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and obedience (Luke 7:1-10//Matt 8:5-13). The raising of the widow’s son
follows this story in Luke and defines its christology in a Lukan vein: Jesus is a
great prophet (7:16//Luke 4:19); his deed recalls Elijah and Elisha (Luke 4;
25-27), both of whom also raised a woman's only son (1 Kgs 17:17-24; 2 Kgs
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woman hiding leaven 13:20-21
(Matt 13:31-33)
two finder parables: man with sheep 15:1-7
(Matt 18:12-14)
woman with coin 15:8-10 "

4:18-37). In some cases, both members of the pair are special to Luke and
display characteristic Lukan themes. Among these are the two annunciations, to
Zachariah and to Mary (Luke 1:5-38); the two prophets who greet the child in
the temple (2:25-29); the examples of the widow and the judge and the Phari-
see and the publican (18:1—17); Peter’s cure of lame Aeneas and his raising of

two taken: men (?) sleeping, women grinding

two examples of prayer: widow, Pharisee and
publican

17:32-3%
(Matt 24:40—41)
8:9—17

Tabitha (Acts 9:32—43).

The second type might be termed “architectural” pairs: two similar stories
are told in different contexts to bind the narrative together and to manifest the
As a list of the twelve male disciples
precedes the sermon on the plain (Luke 6:12—19), so a list of named women

coherence of “God's plan and work.”*!

disciples precedes the parables sermon (8:1-3).

Lukan pairs of one or the other type can be detected in almost every chapter

of the gospel:

two annunciations: to Zachariah and to Mary 1:5-23
1:26—18
two songs: of Mary and of Zachariah 1:46-56
1:67-79
two prophets: Simeon and Anna 2:25-35, 36-38
two miracles: for gentile widow and male leper 4:26~27
two first miracles: for possessed man and Peter's 4:131-39
mother-in-law (Mark 1:21-31)
two lists of named disciples: men apostles 6:12—19

and women ministers
two rescues from death: the centurion's servant

(Mark 3:12-19)
8:1—3

7:1-10
(Matt 8:5—13)
the widow's son 7:11—17
two penitents: the paralytic 5:19—26
(Mark 2:1-12)
the penitent woman 7:35—50

three miracles: the Gerasene demoniac, the daughter of

(Mark 14:1-117)
8:26—56

Jairus, the hemorrhaging woman (Mark 5:1-43)
three questions about discipleship: the scribe 10:25-37
(Mark 12:28-34)
Martha 10:38—42
the disciples 11:1-13
two gentile accusers of Israel; the Ninevites 11:29-36
and the queen of the south (Matt 12:38—42)
two "releases”: the bent-over woman and 13:10-17
the dropsical man 14:1—6
(Mark 3:1-6?)
two hider parables: man (?) planting mustard 13:18-19

two attitudes to worship: scribes and widow 20045-21:4

(Mark 12:37-44)
two sets of followers: Simon and women 23:26~32

(Mark 15:21)
two groups of watchers: women and all his 23:49

acquaintances (Mark 15:40—41)
two groups of resurrection witnesses 24
. (Mark 16:1-8)

It should be noted that, while the stories about women usually have been added
by the author, not every story about a man is doubled with a story about a
woman; men still outnumber women in the gospel.” And in some cases, men
are introduced to the narrative: men are added to the group of women watching
at the cross (23:49).

Although the appearances of women are significantly fewer in Acts than in
Luke, Acts also includes a number of references to women paired with men. But
the pairs in the two works differ significantly. In Luke, the pairs consist of a
variety of paired stories that form a single unit or a sequence and architectural
pairs of stories, while in Acts most (though not all) of the references to women

consist not of paired stories, but of either the names of couples or the merismus:
“both men and women”

wo groups waiting

1:13=14
menservants and maidservants, sons and daughters 2:17-18
Ananias and Sapphira gil—11
a crowd of both men and women added §il4
Paul as persecutor of both men and women 8:3
both men and women added 8:12
Paul as persecutor of both men and women 9:2
Peter cures lame man and Tabitha 9:32-43
worshipping women and first men of the city 13:50
Paul driven from Lystra by cure of lame man 14:6—18
Paul driven from Philippi by cure of mantic girl 16:16—40
Lydia baptized with all her household 16:15
jailer baptized with all his household 16:32-34
a great crowd of worshipping Greeks and not a few of the 17:4

first women were persuaded

not a few respectable Greek women and men 17:12
Dionysus and Damaris converted at Athens 17:34

