have
been led to believe. Women are teaching (I Tim 2:12), preaching, praying, and
prophesying (1 Tim 2:8), traveling and carrying on the ministry of service (1Timothy
5:13-15). Their involvement in active service is significant enough to evoke an almost
tyrannical authoritarianism in the author in his efforts to silence or erase them. By the late
second century, his work is accomplished and women are silent, hidden, and excluded
from any significant offices in the church’s work

Widows [chera needs plural form] are clearly marked out as a distinct group in the

community. They receive the fullest treatment of any group of women in these letters. 1
Timothy 5:3-16 suggests that widows had a special leadership role. It is not clear just
what that role was, however, or whether it was a definite office in the community at the
time of this writing. What is clear is that the early Christian community demonstrated an
acceptance and openness to these women. The restrictions as well as the “rights” of this
group are laid out in these verses. They are to be honored by the community.?”® The role
of prayer and supplication is assigned to those ‘real’ widows over sixty years old and
who have only been married once. A widow has to have proven herself by good works:
“one who has brought up children, shown hospitality, washed the saints’ feet, helped the
afflicted, and devoted herself to doing good in every way” (5:9-10). This is a rather

specific as well as impressive list of requirements.

*"> Margaret MacDonald, The Pauline Churches, makes the point that while “honor” might mean
“payment” (as some have argued) and may therefore be evidence for the existence of an “office” of
widows, the use of the word ‘7717’ elsewhere in the pastorals (such as in reference to slaves) cannot
possibly refer to payment. It remains that such women were “enrolled” (ko.TXA€Y0) does not, in itself,
mean more than the writing of names down on a list. But MacDonald continues, “since the church keeps
such a list and membership is limited in terms of certain characteristics, the existence of an office seems
likely.” 184-185.
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Earlier we noted that the authority of “official” leaders as the protectors of true
teaching is emphasized throughout. The community is encouraged to avoid false teaching
and preoccupation with “myths and endless genealogies that promote speculations rather
than divine training that is known by faith” (1Tim 1:4). Instructional material from the
Pastorals has been so central in the church’s teaching with regard to women, it is not
surprising that Pauline authorship was and is of particular importance for those wishing
to uphold the authoritarian commands repeatedly directed at women and slaves contained
in these letters. Obviously, if Paul is the author, these letters bear more weight and are
more persuasive as regards their teaching and instruction than would those of a
pseudonymous author writing in Paul’s name.*”* In the writings to communities that Paul
himself founded and taught, women are acknowledged, accepted, and praised. They work
in spirit with and sometimes even along side Paul as apostles, prophets, deacons and
teachers. Their ministry in the church has not been either limited or singled out on the
basis of sex. In the case of the Pastorals, there is no doubt that the author had, as a central
objective, the proper conduct and control of the “household of God” (1 Tim 3:15). This
meant, in effect, the control of women--regardless of class or rank, and of slaves--male or
female. As we have seen, the texts, particularly 1 Tim 2:9-15; 5:11-16; 6:1-2; 2 Tim 3:6-
7; Titus 2:3-5, 9-10, convey a spirit of discrimination and dehumanization. Yet, they are a
part of the Christian canon and ought not to be overlooked. A refusal to gloss over or
apologize for “unchristian” attitudes will be important to an honest, critical reading.2”
Whoever the author is, his attitudes are so thoroughly androcentric and negative, that
many women (myself included) object to their being considered “divinely inspired”

writings. We base this conclusion on the argument that any text that is destructive of the

2 Linda M. Maloney believes that while Paul could have written some of the most unpleasant passages in
these letters, rhetorical analysis convinces her that they are pseudepigraphical. “To put it simply: the Paul
of the authentic letters argues, reasons, cajoles, when necessary, he uses a verbal rapier. The Pastor, on the
other hand, does not enter into discussion with the opponents, and even states this refusal to argue with
them as a principle (cf. 2 Tim 2:14-16). His weapon is a bludgeon, and he makes no attempt to win over
those who disagree.” “The Pastoral Epistles” Searching the Scriptures Vol 2, 364.

73 Luise Schottroff, in Lydia’s Impatient Sisters, writes “Although it is not enough to subject such texts to
critique, it would be a mistake to remove them from the canon or to conceal them. A new understanding of
the canon is needed: it is a document of a history of contempt for human beings, of a history burdened with
guilt. And yet, at one and the same time, it is the gospel. The life-giving gospel will surely not suffer
damage when Christian women and men face up to the history of Christianity, tainted as it is with contempt
for women, colonialism, persecution of Jews and Judaism, and its traffic with patriarchy.” p. 78.
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worth of any human person simply cannot be the revealed word of God.?’® The
bittersweet encouragement in all of this is the awareness that women’s activity and
influence in the early second century Christian communities were significant enough to

draw such attention and acerbic attempts at silencing and control.

3. COMMENTS/QUESTIONS

Our study of the Pastoral letters witnesses to some of the developments and
changes that were occurring within the Christian communities by the time Christianity
took root in the Greco-Roman world. By the end of the first and the early second
centuries, the process of institutionalization had begun. The structures that were evolving
in Christian communities reflected the world in which they operated. This had, as we
have seen, a definite effect on women’s lives and the expression of their faith. Among
feminist scholars and some others over the past twenty years or more, the question of
women’s leadership in the early Christian mission and in the local churches remains the
subject of investigation and ongoing debate. This study could greatly inform our churches

today and deepen the offering made by the Spirit-filled members to serve the community.

%7€ In her discussion of the “advocacy stance” of feminist hermeneutics, Elisabeth Schiissler Fiorenza states
that such a position “cannot accord revelatory authority to any oppressive and destructive biblical text or
tradition”. Further, this measure must be applied to “all biblical texts, their historical contexts, and
theological interpretations, and not just [emphasis, mine] to the texts on women.” In Memory of Her, 33.



236 a

CONCLUDING REMARKS
Chapters Five and Six

The previous two chapters have demonstrated my texts, findings and questions
surrounding them. In the same way that I had a “critical conversation” with the writers of
chapters two, three and four, I read the biblical texts with questions about what was
visible in these texts and what was not visible. Applying a “hermeneutics of suspicion,” I
worked to identify underlying assumptions that the biblical author has. How have cultural
and social elements conditioned the perspectives, attitudes and the writings of those who
appear in these texts and those who are rendered silent or invisible by the omission or
intention of the author(s)?

Throughout my work, from chapters two until now, I ask feminist questions. In so
doing, the conversation about ministry and women’s part in it is advanced. The two
preceding chapters reveal not only that women were very much a part of these early
Christian communities and the ministries going on, but also just what these ministries
were. My reading of the texts confirms what I set out to demonstrate: that ministries are
those services given or rendered on behalf of the group. This offers a much broader basis
from which to speak about individuals engaged in these ministries. Thus, a feminist
perspective and applied hermeneutic does change the way I read the biblical texts and
sheds light in places where traditional scholarship might not see.

