Paul and Women

· It is necessary to determine Paul’s attitude towards the status and role of women in early Christian communities (evidence of the Pastoral letters; later interpolations in Paul’s letters (cf. 1 Cor. 14:33-35)).
· What can be learnt about Paul’s attitude from i) his explicit references to women; and ii) those passages where he does not mention them?
· In addition to the Pauline evidence about women’s role in the context of ministry, some consideration of what is said about family structure and relationships (the role of the pater familias), particularly in the household codes (Col. 3:18-4:1; Eph. 5:22-6:9 (cf. I Peter 2:18-3:7; I Tim. 5:1-2; 6:1-2; Titus 2:2-10).
Paul’s Gospel of Freedom  

Adam is regarded as the first representative of humanity and the type ‘of the one to come’ (Rom. 5:14), but no reference is made here to the sinfulness of Eve (although see II Cor. 11:3).  Forgiveness is offered to all humanity by the sacrificial death of Jesus, the 
second or ‘new Adam’ (5:12-21; I Cor. 15:22). Nowhere does Paul indicate that such gifts as justification, reconciliation and redemption are only applied to male believers (note the use of the term anthrôpos - ‘humanity’ - rather than anêr). 

See especially Gal. 3:28: ‘There is neither Jew nor Greek, there is neither slave nor free, there is neither male and female: for you are all one in Christ Jesus’.  The expression ‘male and female’ (arsên kai thêlu) is reminiscent of LXX Gen. 1:27 where it is said that both male and female were created in the image of God. Paul recognizes that old distinctions in terms of race, social status and even gender are now relativized in Christ; he does not proclaim the removal of such distinctions, but those values and roles built upon such distinctions.

Romans 16: Women as Colleagues in Ministry

Several individual women are mentioned, particularly in Romans 16. He refers to Christian women as ‘sisters’ (Rom. 16:1; I Cor. 7:15; 9:5); he notes ‘my dear friend Persis’ (Rom. 16:12) and Rufus’ mother is described as ‘a mother to me’ (16:13). 

Prisca (Priscilla) and her husband Aquila are described as co-workers (synergoi) who risked their lives for him (Rom. 16:3-5). According to Acts 18:24-26 this couple travelled with Paul to Ephesus where they instructed Apollos ‘with a sound knowledge of the scriptures’ (cf. I Cor. 16:19). Rom. 16:3-5 names Prisca before her husband, which may indicate that she was the more influential of the two (later scribes inverted the order of names).

· Arguments for the authenticity of Rom. 16:1-23 (strong textual evidence; reasons why Paul would want to name his contacts in Rome).

· Paul refers to the ‘hard work’ (kopiaô) of Mary and Persis (16:6, 12) – a verb used by Paul also to describe his own work: a verb to denote missionary activity?
· Junia (not Junias) and Andronicus are Paul’s fellow-prisoners, ‘outstanding among the apostles’ (16:7; cf. Acts 14:4, 14; I Cor. 12:28; Eph. 4:11). Modern translations often render this name as masculine (Junias), although the masculine form never occurs in ancient sources.
· Phoebe is described as a ‘deacon’ (masc. diakonos in 16:1-2; cf. I Thess. 3:2 – not ‘deaconess as in RSV), a term elsewhere only used to describe male believers (e.g. Epaphras and Tychicus: Col. 1:7; 4:7; Eph. 6:21) and as a ‘patron’ or ‘benefactor’ (prostatis), although some manuscripts change this to parastasis which means ‘helper’.
I Corinthians 11:2-16

Why did the women not cover their heads? Possibly i) the issue of a public gathering in a private space; ii) radical interpretation of the tradition ‘handed over’ to them (Gal. 3:28?).
Why did Paul view the head covering as necessary? Possibly i) to retain gender distinctions, and/or ii) to prevent their meetings from resembling ecstatic cults.
11:3 Play on the word 'head' (kephalê): 'ruler' (male authority over the woman) or 'source' (gender difference, but not female subjection; cf. 11:8)? Note 11:7-9: creation of woman from the man is the warrant for her secondary position within the order of creation

11:4-6 Covering (or uncovering) the head signifies respect (or disrespect) for one's superior in the hierarchy. It is disgraceful (lit. 'shame') for a woman to have her hair cut off or to be shaved (prominence of honour-shame values).

11:7-9 Paul maintains a distinction between man (as the image and glory of God) and woman (as the glory of man). Paul’s reading to be contrasted with Gen. 1:27, possibly due to dependence on Jewish exegesis of the passage (cf. Life of Adam and Eve 12-17) or the second creation account (cf. Gen. 2:21-23). 

11:10 What is the meaning of 'a woman ought to have authority on her head'? Not 'a symbol of [male] authority over.' The head covering is a symbol of her authority to pray and prophesy (Hooker).

11:11-12 To explain the new relationship 'in the Lord' Paul draws on the second creation account (cf. 11:8) and the human life cycle (childbirth). Gender distinctions are not abolished (from/through), but there is mutuality since 'all things come from God'.

11:13-16 It is not proper for a woman to pray to God with her head uncovered. 'Nature' teaches that long hair is degrading for a man but glorious for a woman.

Epictetus, Discourses 1.16.9-14: 'Let us leave the chief works of nature ….. and consider merely what she does in passing. Can anything be more useless than hairs on a chin? Well, what then? Has not nature used even these in a most suitable way possible? Has she not by these means distinguished between the male and the female? …Wherefore, we ought to preserve the signs which God has given; we ought not to throw them away; we ought not, so far as in us lies, to confuse the sexes which have been distinguished in this fashion'.

I Corinthians 14:33-35

· How can 14:33-35 be reconciled with 11:2-16? i) Private (11:5) and public (14:33-35) prophecy (but cf. 12:7); ii) restriction of certain kinds of ‘chattering’ (lalein); iii) unmarried (chapter 11) and married (chapter 14) women (is this a likely distinction?)
· Arguments for interpreting 14:33-35 as a later interpolation: i) many non-Pauline features: assumption that all women are married; unqualified appeal to the Law (cf. I Cor. 9:8-9); 14:21; ii) textual evidence (added as a marginal note by a later interpreter; note also 14:37-40; cf. I Tim. 2:11-15).

Recovery of the Corinthian Women

E. Schüssler Fiorenza (In Memory of Her) seeks to recover the role of women from texts written from a male perspective and in which women are often excluded or silenced. Did the Corinthian women prophets have a much wider involvement in the life of the congregation (and in the disputes addressed by Paul)?

Possible links with I Corinthians 7: women were the main proponents of the sexual asceticism, due to their interpretation of the tradition of Gal. 3:28 (M. MacDonald). The argument is phrased from a male viewpoint (7:1: ‘It is well for a man not to touch a woman’), but is Paul attempting to hide a different reality (cf. 7:10-13, 39-40)?

Antoinette Wire uses the tools of rhetorical analysis to argue that the female prophets are being addressed by Paul throughout the letter (they are resurrected to a new life in Christ, they refuse subjection within patriarchal structures, they lay claim to spiritual gifts).

What evidence should be used to reconstruct the historical situation? Does Paul offer a reliable description of the situation or does he try to hide the true nature of events in Corinth (is the interpreter to adopt a hermeneutic of suspicion)? How does one move from the rhetorical situation to the historical situation?
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