Paul received by Priscilla and Aquila 18:1—4
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four prophesying daughters of Philip and Agabus, the 21:8~14
prophet from Judea
Paul as persecutor of both men and women 22:4

Felix arrives with Drusilla
Agrippa and Bernike

24:24
25:13, 23, 26:30

The architectural pairs of women and men clearly serve the literary plan of
the work. The two lists of disciples offer a good example; Luke uses them to
create two parallel sections in the ministry of Jesus in Galilee and Judea. These
sections consist of a suite of miracles and debates followed by a disciple list and

a discourse; in each case the discourse closes with a reference to hearing and
doing the word:

Lukan Parallel Sections
4:31~5:16 cures, call of Peter 7:1—17 2 rescues from death:

centurion’s servant, gentile benefactor wid-
ow’s son, “great prophet”

5:17—6:11 debates, call of Levi 7:18—g50 2 debates:

question of John, benefactions of Jesus—"a
prophet and more” deed of woman, “if he
were a prophet”

6:12-19 list of twelve 8:1—3 list of women disciples,
women benefactors

6:20-49 sermon 8:4-21 parables discourse:
mother and brother and sister

sermon closing:

6:47—49 hearing and doing word 8:21 hearing and doing word
The first section, 4:31—6:49, consists primarily of narrative from Mark followed
by a sermon from Q; in the second, 7:1-8:21, partially narrative material from
Q alternates with narratives about women that are special to Luke and is followed
by an abbreviated version of the parables sermon from Mark. The stories about
women manifest Luke's christological concerns. The raising of the widow’s son
casts Jesus into the heroic mold of Elijah and Hlisha, and the crowd’s response
acclaims him as a prophet (7:16). The story of the repentant woman both dem-
onstrates Jesus' prophetic knowledge of the human heart and proclaims his pro-
phetic message of forgiveness of debts and release from bondage (7:39; cf. 4
18-19; Acts 10:38)."

While there is no doubt that this deployment of gender is intentional, it is

less clear what the author's intentions are. Closer examination of 8: 1—3 under-
lines the problems:

After that he was journeying from city to village preaching and proclaiming the
reign of God and the twelve were with him, and some women who had been
cured from evil spirits and diseases: Mary, called Magdalene, from whom seven
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devils had gone out, and Johanna wife of Chuza the steward of Herod, and Su-
sanna, and many other women, who used to minister to them from their re-
sources.

These verses revise Mark 15:40—41, the list of women disciples at the cross.
As T suggested above, the list has been brought forward to parallel the list of
male disciples in Luke 6:12—16. This highlights the notable contrast between
the treatment of these women and both Mark's view of them and the treatment
of the male disciples. In Luke 6:12—16, the twelve were explicitly called, given
the title “apostles,” and associated with Jesus' ministry. In 8:1—3 the women are
said to be with Jesus not as result of a special call, but out of gratitude for cures;
they are not described as following (disciples), as the women in Mark 1 5:40—41
are, and they share in Jesus’ ministry not by preaching and healing as the twelve
do in 9:1-6, but by ministering to them (Jesus and the twelve) “out of their
resources,” that is, by supporting them, acting as benefactors to the preachers
and healers."

The same distinction between women and men appears in Acts 1:12-26.
After a list of the remaining eleven (1:13-14), the author mentions the presence
of women. The only named woman is Mary, the mother of Jesus; the women
disciples named in 8:1—3 and 24:10 are not mentioned, though their presence
must be assumed. These verses provide the introduction to the selection of Bar-
nabas to replace Judas Iscariot in his “ministry and apostleship” (1:17, 25). The
requirements for this role are defined here as including maleness (Acts 1:21; see
above chapter ). Only after this distinction is made is the spirit poured out
on “all your sons and daughters,” all God’s men slaves and women slaves (2:
17—-18).