Some of the questions I posed with Brown, Delorme and Bartlett, come from this
way of reading the texts. As these “conversations” unfolded, I noted many areas where
these scholars had not looked. The same is true in these chapters on the Pauline Corpus, I

read with the question: “Who is doing what for the community?”



GENERAL CONCLUSIONS

Feminist work in theology and scripture has found a place in the scholarly arena and
presents exciting new ways of reading and reinterpreting biblical texts. Through
incorporation of new methodologies and a variety of approaches, we have seen that feminist
hermeneutics enables us to ask questions that stretch the horizons of traditional exegetical
work.

The “conversations” we have had in Chapters Two, Three and Four of this thesis has
been both rewarding and challenging. Clearly, the intention of each author, the texts they
select and study, and the conclusions they draw, demonstrate that is it possible to identify
these factors and see how they work together to form a perspective. On the other hand, it is
also revelatory of the fact that if you do not see a particular horizon, an interest group, or
someone who is consistently excluded from a text or a reading of the text, neither can you
include them in your study or its results. In Chapters Two, Three and Four, many of the
challenges had to do with asking authors why certain of the texts were omitted. I asked, “If
you include a particular text, how does it change your conclusions?” For example, 1
suggested that Bartlett, when discussing the historical background of Paul’s writing, not
forget to include that Chloe, Phoebe and other women were householders and most likely
heads of the church that met in their homes. With all three of the writers in these chapters, we
pushed the horizons of their conclusions by asking from a feminist approach a different set of
questions based on presuppositions other than their own. For both read and writer this 1s an
arduous exercise, but one which I trust proved worthy of the effort.

As for my questions in regard to ministries and women applied to the biblical texts
(Chapters Five and Six), feminist hermeneutics has proven to be an important path that leads
toward fuller understanding of the early Christian communities and their responses to needs.
As always, it is important to keep in mind that the sub-groupings within the early heuristic
category of gender are becoming increasingly complex and sophisticated. Race, culture, and
ethnic identity are factors that raise vastly different questions for feminist interpreters of
scripture, even when their methods are the same. It is also important to keep in mind that “the
contribution of a feminist hermeneutic to a theology of ministries” comes out of a context of

particularity.
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A. Contributions of Feminist Hermeneutics

A.1. The Method Itself

One general contribution to theology comes from feminist hermeneutics itself.
Feminist hermeneutics has welcomed and built upon the work of scientific, historical and
synchronic linguistics, all of which made extraordinary advances in the twentieth century.
This contribution is the ability that feminist hermeneutics has to bring to these ancient
biblical texts the incorporation of the most recent developments in language, the social
sciences and literary criticism. Using the findings of these studies, that there are multiple
layers of meaning in the text and multi-dimensional experience of readers, is particularly
helpful in the search for hidden persons or meanings. A feminist interpretation of
scripture recognizes that biblical writers and interpreters, each according to his/her own
point of view, have already changed the received text through omissions, additions and
manipulation, whether conscious or unconscious. Hence the text has more than one
meaning an all meanings grow out of a context. Like other methods of exegesis or

interpretation, feminist hermeneutics also holds certain presuppositions. In light of the
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realities mentioned above, feminist hermeneutics identifies as one of its presuppositions
that an attitude or an experience of freedom is intended though not always available to
all. Another aspect of this same contribution of feminist hermeneutics to a theology of
ministries is that it offers the ability to respond with openness to new meanings in the
texts when overlooked or hidden dimensions of the text begin to appear and new
interpretations are possible. Understanding this process gives the interpreter a greater
sense of the word as a dynamic and living reality. Just as the text is multi-leveled in its
origins and development, so too readers come with multiple dimensions of experience
that influence their understanding of the meaning of the texts. The word of God is by
nature a changing reality. It stands in the fine balance of permanence and impermanence.
The word conveys the unending, unconditional love and fidelity of divinity, but it does so
through all the light and shadows of human motivations and intentions of both the
biblical authors and all the readers who follow. “Indeed, the word of God is living and
active, sharper than any two-edged sword, piercing until it divides soul from spirit, joints
from marrow; it is able to judge the thoughts and intentions of the heart” (Heb 4:12a).

A.2. “A Hermeneutics of Suspicion”

When a feminist reader applies a “hermeneutics of suspicion,” she/he seeks to
identify those texts or elements of texts that stand in contradiction to or are inconsistent
with what the reader perceives to be valuable, liberating, or factual. As suggested above,
because of our consciousness of both the liberating and oppressive elements that are
contained in the very process of the text’s creation, the hermeneutics of suspicion helps
us ask what or who is missing from this text What cultural codes or patriarchal
constructs shape this text? How can we “decode” (Paulo Freire’s term) a text that ignores
or is oppressive of some groups of people (particularly women), in such a way that
liberation is possible? Through the very act of seeing the text in light of our experience
and redressing the disjunctures or dissonant elements that arise between text and reader,
the text is liberated. Thus the hermeneutics of suspicion also helps regain balance in our
experience of the word. It allows us to distinguish between those elements that are
unchanging (that Jesus called apostles, for example) and those elements that can and need
to change (that apostles = men, for example). In this way, it sheds light on the difference

between what is human description, which itself is politically, culturally and socially
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marked, and theologically speaking, what is written in the text that can be understood as
divine intention. When applying this principle to contemporary structures of ministries
operating in the church, theologians ask questions like: Which of these structures are
biblical and which are not? How is the biblical notion of ministries different from our
current practices in ecclesial systems? So that the contribution of a “hermeneutics of
suspicion” is not for knocking some structures, offices, or persons down, but it is to say,
can we do more?

A.3. Hermeneutics and Ministry

Feminist hermeneutics makes an important contribution to the construction of a
theology of ministries by providing a critical reminder that there is one God, and all of us
are in God. All of us, women and men, poor and rich, experience the saving power of
God. By dethroning any monolithic approach to the interpretation of the word of God,
which is part of that ageless story of humans wanting to create God or fo be God, feminist
hermeneutics helps avert the temptation to create another idol, the move toward
absolutizing a single approach to scripture. There is not one definition or understanding
of ministry in the New Testament. If theology rests on a single and unchanging
interpretation of biblical texts, it squanders the Christian communities’ ministerial life
and it squelches the Holy Spirit. Since the basis of all ministry is mutual love rooted in
the saving love of God, true ministry is intended for “the upbuilding of the church” and
can only be supported by a reading of scripture that is inclusive. “There is no longer Jew
or Greek, there 1s no longer slave or free, there is no longer male and female; for all of

you are one in Christ Jesus” (Gal 3:28).

