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Women in Seminary
by Martha Montague Wilson

(Ed. Note: Martha Wilson has served as Guest Editor for this

special issue of the Review. Martha, an ordained member of

the Western North Carolina Conference of the United

Methodist Church, has received the B.A. and M. Div. degrees

from Duke, as well as the M.S.L.S. from UNC, Chapel Hill,

and is currently a student in the ReHgion Ph.D. program at

Duke.)

Why do women go to seminary? The reasons are as

numerous as the increasing numbers of women who are

seeking admission to seminary at Duke and other sem-

inaries around the country. In 1972, the American Association of

Theological Schools reported that out of 29,034 Master of

Divinity students, 2,858 were women. Five years ago, the Di-

vision of Ordained Ministry of the United Methodist Church
had the names of fifty women who were interested in seminary.

By 1972, the Division listed over seven hundred names.

Currently, there are over five hundred women in United Meth-

odist seminaries. Forty-eight are enrolled in Duke Divinity

School.

The articles in this issue have been gathered to reflect

the diversity ofpersonal perspectives and vocational goals which
bring women to seminary, to indicate the influence of women
on seminary and seminary on women, and to offer some re-

sources for individual and group thought and exploration of

the role of women in church and society. Besides the contri-

butions which specifically concern women in seminary, several

articles have been chosen as examples of work done by women
while in seminary. Not all of these concern women. These

have been included to emphasize that women are entering

into every phase of seminary life and that in the fiiture more
and more women will be seeking to participate in all phases of

ministry.

My thanks for the issue go to all the women, past, present,

and fiiture, whose presence in seminary makes issues like this

one necessary. Thanks also to the editorial committee of

The Duke Divinity School Review for the good support.





Why Do Women
Go to Seminary?

(Ed, Note: The presentations which follow are not intended

as abstract essays on a general topic but rather as individual

personal reflections.)

Jane K. White-Stevens

(M.Div. 1971)

I am an ordained elder and a full member of the Wisconsin

Conference of the United Methodist Church. This is my third

year as pastor of a three-point charge.

Yet, as I look back on my past, I know that I had never

seriously considered the parish ministry until the end of my
middle year in seminary. As a child I would say to myself,

"If I were a boy, I would be a minister." But being a girl,

and not even having met a clergywoman, I never expressed my
thoughts aloud. I had a strong desire to serve the church, however
(and a stronger urge to see the world). In 1964, after university

and a year of teaching, I became a short-term missionary in

Malaysia. It was in Malaysia that I caught a vision of the

church and what it could be. I was part of a uniquely alive

fellowship in which both women and men took active roles.

It was here too that I made a real commitment to Jesus

Christ.

Upon returning to this country in December 1967, I enrolled

in the graduate school in guidance counseling (Duke University)

and taught school, as I had always intended to do. But I

missed being actively involved in the mission and life of the

church. The summer of 1968 I was an itinerant missionary for

the Board of Missions. Through these contacts and others, I was

offered two jobs; one in Christian Education and one in

Church and Community work. It was at this point that I realized
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my calling was to a church vocation. Late in the summer of

1968 I enrolled in the Divinity School and entered in the Fall

of 1968.

WHERE I AM NOW:

I am very well accepted by the congregation here, both men
and women. I think some women have consciously or un-

consciously identified with my view of womanhood. In the last

year or so several have made decisions to go to college for the

first time or take up a career. Perhaps too, a woman in the min-

istry is more prone to adopt a participatory style of leadership

and thus enable the laity to assume a more active role in the

total ministry of the church. This is one way members have ex-

pressed the difference in my ministry fi-om that ofmy predeces-

sor. I sense too that being a woman I am freed of some of the

stereotypes of ministers and allowed to be more human. Almost

everyone quite naturally calls me "Jane" and yet I feel I am
respected. I am accepted as a counselor best by women, as may
be expected, but I am very encouraged by the openness of to-

day's young men in their teens and twenties. Also, the longer

I remain here, the more I feel the men in general respect my
counsel.

Those who shared with me the agonies of my attempt to be

accepted into this annual conference in the spring of 1971

would be glad to know that I have not only been accepted now
but also been given positions of responsibility and authority.

Through The United Methodist Women's Caucus in 1972, I was

nominated to the General Council on Ministries. It was their

intention that among the members at large there ought to be
at least one woman clergy. In the Wisconsin Conference I

presently serve on the Conference Council on Ministries, the

Commission on the Status and Role of Women (which I helped

push through in the 1973 Annual Conference), my District

Committee on Ministry, and our Conference Program and
Arrangements Committee. In the latter, I am chairperson of the

task force organized to train members (delegates) for Annual

Conference this June.