Similarly, widows in Luke-Acts are distanced from a ministerial role. Acts
speaks of widows as a group in 6:1—7 and 9:36—42; in both cases, widows are
the recipients of charity. In Acts 6:1—7, the author narrates the creation of a
separate ministry of the table distinct from the apostles’ ministry of the word
and the appointment of seven men to fill it. It is occasioned by dissension over
the portions given to the widows of the Hellenists (probably the Greek-speaking
community in Jerusalem), but the widows do not participate in the ministry;
they are its objects. So, too, in 9:36-39, the widows, who might be considered
to be the companions and associates of the disciple Dorcas, are actually described
as the recipients of her alms in the form of garments she made (9:36-39).*

In the gospel also, widows appear as emblems of vulnerability, and in one
case, as contentious. Only one context in Mark mentions widows; in Mark 12:
18—44, the accusation that scribes eat up houses of widows is contrasted with
the widow who gives her whole living to the temple treasury. This contrast is
adopted by Luke (20:45—21:4) and supplemented with a number of other ex-
amples: the widow of Sarepta (4:25—26); the widow of Nain (7:12); the trou-
blesome widow and unjust judge (18:3-5); and Anna, the widow and prophet-
ess in the temple (2:36-38). Luke's picture must be considered in light of 1
Tim 5:3—16, which explicitly restricts widows to forms of service that do not
include preaching, teaching, or going about from house to house and also re-
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stricts those who may be assisted as widows by requiring that they be once
married, beyond the age of childbearing, celibate, and destitute.” For i Timothy,
the widow's main task is to spend her days and nights in prayer (1 Tim 5:5).

Anna, Luke's ideal widow, offers both commonalities and points of conrast
with 1 Timothy. A virgin until her marriage, Anna was married properly
(though briefly) and once only and spends her time in the temple, worshipping
God through fasting and praying. Luke does not share & Timothy's demand that
young widows remarry, but approves Anna’s early ascetic commitment. Though
she has been stable rather than going from place to place, Anna's sphere is the
public domain of the temple, and she is a prophet from Luke’s era of the law
and the prophets.” Thus, while Luke seems to treat widows as a distinct group,
they are not allowed to take on the contours of a Christian ministry and function
primarily as ascetics and exemplars of vulnerability and endurance. In antiquity,
widows with either property or family might well have a relative degree of
autonomy; this social reality may have instigated Luke, as well as t Timothy and
later church orders, to restrict or deny their ministerial role in the community.”

The question of prophecy raises further issues; the quotation of Joel that
explains the outpouring of the spirit leads one to expect women prophets
(“your daughters, God's maidservants”) to figure prominently in Luke's narra-
tive, particularly within the era of the church:

and it will be in those days, says God,
I will pour out my spirit upon all Aesh,
and your sons and your daughters will prophesy,
and your youths will see visions
and your elders dream dreams
even upon my men slaves and women slaves
in those days I will pour out my spirit
and they will prophesy.
(Acts 2:17-18, Joel 2:29-30)

But this does not prove to be the case. Mary and Elizabeth both are given long
and powerful prophetic utterances, but they are not explicitly said to prophesy
and are distanced from the reader by the formal and archaic character of their
speech and also by Luke's historical scheme: they belong to the period of the
law and the prophets. So does Anna, who seems to have been modeled on
Judith. Even so, although the reader is told that she spoke about the child Jesus
to everyone entering and leaving the temple, Luke gives Anna no prophetic
speeches. In Acts, the only Christian example of prophetic women is the four
virgin daughters of Philip (Acts 21:8~9), but they are not permitted to speak,
The prophecy of Paul's arrest in the succeeding verses is awarded to Agabus, the
male prophet who is paired with them (21:10-14).* When the mantic servant
girl in Acts 16:16-18 proclaims Paul’'s and Silas’ mission, her words are not
from the holy spirit, but from the demon from whom Paul frees her (Acts 16:
16—18).

Within Jesus' ministry, women are no longer presented as prophets, but
rather stories about women serve the portrait of Jesus as prophet. The woman
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who pronounces a blessing on Jesus’ mother in Luke 1 1:27-28 could be seen
as speaking prophetically, but her prophecy is corrected by Jesus’ response.’'
Martha likewise speaks only to be corrected by Jesus; Mary, the sister of Martha
(10:38—40), and the repentant woman (7:36-50), who are both approved and
defended by Jesus, are themselves silent.