B. Crossing Boundaries

B.1. The Bible and Community: Portraits of Ministry

A second observation can be made. The contribution of feminist hermeneutics to
a theology of ministries reminds us that the systems and institutionalization of ministry
we know today did not exist in the earliest Christian communities. Although this has long
been known among students of the early church and the New Testament, our present
situation in the church’s organization suggests that the experience of the early church is

either overlooked or not considered significant enough as one standard for the
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formulation of something new in our current ministerial picture. Fixed structures of
church ministry are part of late antiquity and of the medieval and modern worlds.
Frequently in this thesis we have observed that in terms of ministries, the early Christian
communities made a more dynamic, open and informal response to meet the needs within
the group. “Ministries” developed from the spontaneous offerings of individuals in the
community who had the charism necessary to meet particular and changing needs. In
some cases, when those needs were met, ministries tended to fade into the background or
disappear altogether. We saw in the case of the twelve Apostles, who are last heard of
after they make the replacement choice of Matthias (Acts: 1:26). One exception occurs if

277 as the same group who gather the community to select “the

one considers “the Twelve
Seven” (Acts 6:2-6) who were enlisted to serve the daily needs of the Jerusalem
community. The service of “the Seven” appears to have been an established though
short-lived ministry, and only this citation refers to them. They are not mentioned again
outside of this setting.

Paul, one of the first to serve the gospel, helped these early communities to
recognize their common needs and thus the need for ministry, that is, service to one
another. His authority often had an influence over communities and those who served in
them. He commends, approves, admonishes, and encourages the community and the
leaders to whom he writes. To the Thessalonians Paul expresses his love: “We sent
Timothy our brother and co-worker for God in proclaiming the gospel of Christ to
strengthen and encourage you...” (1Thess 3:2). He seems to know some of the members
well: “But we appeal to you to respect those who labor among you, and have charge of
you in the Lord and admonish you; esteem them very highly in love because of their
work” (1Thess 5:12-13) “I commend to you our sister Phoebe, didicovov (minister) of the
church at Cenchreae...”(Rom 16:1).” It is interesting that in 2 Timothy 1:11 Paul says of

himself: “For this gospel I was appointed a herald and an apostle and a teacher.” As noted

earlier, already in the Pastoral Letters we see the collapsing of multiple ministries into

" Luke appears to identify the *Apostles” with the “Twelve.” In 9:1 Jesus “called the twelve together and
gave them power and authority...and he sent them...” Nine verses later we read “On their return the
apostles told Jesus all that they had done.” Again, Judas’ name is in the list (6:14) when Matthew writes
that Jesus “called his disciples and chose twelve of them whom he also named apostles” (6:13). In both
chapter 22:3 and 22:47, Judas, the betrayer is identified by Luke as “one of the twelve.” (emphasis, mine)
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fewer and fewer services performed by fewer and fewer people. In this text from 2
Timothy, Paul ascribes to himself the roles of herald, teacher, and apostleship. But Paul
did not initiate or appoint all of the ministers, by any means, nor did he seek these roles
for himself. We saw that in some cases there were persons (women in particular) who
were functioning as special servants in communities even before Paul had visited them. A
few examples illustrate this: Phoebe (Rom 16:1), Junia and her husband Andronicus
(Rom 16:7), Prisca and Aquila (1 Cor 16:19; Rom 16:5), and Lydia who led a house
church in Philippi but is mentioned only in Acts 16:14-15, 40.

The life Paul promulgated so passionately grew out of Jesus’ teaching and actions
during his public ministry. In this ministry Jesus inspired an egalitarian spirit that became
the new foundation for counter-cultural ways of recognizing women and men, slaves and
the poor, as sisters and brothers equally called to serve the gospel. A well-known text
from Luke’s gospel identifies in one sentence both women and their ministry. “Soon
afterwards he went on through cities and villages...the twelve were with him, as well as
some women who had been cured of evil spirits and infirmities... (8:1-3).” Bonnie
Thurston comments on this passage, saying that it “is a powerful description of the
ministry of women in Jesus’ ministry,”?’® because from it we can conclude that women
were in the company of Jesus, that they traveled with him, and seemed, at least in this
text, to be the female counterparts of the Twelve.

We know that Jesus crossed social boundaries and broke religious laws by
associating with sinners, the sick and outcast. Jesus violated all the laws and mores about
women, touching them (the bent woman of Lk 13:13) and allowing them to touch him
(the woman who bathes and anoints Jesus’ feet in the house of Simon in Lk 7:36-50).
The woman with the flow of blood (Mk 5:24-34) is a remarkable demonstration of a
woman’s daring and of Jesus’ acceptance of her. She is in the public sphere, she touches
Jesus’ cloak, she speaks to Jesus, and she is taboo because of her illness. Jesus’ response
to her is equally surprising. He calls her “daughter” affirming their kinship, then praises

her faith, and finally, heals her. Still another striking example comes to us from John’s

" Bonnie Thurston, Women in the New Testament (Crossroad: New York, 1998) 107.
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gospel. The Samaritan woman at the well (Jn 4:1-42) becomes an evangelist causing
many to believe in Jesus through her testimony.

Though Jesus’ public ministry was very brief, its effectiveness and influence
carried over into the earliest Christian communities. Paul’s labor among them was to
proclaim the gospel whose power transformed social custom and invited everyone
equally to share in the good news of Christ’s freeing death and resurrection. Paul’s letters
are filled with both admonitions and gratitude. For example, in the letter to the
Philippians we read, “I urge Euodia and I urge Syntyche to be of the same mind in the
Lord. Yes, and I ask you also, my loyal companion, help these women, for they have
struggled beside me in the work of the gospel, together with Clement and the rest of my
co-workers” (Phil 4:2-3). In a beautiful passage from 2 Corinthians Paul reminds the
community of its need as a community to forgive the offender. “So I urge you to reaffirm
your love for him” (2 Cor 2:8). When Paul corrects a community or its leaders, gratitude
and praise stand along side the correction. Paul’s statement in Galatians 3:28 “There is no
longer Jew or Greek, there is no longer slave and free; there is no longer male and
female” was a lived reality in Jesus’ lifetime and continued to be a modus operandi for
two or three generations after Jesus’ death and resurrection.

Seeing this existential unity and the mutuality of the early Christian communities
prompts reclamation by a contemporary theology of ministries, especially in its insight
that the existential unity of the community requires ministry to arise out of the context of
the whole community. The affirmation of this inclusive context serves as a reminder that
a theology ought to look to the entire community when identifying the charisms
necessary to build up the body. To envision new models for ministry is extremely
difficult without a strong theological affirmation of “the discipleship of equals,” (ESF)
and that diverse ministries can wunife rather than separate members from one another.
Boundaries were broken and crossed frequently in Jesus’ ministry and in these early
groups of Christian. The ministerial life developed spontaneously from just such
“boundary crossing.” Ministries expressed the life-works of the believers. And believers
came from a variety of religious, religious and cultural backgrounds. These were not

offices or elected positions filled by one overseer with authority. These ministries are
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expressions of the gifts of the Holy Spirit and not first of all products of culture, religion
or office.