I think Wisconsin is more progressive than some annual

conferences. Our Bishop is very sensitive to the Woman Issue

and very willing to do what he can to ensure equal appointments

for women in the ministry. There are three other women who
are elders and full members here. We also have three women
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who are deacons. All of us have been expected to serve on

Conference Boards. I have had some support from the other

clergywomen and even more from the officers of our conference

United Methodist Women.

Julie Bethel Forringer

(M.Div. 1971; Th.M. 1973; United Methodist East Ohio
Conference, ordained)

An outsider might wonder why in the world I spent the last

five years in seminary, Clinical Pastoral Education and in

a Master of Theology program which specialized in pastoral

counseling. For here I am spending this year at home with

my baby boy enjoying motherhood to its fiillest. Some would
say I was just being frivolous and am now "fulfilling my
role as a woman." Others might think I have copped out on my
professional life.

The inside story is much more complex. My primary goal is

to frilfill my highest human potential and for me this means
being a person with several different modes of expressing love:

as a wife, a mother, a minister, and a friend. I wasn't sure

what I was searching for when I came to Duke Divinity School,

but I was searching.

Personally, seminary gave me a chance to get to know
myself, to complete the adolescent task of separating from pa-

rental and external expectations and values, and to find my
own. In a broad sense religion deals with the meaning of life

and making sense out of life's basic questions, so in dealing

with these issues formally in school, one can also grow personal-

ly. Seminary introduced me to Clinical Pastoral Education which
was the most important catalyst to help me become a confident

woman aware of my nurturing potential. Growth took place

in relationships with peers, professors, supervisors, and
patients, and in the process I learned experientially the loving

process which is the life of the Christian community and the

heart of the Christian message. Expressed theologically this

experience freed me from the bondage of sin, fear, doubt, and

guilt, and freed me for love and life in the Spirit.

Professionally, seminary opened my eyes to all kinds of new
possibilities (apart from the traditional feminine roles of nurse.
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teacher, and secretary). Field work and work-study experiences

such as summer work in a local church, chaplaincy in an

institution for the mentally retarded, patient-care work in a

hospital, and counseling work with the Pastoral Counseling

Service, put me in touch with my own talents and the academic

study balanced the clinical experience, each making the other

more real. By the time I graduated from seminary I could see

the possibility of a career in the ministry and with two ad-

ditional years of chaplaincy and counseling training my pro-

fessional, pastoral identity became much firmer.

But my professional goals were not my only goals. I was

ready to be a mother. The experience of motherhood this

year, instead of being an interruption seems now to be a

part of the whole process. In my pastoral counseling this ex-

perience will be invaluable. I plan to continue my professional

career as a pastoral counselor, part-time at first while my
children are small, then more-time ("full-time" is a poor word

because I don't plan to give all my time to any one mode
ofmy life.) Combining and balancing the different modes I have

of expressing love continues to be a struggle and challenge

to me.

Beverly Roberts Gaventa

(Union, N.Y.C., M.Div. 1973; first year student in Duke
Ph.D. program in N.T. Studies)

When I entered seminary in the fall of 1970, it was with

the usual fear and anxiety about a new situation and a new
place. Still, just underneath that nervousness was the conviction

that I, Beverly Ann Roberts, would eventually be recognized as

"the" woman scholar. I viewed myself as "different" from

other women and really believed that I was more "like a man"
in my goals and aspirations.

What I found was a shock: I was not the "only"

woman. There were, indeed, about twenty of us out of a

hundred entering students. Not only that, but we rather quickly

learned how much we had in common. First of all, our small

number meant that there were often only one or two women
in any class. Thus, one could expect the usual comments about

"how nice it is to have a lovely rose among the thorns."

Also, all of us worked in some church or community organi-
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zation as part of our first year requirements, where we often

encountered prejudice in tasks assigned us and in attitudes

toward us. Finally, with our fellow students we encountered
various attitudes, ranging from forthright statements on why
women should not be ministers to the cool neglect of those who
simply never allowed themselves to be engaged in serious con-

versation with women. Given this variety of pressures, we who
happened to be women found out how much we had to share

with one another. Each of us gladly gave up our notions

of uniqueness in order to gain the mutual support we all needed.