Most notably, the woman prophet who anoints Jesus in Mark, Matthew, and
John disappears from the narrative. The only anointing in Luke is done by the
repentant woman, who is identified not as a prophet, but as a sinner (7:37).
She weeps and washes and kisses his feet, as well as anointing and wiping them
with ber hair (7:38). Jesus interprets her gesture as expressing love and peni-
tence; she neither announces Jesus’ messiahship nor predicts his death, but gives
Jesus the opportunity to display his own prophetic knowledge of her heart and
his host’s (7:39-47) and to proclaim his message of release-forgiveness (aphesis
7:48-50; 4:18-19). In part this distancing of women from prophecy is due to
Luke's christology and salvation history; references to the spirit and to prophecy,
so frequent in Luke 1—4 and in Acts, disappear almost entirely after the sermon
in the synagogue at Nazareth. Since Jesus is anointed with the spirit (4:18-19;
Acts 10:37—38), his deeds are its manifestation, and it is wholly identified with
his activity. But the twelve and the seventy (two) are able to share in his pro-
phetic ministry of preaching and healing (g:1—2), and when a man responds to
Jesus with a beatitude, his words are supplemented rather than corrected (14:
15-24)."

Thus Luke's multiplication of representations of women is accompanied by a
corresponding limitation of their roles. Luke is concerned not with changing
the status of women, but with the appropriate deployment of gender. The strate-
gies that Luke uses to define the right roles of women also contribute to a
construction of manliness. One indication of this is Luke’s use of the word anér,
andros (man) as specifically male, as hero or as husband. Most of the other uses
in the New Testament connote husband, or at least sexual partner. The speeches
in Acts continually open with the address “men, Israelites,” (or “men, brethren,”
or "men, Athenians™).* The address does not so much exclude women from its
audiences as construct these audiences (the audiences within the narrative, but
also the readers and hearers) as solemn civic assemblies.* The public aspect of
the community corresponds to Luke’s heroic christology. Luke is virtually alone
in the New Testament in defining Jesus as anér (Luke 24:19; Acts 2:22),% spe-
cifically as “a man, a prophet" (aner prophites), a compilation that probably reflects
the language and the heroic prophets of the Deuteronomic history. The word
anér is used throughout Luke-Acts for heavenly figures™ and the heroic martyrs
Paul and Stephen.*” The gospel, too, depicts Jesus as the heroic example of mar-
tyrdom by the courage and magnanimity with which he faces his death (Luke
23:33—48). In ancient martyr literature, women can also exemplify “manliness”
(andreia, courage).” But no women are praised for manly virtue in Luke-Acts,

Three interrelated concerns are among those that guide Luke's deployment
of gender: the public character of the work, the desire to tame and limit proph-
ecy, and the character of Luke's interest in asceticism. The first then, is the public
character of the two-volume work, its conception as history set in real time on
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a world stage. Seim contextualizes Luke’s interest in gender in terms of the Atic
conviction that “the world of men is one, the world of women another”*’ While
this apothegm captures Luke's careful division and presentation of male and
female roles in the community, the cultural and political context of Luke-Acts is
Roman rather than Attic.* The dual nature of Luke’s treatment of women corre-
sponds to the increasing Roman interest in signaling public meanings through
appropriations of the domestic world, that is, to the political use of “family
values” begun by Augustus.® In the late first and early second century, public
functions of the women of the imperial family appear to have increased; the
imperial women accompanied Trajan, Hadrian, and the Antonines on cam-
paigns,” as Drusilla and Bernike do Felix and Agrippa in Acts (Acts 24:24, 25
13, 23).“ The increasing appearance of merismoi and couples in Acts (except for
Agrippa and Bernike, marital pairs) probably relates to the heightened prestige
and m:e:n function of marriage in the late first century and early second cen-
tury.

A second concern is the desire to tame and limit prophecy. Luke appears to
have chosen prophecy as the central explanation for Jesus (and, in fact, for the
apostles and ministers) because it is a Biblical role that wranslates with relative
ease into the god-inspired man of Greek and Roman religion and philosophy.
But it leaves Jesus and the early Christians open to the charge laid against Paul
and Silas in the Roman colony, Philippi: “They are Jews, and proclaim customs
which we are not permitted to receive or do, being Romans” (Acts 16:20-21).
The author of Luke-Acts transforms glossolalia from unintelligible to universally
intelligible language in Acts 2:5—12." More importantly, the author restricts the
apostolic role by cutting off the revelatory appearances of Jesus with the ascen-
sion story (1:1-26) and awarding a quasi appearance to Paul (9:1-10). Peter
and Paul are carefully distinguished from a number of Jewish and Samaritan
magicians over whom they conspicuously triumph: Simon Magus (8:9—2 5), the
Jew Bar Jesus (13:6-12), and the seven sons of the Jewish high priest Sceva (1g;
11~20). Luke is clearly addressing the antique prejudice that equates Jews and
other “orientals” with magic.* Antique prejudice also associated women with
magic and with flirtations with oriental religions; at least one Roman author
saw a woman prophet as the prototypical purveyor of Judaism to women:

No sooner has he pushed off than a palsied Jewess

Parking her haybox outside, comes round soliciting alms

In a breathy whisper. She knows and can interpret

The Laws of Jerusalem: a high priestess under the trees, -
A faithful mediator of heaven on earth. She too

Fills her palm, but more sparingly: Jews will sell you

Whatever dreams you like for a few small coppers.”

If this conjunction of Judaism, women, and prophecy in Juvenal’s mind was
shared by others of the imperial ruling class (or by the popular mind), it is
not surprising that the author of Luke-Acts sought to minimize the undoubted
participation of women in early Christian prophecy, as well as to dissociate
Christianity from Judaism.*
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A third factor in this deployment of gender is the character of Luke's interest
in asceticism. Sexual asceticism was by no means always hostile to women, as
the story of Thecla shows (see chapters 11, 13, and 14). In fact renunciation of
sexuality could allow for a more egalitarian leadership. Luke-Acts provides Anna
as an exemplar of female asceticism, and presumably the virgin daughters of
Philip are also to be seen as practictioners of asceticism.* Luke's revisions of the
question about the woman married successively to seven brothers have fre-
quently been interpreted as an endorsement of celibacy (20:20-23).” Further,
Luke retains the prohibition of remarriage while eliminating prohibition of di-
vorce (16:18). The wording of the saying assumes that only the behavior of the
man is at issue, and even this saying functions primarily on the metaphorical
level in Luke.”” While a husband may leave a wife for God's reign, the reverse is
not stated, despite alternatives of leaving both parents and children, sisters and
brothers (Luke 14:26, 18:29). As I suggested above, the prospect of a wife
leaving a husband was seen as an assault on good order and particularly danger-
ous to a community under suspicion of un-Roman activities.”* Of particular in-
terest is the relation between two sayings in Luke and Gospel of Thomas, Saying 79:

A woman from the crowd said to him, "Blessed are the womb that bore you and
the breasts that nourished you."

He said to [her], “Blessed are those who have heard the word of the father
and have truly kept it. For there will be days when you will say, ‘Blessed are the
womb which have not conceived and the breasts which have not given milk.’ "”

In Luke, the exchange of beatitudes appears separately (11:27-28), and the
prediction that quotes a third beatitude is a prophecy of the revolt and fall of
Jerusalem made to the women who weep for Jesus on the way to the cross (23:
29). The conjunction of the sayings in Thomas constitutes an endorsement of
celibacy for women. Seim suggests that it is addressed to the women of Jerusa-
lem who weep over Jesus specifically to contrast them with the women followers
of Jesus who are without children.”* But it may be that Luke was inspired to
reset the beatitude on the childless as a woe on Jerusalem by the need to avoid
an explicit endorsement for celibacy for women. While sexual asceticism among
women could enable their participation in prophecy and communal leadership,
when asceticism was encouraged for men and discouraged for women, the anti-
marriage tradition’s misogynist arguments could emerge in the rationale for
male celibacy. This never quite happens in Luke. But Luke's version of the ban-
quet parable suggests that marrying a wife may hold a man back from the reign
of God (14:20). When Ananias and Sapphira “lie to the holy spirit” by holding
back part of the price of a field they sold, they do it jointly as a couple (Acts 5:
i—10). The story may reflect Luke's concurrence in the view that marriage in-
volves a man with material distractions from the world of the spirit.