B.2. New Lights on Ministry: A Contextual View

The Pontifical Biblical Commission discusses feminist hermeneutics under the
heading: “Contextual Approaches.” This is an accurate placement/categorization insofar
as feminist hermeneutics sees context, that is, social location and experience as essential
elements in its application. More profoundly, this hermeneutical construct arises from the
subject who reads the situations that make this hermeneutic necessary. The theology of
liberation has reinterpreted the scriptures from the experience of the poor and oppressed
of Latin America. In just the same way feminist theology has reread or reinterprets the
Bible from the experience of women and their situation in life. The pontifical document
further speaks of feminist hermeneutics as not having created a new method, saying that
it rather builds on the work of other methodologies. Feminist hermeneutics employs
many interpretative tools and draws from a wide variety of sources. Its interdisciplinary
work has proven very successful. This contextual approach of feminist interpretations of
scripture highlights the need for specific focused attention to context and relationality in
any theology of ministries. Christian ministry today, just as in the early Christian
communities, is absurd or simply cannot exist, outside the context of a community. It is
from within the daily life of ordinary people that the need for any particular type of
ministry or service arises.

By now it is clear that almost without exception, the vast majority of feminist
hermeneutical approaches use women’s lived experience as their starting point.
Subjectivity is a choice that sides with advocacy and engagement on the part of the
feminist interpreter. A theology of ministries could be stronger and perhaps more honest
if it allowed the subjective character of ministry in contemporary believing communities
to determine in some respects who is engaged and what need is being met, that is, who
needs an advocate in the Christian community? This might mean lessening an emphasis
on requirements and rules for ministries, in order to think beyond “who is eligible for this
or that ministry?” and “is ‘leadership’ the only source for calling one to serve?” Men
could partner with women to build a strong theology of ministries. The “ministries” we

have seen in the Pauline communities are need-driven. It is only later that they become



244

role-driven. As it is, today “the ministry” and the roles or functions that the church puts
under that title, are all fixed positions in the local churches and in the church at large.
They are defined as having an objective identification and structure, as well as clear
statements of requirements for those who sense a call to serve. The theology of ministries
that is operative in the church today at times appears to be more reflective of North
American society than it is biblical.

Ministry in the Pauline churches was not a dull, carefully programmed role.
Paul’s letters are filled with action words describing co-workers, comforters, or servants.
Those who teach or proclaim the gospel are dynamic, active servants. Today our theology
of ministry continues to be flooded with words of offices, orders, and holy states, a
reflection of the dominant pre-Vatican II theology. A theology of ministries incorporating
insights from feminist hermeneutics would enunciate principles that could shape a more
creative or engaged way of discerning ministers and ministries  Such a theology would be
more in touch with the real needs of the local church and the individuals who are its
members. The very fact that feminist hermeneutics is not tied to a single method in its
application (whether historical-critical, rhetorical, or canonical), it allows a re-reading of
the biblical text with the freedom to let the text speak anew. Looking for the assumptions
or presuppositions underlying a text and learning to see what is hidden, prompts the
feminist exegete to turn at times to other texts to draw fuller meaning from the text.in
question.”” Bringing passages and persons from obscurity into greater light is a
significant contribution to a theology of ministries since it adds to the fullness of the cited
passage.

Briefly we recall here some of the texts that demonstrate this possibility. In the
letter to the Philippians, Paul makes only one direct reference to the two women who are
named and who have “have struggled beside me [him] in the work of the gospel” (4:3).
Paul praises Euodia and Syntyche for their work with him and encourages them “to be of
the same mind.” Commentators, as we saw earlier; have made much of the phrase “to be
of the same mind,” suggesting that it is a quarrel between the two women. Some even

propose that it is “petty bickering” about which Clement and some other men are to “help
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these women” (4:3). Until feminist hermeneutics gave attention to biblical texts, no one
recognized these women as “apostles,” ministering as co-workers with Paul. Yet, this is
what Paul himself writes without hesitation or qualification. Prisca and Aquila appear as
the leaders in their household church (1 Cor 16:19). The precedence of Prisca’s name in
nearly every appearance gives her an unusual prominence. Is this a married couple
leading a church? Is Prisca teaching Apollos, the man known for his eloquence and
knowledge of the scriptures and who is mentioned ten times in Acts and the letters? We
glimpse Prisca and Aquila within their household in Ephesus, doing the ministry of
teaching and proclaiming the gospel. Their work is apostolic yet they are not called
apostles. There is rich information that we can examine here. The light that we shed on
this and other couples has significant implications for our theology of ministries.

An earlier text from 1 Corinthians (9:5) in which Paul asks if he has the same
right as the other apostles to be accompanied by a believing wife, has often been treated
in relation to marriage or sexual issues. Yet the points highlighted by a feminist
hermeneutics applied to this same text are different. We note three points: that women
were active believers (“a believing wife”) of the Christian community; that women did
not all stay at home, and that the example of Prisca’s activity may not have been unique
to her. As the picture of the activities of both women and men in the churches becomes
more focused and specific in its detail, it is more possible for contemporary theologians
to imagine other models of ministries or ministers that are described with action words
similar to Paul’s. The dynamic work of these early Christians cannot be contained in the
strict definitions of our current vernacular.

One final example that bears repeating is that concerning the identity of Junia
(Rom 16:7). This woman “suffered prison for the sake of the gospel.” Paul praises her as
being “prominent among the apostles” (Rom 16:7) and notes that she was “in Christ”
before he was. From the 13" century until recently, scholars fought to prove that she was
a he named Junias. It was so unthinkable that a woman would be named an apostle that
they sought rather to prove the error in the name Junias. However, feminist work and

other more recent scholarship verifies that the masculine form, Junias, does not hold up in

7 In an article by Amy-Jill Levine, she gives the example of counter-balancing the Pastoral’s restrictions
of Christian women with The Acts of Thecla. “Hermeneutics of Suspicion” in Dictionary of Feminist
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the manuscript tradition and is non-existent in antiquity, while the name Junia has been
attested to in other literature from the period.280

Our re-reading of the biblical texts from a feminist perspective has allowed us to
see clearly that there is no strong indication of a hierarchy of roles in the communities of
faith. Paul certainly had unique authority along with those who led assemblies in their
own households, but there is no strict hierarchical structure in Jesus’ ministry or in any of
those communities immediately following after Jesus. At this point this is not so much
about women, as it is a gradual transformation from dynamic life to static existence, so to
speak. Feminist hermeneutics allows the freedom to question present structures for
ministry and to envision alternative models for ministry. We noted signs of conflict
already as early as Paul’s first letter to the Corinthians (1 Cor 1:10 ff). Quarrels over who
should minister and how brought out competition and division in the Corinthian
community. By the time the Pastoral letters were written, we recognized a move toward
selection and exclusion that threatened women’s involvement in ministry. Elders, says
the letter to Titus, are to be “blameless, the husband of one wife” (Titus 1:6). Now,
whether women were prophesying (1Cor 11:4-7), leading a congregation, entering public
discussions (1Tim 2:11-12), asking questions (1Cor 14:33b-35), or teaching (1Tim 2: 12),
they were to be silent, passive, and subject to their husbands. Despite these dubious
changes in rhetoric, Paul ends 1 Corinthians with a final greeting to “Aquila and Prisca,
together with the church in their house.” Even the author of 2 Timothy closes with a
greeting to Prisca and Aquila. Evidently the Pastoral writer could not overlook these two
whose names and works were obviously well known.

The Pastoral Letters, and other of the later writings of the Pauline corpus,
manifest a strong move toward institutionalization and hierarchical control of the many
functions of service. This was accompanied by another move--that of getting women

back in their “proper” place—the private milieu of the household where their speech was

Theologies eds. Russell Letty and J. Shannon Clarkson (Westminster: Louisville, 1996) 141.

*% Ute E. Elsen, Women Officeholders in Early Christianity: Epigraphical and Literary Studies (Liturgical
Press: Collegeville, Minnesota, 2000) 147-148. Earlier in her book Elsen gives evidence that the early
church in the Greek tradition seemed to accept Junia. This wonderful text from John Chrysostom: “It is
certainly a great thing to be an apostle but to be outstanding among the apostles—think what praise that is!
She was outstanding in her works, in her good deeds; oh, and how great is the philosophy (] $tAccodio)
of this woman, that she was regarded as worthy to be counted among the Apostles!”
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stifled and their engagement in the work of the gospel was “domesticated.” By affirming
and highlighting the initial impetus in those communities immediately following Jesus’
death and resurrection, feminist hermeneutics stresses what was a more fluid approach
and need-specific orientation of ministries in the New Testament. At the same time it
counterbalances the increasing rigidity of the Pastoral Letters. Feminist hermeneutics
underscores the theological principle of discernment of a Spirit-given charism in relation
to tasks or needs of the community. This recognition is a contribution to contemporary
theology of ministry. Genuine service to the community is prompted by the Spirit’s
charism within the individual, and not any kind of static vocation or role that an
individual strives for.

By the end of the 1% century the great varieties of ministry arising from the
communal theology operative in the earliest communities, had given way to a less
developed ministerial life and a church order that was tightly fixed, with only 3-6
ministries. The emphasis was increasingly placed on the roles of authority/leadership, and
titles such as bishop/overseers, and finally priests. This emphasis was reinforcing a
different mind-set than that of the early communities and accelerated the centralizing
tendency of power and authority.

B.3 Theology and the Bible: A Meeting of Minds

In his comments on the church from the 1950’s until Vatican II, Thomas
O’Meara, O.P. notes the ambiguity regarding ministry and the roles of leadership.
O’Meara is a systematic theologian, an ecclesiologist and philosopher. To his theology of
ministry we add the voice of feminist analysis of biblical texts. Since there is little if any
value in identifying new biblical insights or emphases from a vacuum, we again enter
into conversation in order to see what contributions can add to a renewed understanding
of ministry. O’Meara speaks of the wisdom of past epochs and also of the failures. He
refers to long periods in the church’s life “during which there was no discussion of
ministry outside of that concerning the spirituality of the celibate male priest.” Further, he

speaks of these dry, silent periods as a “negative tradition” in the church’s life.?®! In bold

*'Thomas O’Meara, A Theology of Ministry “We should be aware that there is in certain areas a lack of
discussion and theology—in those areas the Spirit seeks to enlighten the church, even to the extent that we
must speak of "negative traditions,’ that is, questions that have been resolved over a period of time but
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contrast to this pre-Vatican II notion of ministry and the dull, sparse results of it for the
life of the church, the apparently fully-participative assemblies of disciples of the gospel
in the period after Jesus’ resurrection and the coming of the Spirit at Pentecost, have been
rediscovered and brought to light, due in great part to the work of feminist hermeneutics.
These New Testament roots need to be reclaimed if we are to make the passage from a
centuries long tradition that seems to have frozen in time, to a more creative, more
engaged way of discerning ministries and ministers so that they may respond to the real
needs of the local church today.

In 1Thessalonians, as well as in other places, Paul highlights the work of the
Gospel as a collaborative work. (1:1, 4-5). He uses synergon (co-workers) to describe his
collaborators. Paul’s letters are at times prompted because of disputes or threats to the
community. But it is to the works of the Gospel: to proclaim, to teach the good news, to
be sent, and to proclaim the gospel, all these and others--that Paul devotes his attention
and energy. He shows little indication of being preoccupied with structure and
qualifications for these works. In 5:20, Paul reminds the community at Thessalonica that
the activities of the prophets are to be respected (5:20). He writes no word of correction;
he does not mention how, where or who can prophesy. It is assumed that some have the
gift and are exercising it. Even more than being a collaborative work, the proclamation’s
effectiveness and power are intimately linked to the recipients of the message. For a
contemporary theology of ministries, this New Testament witness demands that the
cooperative, reciprocal, and communal elements are more than theoretical characteristics
contained in rubrics or a rule. It is the power of the gospel that is loosed through these
three qualities when they are tangibly operative. Paul makes no mention of status,
position, or sex in relation to the various services listed here.

The primacy of the gospel is again emphasized in 1Cor (2:13). That it is a Spirit
driven reality is important, in fact, essential. It is proclaimed on behalf of the people; it is
a power at work in individuals. Who proclaims this power is secondary to the message,
whether “Jew or Greek, slave or free, male or female.” Ministry is always understood in

light of and springing from this single reality. Recall another passage of Paul’s:

without any discussion of them. A negative tradition is not an engagement of the organic life of the church
whose soul is the Spirit but simply the nonconsideration or minimal consideration of an area.” p.138.
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For when one says, ‘I belong to Paul,” and another, ‘I
belong to Apollos,” are you not merely human? What then
is Apollos? What is Paul? Servants through whom you
came to believe, as the Lord assigned to each. I planted,
Apollos watered, but God gave the growth. So neither the
one who plants nor the one who waters is anything, but
only God who gives the growth. The one who plants and
the one who waters have a common purpose...For we are
God’s servants, working together... (1 Cor 3:4-9).

Reciprocity is once again emphasized: the church needs ministers (servants) and
the servants need (exist for) the good of the church (3:9-10). Feminist interpretation
values collaboration and relationality. To construct a theology of ministries where the
gospel is recognized to be the fundamental power at work in individuals is to underscore
the possibility and the necessity of communion and collaboration between members.
Competition or stratification fall away in the clear presence of the Spirit at work. Thus
far. we see no biblical basis for assigning ministries according to one’s status in the
community, one’s economic profile, or one’s race or sex.