The common factor in all of this is that the author includes women to display
the good order in the private sphere that the Christians foster, and that makes
them the best possible contributors to the public matter (res publica), potential
citizens of Rome like Paul—even if, like Paul, they are so desperately misunder-
stood. This is not to say that the gospel reflects the reluctant concession of a
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persecuted minority to the demands of a more rigid culture. Luke invites the
Christian readers to exactly what he believes to be genuine good order—to what
is safe not only because it is acceptable to Roman order, but also because it
canstitutes a kind of moral high ground. The Christians’ women are omnipres-
ent, but properly behaved. Male and female roles are clearly and appropriately
delineated. Women exhibit the excellence of the community by receiving the
gift of prophecy, but they do nothing obtrusive with it. They are chaste, and
even celibate, but their chastity does not threaten marriage (as Thecla's does) or
remove them from the proper role of women within the well-ordered family,
And all of this good order is due to the ordered dispensation of the spirit of
God in the laying on of the apostles” hands.

Conclusion

The double message in Luke becomes conspicuous precisely because Luke has
found it necessary to address gender directly. But a double message inheres in
all of the gospel literature. In all four of the canonical gospels (as in Mary and
in Thomes), women have some access to the spirit of prophecy. In all of the
gospels, anxiety about sexuality and sexual propriety emerges as an obstacle to
women's ability to exercise the authority that attends it. Femaleness in antiquity
is defined by sexual contact. In John, Mark, and Matthew, the Pparticipation of
women in communal prophecy is assumed: where issues of sexuality or gender
are addressed at all, they are articulated in terms of infringements of propriety
or holiness. The exception may be the final chapters of John, which seem to
reflect struggles over communal leadership. But if Mary’s gender is part of the
struggle, this issue is never made explicit. In Luke-Acts, Mary, and Thomas, the
issue is addressed directly, and with strikingly different results. For Luke-Acts,
women remain women; their role in the community deserves careful attention
for the proper participation of women attests the good order and restraint of
the Christians. For Mary, women's leadership, however problematic, rests directly
on the revelations of the savior; no other consideration can intervene. For Thomas,
femaleness remains an inhibition, but one that can, and must, be overcome:
Mary becomes male. These varying positions by no means disappeared; ‘they
were espoused, rejected, combined, modified, and recombined in the long his-
tory of Christian artempts to accommodate it necessary and internal “others”
and the concomitant history of women's attempts to accommodate or resist in
return.

In retrospect, I want to return to a question I raised briefly above, the ques-
tion of whether any of the four canonical gospels could have been the work of
a woman. This is ultimately an unanswerable question; even the assumption of
a male persona by Luke does not exclude the possibility that this Anonymous
Wwas a woman. Like Kraemer, I do not believe that a woman's authorship would
necessarily be detectable by traces in the text, or that androcentric perspectives
in a text exclude the possibility that a woman authored it.” Obviously, to be
able to show that a woman wrote one of these works would offer the reassurance
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that women did, indeed, write early Christian books and, even, the central scrip-
ture of early Christianity. But would it make any difference to the interpretation
of the texts? On the whole, I have been inclined to argue that it would make
very little difference: the worldview they enshrine is that of the early Christian
communities. Allowing the texts to have women authors would only show what
must already be assumed: that women, if they welcomed the participation that
was permitted them, also in large part accepted the propriety of limitations that
gender placed upon them—and taught it to their daughters. This would be most
striking in the case of Luke’s double message. But recently, my imagination has
been stirred by Crossan’s suggestion that the woman auther of Mark may have
enshrined her signature in the promise that the prophet who anointed Jesus will
be remembered wherever the gospel is preached.’”

I'do not, of course, wish to argue that the gospel was written by this woman
prophet—or by any eyewitness to Jesus. But it has caused me to rethink the
question, especially in the case of Mark and John. Mark ends with the silent
women running from the empty tomb, and anonymous women figures, espe-
cially the Greek woman, offer themselves as ways for the audience to place
themselves within the narrative. It is possible to postulate an early version of
John ending with the figure of Mary Magdalene, charged with the message of
Jesus' ascension, in which the voices of the Samaritan woman, of Martha and
Mary, and of the mother of Jesus were even more prominent. To imagine a
woman author of these works does not change the gendered arrangements they
reflect. But it does cast the stories about women as signatures, as ways in which
the writer declares herself within the narrative, placing a particular emphasis
upon women of the final scenes. And this is a speculation that points the twenti-
eth-century reader to what these gospels certainly had: women readers and
women hearers for whom the gender of Mary Magdalene could be good news.
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