Another expression of the importance of unity in the church is in Paul’s
encouragement of the work of mutual correction in community. “Chloe’s people” report
to Paul that there is quarreling in the community at Corinth (1 Corinthians 1: 10ff). He
responds to the report and writes of the power of God, calling the Corinthians back to the
Gospel. There is no mention made of the source of the report or the householder/leader
of these people. No concern, no comment about Chloe. Their messages are credible to
Paul and he takes them very seriously. He focuses on what is good for the community’s
life. And he does not consider women’s work an issue of lesser importance. Evidently
women were very active in the Corinthian community. It must not have been that unusual
for a woman to be leader of a household church. And it may have been women’s
enthusiastic involvement that prompts Paul’s restrictions on women: to veil themselves,
to be silent and subordinate to their husbands. He doesn’t try to control the Spirit. There
is no direct prohibition against prophesying. There is no further comment about Chloe as
church leader.

The variety of gifts, services and activities present in the body are the

manifestation of the one Spirit for the common good (1 Cor 12:4-7). Paul stresses once
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again the unity of the Body while reaffirming the multiplicity and necessity of
gifts/services and activities. Uniformity is not the goal; building up the church in the
unity of the Spirit is. Our reading of the texts in this thesis underscores these values and
asks how they can be emphasized in current theological models for ministry. A theology
of ministries needs to acknowledge the many and diverse gifts given to the community
Paul moves from this metaphor of the body to the three “lists” that we find in these
letters; apostles, prophets, teachers, “then deeds of power, then gifts of healing, forms of
assistance, forms of leadership, and various kinds of tongues” (12:27-28). These, “God
has appointed.” Few of them have to do with liturgical activity. In a theology of ministry
that marks these gifts, the community discerning along with leadership, needs to call
forth and honor those ministries that exist in the body for upbuilding and growth. Paul is
very strong in these chapters (12-14) in stressing that all comes from within the
community empowered by God’s Spirit, and all is for the building up of the body. This
assures that the community is open to the new, the foreign, and the developments of
culture. Backed by the assurances in this letter, a theology of ministries can confidently
encourage the necessity of calling forth and supporting the multiple gifts and services that
exist in the church.

In a theology of ministry for today, renewing our consciousness of the gathered
community as bearing the image of Christ, might help move us beyond individual
conflicts or quarrels that erupt over external issues of lesser importance. However, if
voices from the assemblies raise messages of stress or trouble, from where does the
authority come to act on these messages? Only if we believe that the Spirit is the source
and origin of all gifts, can we hear them speaking for the upbuilding of the church. If
leadership is on the outside, or if it exercises too rigid an approach to roles/ministries,
leadership may discard negative messages and silence the members’ requests. Silencing
such complaints can lead to losing the opportunity for growth or grace. A theology of
ministries might be enlivened, however, by stressing the point that conversion and the
commitment of baptism in Christ make up the strong and timeless key that unlocks our
freedom to see that we are “all one in Christ” (Gal 3:28b). Reading the whole of the
biblical texts and not simply carving out particular points allows for interpretation that

exposes the fullness of the message.
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The letter to the Philippians reveals two women, Euodia and Syntyche, who were
co-workers with Paul whom he himself acknowledges as having “struggled beside me in
the work of the gospel” (4:3). This arrangement is not patterned on a patriarchal family
with set roles and authoritarian leadership. The relationships are not determined by sex or
status. And yet, in this same letter, we find a curious occurrence. Pheme Perkins®*?
observes the ambiguity in Paul’s images for co-workers, both male and female. He refers
to them as “athletes” and “soldiers” and cautions them about circumcision. These are
male experiences that women could not share in. Using male images only hides women’s
engagement in the community at Philippi. We know that women were engaged and were
significant in the leadership. Perhaps Paul just didn’t see it or didn’t think it mattered to
his audience.

Any likening of Paul’s authority to a father over a household, or any comparison
of a community to a family, would be an interpretation necessarily made from a
patriarchal model of family and contrary to all that baptism in Christ means. A patriarchal
model is uneven in its relationships and is built on hierarchical principles. All members
are subject, in greater or lesser degree, to the “head of the household,” that is, the father.
The paterfamilias ruled over all: slaves, dependent sons, and male and female slaves. But
it was women in particular who are abused in this system. Daughters and wives are
dependent and subjugated completely in this familial arrangement. Women had no legal
status of their own, could not be in public roles, nor were they free to administer their
own property inherited as a widow or daughter. Even sons and male slaves fared better
and could be emancipated eventually. The earliest Christian communities were free of the
restrictions and inequalities of this model. Slaves and women were free to stand in the
assembly as equals with all members. We know that women in the early Christian
communities (Prisca and Junia), led households and spoke in public (Phoebe and Chloe),

and worked successfully in commerce and/or trade (Lydia and Prisca).

2 perkins writing in the Women s Bible Commentary, see fn 29.
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C. Contributions to Change
C.1. Meeting Today’s Challenges to Ministry
Today, the churches need a theology of ministries free from patriarchal models
and mindsets in which relationships are always unequal whether based on vocational
status, merit, or sex. Re-emphasis on baptism and the power of the Spirit at work in the
free bestowal of charisms is our biblical identity and the only route back to the freedom
of the sons and daughters of God. From this, a theology of ministries can learn or re-learn
how easy it is to employ metaphors, comparisons, and other symbols that assign weighted
value to certain functions and certain persons. And in assigning weight to some (most
often male celibates), others (often women) are placed in the paralyzing silence of the
kitchen or pew. The public proclamation of the gospel is a service not limited by titles of
clergy or laity, male or female. If one has the charism it is for the building up of the body
and should be exercised for that purpose. This is no “office” to which one is appointed,
nor is it a self-serving action, but is a word and action whose sole purpose is to serve and
hasten the kingdom it proclaims.

“There is no longer Jew or Greek, there is no longer slave or free, there is no
longer male and female; for all of you are one in Christ Jesus” (Gal 3:28).

As we have so often noted in this work, to look behind texts and their structures is
one of the preliminary tasks in feminist biblical hermeneutics. What are the assumptions
that underlie the writing? What presuppositions are operative here? How is the text
shaped or affected by these presuppositions? Are these presuppositions helpful or hurtful
to women’s experience today? Do they reflect values within our experience? And perhaps
most importantly, do they enhance or inhibit the power of the liberating word of the
gospel? These questions are familiar by now since they have surfaced at a several times
in this thesis. We reflect on these questions in the framework Thomas O’Meara’s work in
his book, Theology of Ministry.”® There he formulates several theses about the nature of
ministry that he then examines in light of scripture and history. He refutes each of these
theses—but what is important to realize is that people have and do hold these beliefs. He
treats each thesis as a challenge that works to help him develop a theology for ministry in

the church today. I restate some of these theses here by way of making an ordered

3 Ibid., 150.
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respond from my analysis of the biblical data. It is in the attempt to see what further
contribution feminist biblical hermeneutics makes to developing a theology of ministry.

C.1.1. O’Meara’s first thesis is that “Every act an ordained minister does solely
by virtue of ordination and not necessarily by the action itself achieves effectively a
ministerial goal.”?**

This dangerous statement can be interpreted in different ways. Obviously, it
comes from a post-biblical understanding of ordination. Baptism and ordination are both
ecclesial signs marking an individual for action. It is the action that affects/effects the
goal. Both Jesus and Paul resisted external titles or fixed functions for believers. Apostle,
prophet and teacher are three prominent gifts that signaled an action in the service of the
community. “And God has appointed in the church first apostles, second prophets, third
teachers; then deeds of power, then gifts of healing, forms of assistance, forms of
leadership, various kinds of tongues” (1 Cor 12:28). I highlight that it is God who has
appointed in the church all these gifts that ready individuals for action. It is the Spirit-
filled action and not the title that achieves a ministerial goal.

C.1.2. O’Meara proceeds to a second challenge: “Acts of the baptized that
resemble ministry are either secular actions or actions motivated by Christian virtue in
the secular sphere because the layperson by definition is excluded from formal
ministry.”285

The hermeneutics of suspicion mentioned earlier helps us raise two immediate
inconsistencies that hold the statement together. Is there not only one baptism? Here, it
appears that baptism grants some individuals the opportunity to serve in formal ministry
whereas others are not given access to ministry. This is a blatant misunderstanding of
baptism that flies in the face of the Pauline texts we have examined. What human
authority has the power to decide which actions are “secular” and which are formal
ministerial acts? Furthermore, Jesus’ ministry and the ministry of Paul, at least for
Christians, leveled the barrier that separated public and private worlds. If, by “secular

sphere” we are marking a reality that is somehow distinct from a “sacred sphere,” once

again the question of baptism arises as well as the pneumatic presence of God in the

! Ibid.
“** Ibid.. 150.
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world. Do these realities have real meaning or are they doctrinal deceptions? Referring to
the laity’s “special and indispensable role in the mission of the church,” the Council
participants writing the Decree on the Apostolate of Lay People spoke of how
“spontaneous and fruitful” was this role in the mission of the church. The decree goes on
to cite scripture passages to illustrate this point. Among them is included: Romans 16:1-
6, which mentions along with others, Phoebe (a deacon of the church at Cenchreae),
Prisca and Aquila (and the church in their house), Epaenetus and Mary. Another verse 18
from Philippians: “help these women, for they have struggled beside me in the work of
the gospel, together with Clement and the rest of my co-workers...” (Phil 4:3). This time
we look at these familiar women and see more. Each citation points to a woman who 1s
not ordained and yet is serving in ministry, meeting needs of the community, and who
shares in the leadership of the church.

Since part of the purpose of applying a hermeneutics of suspicion is to raise
consciousness, the ambiguity of language needs to be addressed. On the one hand the
Decree on the Apostolate of the Laity and the Dogmatic Constitution on the Church, both
reinforce the belief that the laity are full members of the People of God, and yet they
relegate them to the “temporal sphere” where they can perform actions that resemble
ministry and flow from Christian virtue. Feminist hermeneutics calls for a careful reading
of the biblical texts used for support. The texts cited above, in my analysis, give every
reason for supposing that members in the first Christian communities were fully
participative according to the charism someone was given and when the need for the
service that flowed from that charism arose. There were, no “spheres” or lines of
demarcation that separated Paul and various leaders of churches, apostles, and co-
missioners.  There is no longer Jew or Greek, there is no longer slave or free, there 1s no
longer male and female; for all of you are one in Christ” (Gal 3:28).

C.1.3. O’Meara presents another challenge for a contemporary theology to face.
~Baptism is only metaphorically a commission to real, formal, charism-grounded
ministry; baptism constitutes a person in the Christian laity, which is by definition outside

of serious church activity.”**

6 Ihid.. 150.
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For Paul, baptism was the act that incorporated men and women into Christ. It is
not a metaphor in his understanding. Paul uses symbolism when he identifies Christians
as being buried into Christ’s death in the waters of baptism (Rom 6:4a). But he is not
speaking metaphorically when he concludes, “so we too might walk in newness of life”
(Rom 6: 4b). Baptism initiates a person into the Holy Spirit, source and giver of
charismatic life, ready to minister in the church when needed. To suggest that the
Christian laity is “by definition” incapable of “serious church activity” is once again an
elitist misinterpretation of baptism. Because feminist interpretation pledges to oppose
marginalization and to unmask histories of subjugation and subordination, it can assist in
making a theology of ministries inclusive and biblically responsible. O’Meara quotes
Benedictine Godfrey Diekmann, when he writes, “Diekmann saw the greatest
achievement of Vatican II to be ‘the restoration of the baptismal dignity of the laity, an
achievement even greater than episcopal collegiality.’” 287

C.1.4. A fourth challenging proposition from O’Meara: “There have been and can
be only three serious ministries that deserve ordination and the designation of church
office: deacon, presbyter, and bishop.”288

The rereading of the biblical texts that I have made in this thesis is in harmony
with and is supported by scholars who have made more exhaustive studies. They
demonstrate convincingly that the early church was a vibrant, charismatic community
that actively expressed a rich diversity of ministerial services. Furthermore, we know that
these ministries were not, at the outset, denied a person because of race, status, or gender.
The letters to the Romans, First Corinthians, and Ephesians are those that contain lists of
ministries. Some interpreters find in these lists an ordered ranking on the basis of which
is most valuable or esteemed. However, it is more likely that the lists are made on the
basis of what ministry appeared first in the life of the community. Paul’s list in 1
Corinthians 12:28 ranks ministries, “first apostles, second prophets, third teachers....”
there is no indication that other public actions performed for the good of the community

were considered less serious or valuable. The letter to the Ephesians varies the order

%7 0’Meara, p. 210, quoting from Max Johnson, “Back Home to the Font: Eight Implications of a
Baptismal Spirituality,” Worship, 71 (1997): 499.
8 Op. cit., p. 150-151.
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slightly: “The gifts he gave were that some would be apostles, some prophets, some
evangelists, some pastors and teachers, to equip the saints for the work of ministry, for
building up the body of Christ, until all of us come to the unity of the faith and of the
knowledge of the Son of God, to maturity, to the measure of the full stature of Christ”
(Eph 4: 11-13) [italics mine]. As in the First letter to the Corinthians, Romans uses the
image of body and the diversity of its members (Rom 12:4-8) to explain that such
diversity of  gifts is  “according to the grace given to  us:
prophecy...ministry....teacher....” Not surprisingly, the three lists differ from each other.
Each is for a different church-—in a different place and with its own unique social profile.
What is the common denominator that again appears? The Holy Spirit is the giver of all
gifts.

Feminist biblical hermeneutics reads a proposition such as the one above and
emphasizes that this is the result of interpretation and reinterpretation and that serves
some particular interest. The exercise of suspicion asks who is liberated by this statement
and at whose expense? A contribution to a theology of ministries will be in naming the
gaps it recognizes that exist between biblical language that describes the fluidity and
diversity of ministries, “the freedom we have in Christ Jesus” (Gal 2:4), and the language
of “office” and “ordination” that limit and divide. Language is of special interest in this
feminist approach. Descriptive words for the various ministries in early Christian life
often turn up as verbs, demonstrating the action of service: teaching, evangelizing,
healing, and preaching. These verbs become titles and later, states in life, so that static
words like office and hierarchy and priesthood define and delimit what was once
dynamic and changing. Such demarcations most surely are exclusive and most likely are
sexist. And if a local church suffers from passivity or inaction on the part of the people,
we are reminded of the list of charisms activated for ministry. Are the gifts in the “body”
being encouraged to expression? Can the Spirit breath in this church? We know there is
no lack of gifts given by the Spirit of God and must ask how they get blocked.

C.1.5. O’'Meara concludes his propositions by saying that upon reflection “they
are incomplete if not false.” Unfortunately, these attitudes or beliefs have been operative
in many situations and often have been reinforced either by the theology of ministry or

the interpretation of the theology of ministry.
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“There is no longer Jew or Greek, there is no longer slave or free, there is no
longer male and female; for all of you are one in Christ Jesus” (Gal 3: 28).

We noted earlier that the beginnings of the hierarchalization of ministries were
evident even before the New Testament era had ended. Our rereading of Colossians,
Ephesians, and particularly the Pastoral Letters indicates dramatic moves toward more
defined structures for the community. There is a concern for good order, and an almost
apologetic stance in the effort to keep the apostolic teaching pure, calling for restrictions
and rules to assure authenticity. The process of institutionalization had begun. We noted
that even the naming of these letters, The Pastorals, reflects a changing church and a
changing sense of ministries in the church. The “advice” offered in these letters is that of
an older “shepherd” to a younger one, and it says enough to make one question the
changes from earlier, undisputed Pauline writings. From the content of the letters, clearly
these leaders or “shepherds” were now exclusively male. There seems to be a deliberate
attempt in these letters to put women back in their households, out of public view, and
remaining silent. Even though Paul’s own view on women is somewhat ambiguous, most
often he gives thanks or praises the ministry of his women co-workers or apostles.
Nowhere does he object to a woman exercising a ministry for which she has received the
charism. Paul’s ambivalence towards women shows itself in a very few places where we
see him speaking out about women’s domestic status and their behavior or dress.”®

The Greco-Roman household codes reinforced Christian households, and the brief
moment of spontaneous, lively ministerial practices coupled with a more egalitarian life-
style among believers, changed dramatically. In our textual analysis we saw that these
codes or at least traces of their influence appear in several of these later letters
(Ephesians, and the Pastorals). They reflect the cultural norms and social ethic of the late
first century. Though with some variations, the pattern in most households is the same: a
set of imperative instructions for at least three pairs in the household: slaves and masters,
wives and husbands, and children and parents was enforced. In each situation it is a
relationship of subordination to a higher authority. The hierarchal ordering kept

everyone in their proper place, that is, separated by age, status, gender, and duties, each

2 | Cor 14:34-35 and 1 Cor 11:2-16 are exceptions, it seems. There is, however, the text in 1 Tim 2:8-15. In many
cases Paul applauds women who are co-workers, church leaders, deacons or apostles. There is no disparagement of any
ministerial role women play.
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one with prescriptions for behavior and proper conduct. All of this would also help to
ward off any accusations that Christianity might threaten the social order by spreading
notions of equality among its advocates. Variously in Colossians, Ephesians, and the
Pastorals we see attempts to “Christianize” the cultural message, but applying a
hermeneutic of suspicion it is easy to see that there is increasing movement away from
earlier models of community and ministry. With the major shifts in emphasis, we can
expect that some groups or some individuals either fall out of sight or are silenced and
relegated to the background. This is a sort of concession to cultural mores, but more
importantly it reinforces the values of patriarchy that run throughout all these letters.

A feminist reading of the Pastoral Letters acts as a reminder to a theology of
ministries that what we see here is the centralizing tendency of authority. The more
defined and centralized authority becomes the more powerful and dominant it becomes.
Its centrifugal force spins the lowest and least in the group (women, children, and slaves)
to the outskirts of the communal horizon where they are no longer seen or heard. They
become the “objects” to whom authority ministers. It is important to remember at all
times that this is not how the majority of Pauline churches were experiencing the gospel.
A theology of ministry will benefit by the feminist hermeneutical “gadfly,” that
continually reminds the church of the lasting negative influence the Household Codes had
in these communities and for the communities that came behind them.

C. 2. Confronting Challenges with Conversation.

A theology of ministries will be stronger and more “biblical” if it is based on
listening to all the voices in the Christian community, if it de-emphasizes rank and
divisions, and if it encourages communal discernment as regards ministry and life in the
Spirit. No one individual or group has the answers to all the community’s needs, and it is
the entire community responsibility to see that the acknowledged leaders listen to all
voices, not just their own.

Jesus and his followers and the churches that grew up in the first decades after his
resurrection were clearly alive and active. Almost everything in the profiles of the
Pauline communities points to communal life lived in the freedom of the Spirit and
served by individual members whether “Jew or Greek, slave or free, male or female.”

Following in the Spirit of Jesus, Paul inspired and encouraged the same “discipleship of
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equals.” The entire message of the gospel and the individuals who preached and lived by
it were counter signs in the culture. The apparent absence of official duties or set offices
of service became more and more troublesome by the close of the first century.
Conformity to the cultural status quo and its megalithic patriarchal penetration of every
aspect of life drew the churches into a new form of community—one that looked like
society.

Today, a theology of ministries must build on the principles from Vatican II. Two
principles of special importance are our recognition that “the church is in the world,” and
that all people have dignity. Keeping these principles at the forefront of our thought can
serve such a theology well; the challenge is to be watchful for signs that the church in the
world is beginning to reflect society’s values and mores more than those of the gospel.
The hierarchy must understand the dynamics of consumerism, militarism, individualism,
and competition that the United States society lives with daily. Only then can they help
Christian communities here discern the extent to which our values as a church are those
of the gospel or whether they are social and cultural values that we profess to eschew by
being a church that is counter-cultural.

Finally, a reading of the New Testament, such as this, is done from the starting
point of women. We have learned a great deal about the situation of women in the
Church and about their relation to ministries. As well, we have a deeper understanding of
the very nature of ministries themselves and of the Church that is so desperately in need

of them.
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