In the past three years, the increased number of women in

seminaries has meant that the situation described above
may no longer be quite so severe. Nevertheless, my
experience certainly affected my conception of myself as a

scholar. I feel a special responsibility to other women, which
never occurred to me prior to M.Div. work. The questions and
struggles of women who are pastors, scholars, students, and
laywomen press upon me. I also have a share in the respon-

sibility for raising questions of the Biblical texts regarding

women and their roles; questions which have been ignored,

for the most part, by previous generations of scholars.

These tasks have presented themselves to me because I, a

woman, studied in a seminary. They are only part of the total

effect theological training has had on me and on my view of

what it means to be a scholar. Still, a profound change has

taken place in my self-understanding for which my seminary
training and, especially, the women with whom I studied

are largely responsible.

Susan Thistlethwaite

(M.Div. Senior)

Seminary education was for me less a decision than an

evolution. When in high school, I had selected law as a career

goal because at the time it seemed to bother the adults I knew.
The insufficiency of that motivation soon became clear. By
the end of my sophomore year, I was fairly fed up with pre-

law. A course in Introduction to Religion that spring had held

my interest and I found I could do the work. My major seemed
to decide itself.
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During my senior year at college, however, I developed more
than a passing interest in New Testament criticism and a

parallel disgust with most methods of Education. It occurred to

me that I could combine the two—the interest and the dis-

gust—and go into religious education. As my future husband
and I shopped for graduate schools, he in medicine and I in

divinity, we hit upon Duke as having the most of what we
both desired.

Another evolution took place during my first year of sem-

inary. I had entered in the M.R.E. program with no in-

clinations whatever towards ministerial vocation. But the

weakness of the M.R.E. program (as it was then arranged),

combined with several bad field education experiences as a

Director of Christian Education, more than convinced me that

the key issue for a woman and a religious educator is one of

authority. Unless the religious educator evidences in his/her

own life this centrality of education to the life of the church,

then s/he often becomes the proprietor of a very periph-

eral and lifeless church "educational program." These problems

are intensified when the religious educator is also a woman,
with additional questions of authority in the ministry.

It slowly came to me that everything the church is and does

educates the congregation and the world; I developed some
vague vocational aims. I transferred from the M.R.E. program

to the M.Div. and began working fiill-time as a Director of

Religious Education.

The question of ordination was a difficult one for me to face

and I still sometimes feel self-conscious about being ordained.

As an undergraduate, I had studied with a religion professor

who felt strongly that ordination should be eliminated entirely.

Since I respect him greatly, I have had to meet his very apt

objections. Yet I have also been influenced by him in my
choice of denomination; the view of ordination in the United

Church of Christ seems to me to avoid many of the objec-

tionable aspects of ordination as "separate and special calling."

Ordination within the United Church of Christ is regarded

as conferred by persons on persons as they profess to as-

sume a helping role in the world. There is less em-
phasis on "the tradition of the saints" and more on working

out a life of service, wherever that may lead one. I feel

comfortable with that distinction. Where I still feel self-con-

scious about my ordained status is as others' expectations of
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what that impHes impinge upon my own, and obviously different,

understanding.

I see my future goals as relating to this evolutionary pro-

cess. Nothing, I feel, is ever lost. My desired goal is to keep

changing my goals in order to enlarge my perspectives. If

I am able, I should like to always be ready to scrap all my
grooves when they become rigid and un-liberating and move on.

Sally L. Campbell

(M.Div. junior; Presbyterian Church,U.S.)

To reach back and put labels on motivating factors for my
coming to seminary is a difficult task because of at least two

things. One, I selectively remember what I thought and felt

while making up my mind and, two, I have changed my reasons

for coming and now no longer regard as valid some of the

strongest reasons admitted to myself if not to others. Taken
together, this means that what I say now I probably would

not have said two years ago, and it means that I am prob-

ably still changing and redefining my reasons for preparing

for professional ministry.

Underneath what I trust is a faith-full statement that would
apply to both my initial reasons for considering the ministry

and those of which I am conscious now, that is, that I have

come to seminary in response to God's work in my life,

there is an undertone of what might be called reaction. I am
more aware now of my conscious movement away from the

evangelical tradition in which I came to know Jesus Christ

as Lord and Savior and to first acknowledge a call to ministry. The
movement away was almost proportional to the sureness of

call I felt and how vocal I was about it in the fellowship of

Christians, particularly at college. I received very negative feed-

back to the idea of a woman in the ministry from precisely

those people who had nurtured my faith. I could not under-

stand their point of view, seeing the need for pastor-teachers

in the Church, yet I was so shaped by the tradition that

I was uncomfortable with my own tentative decision to buck

the tide and come to seminary.

I can recall very distinctly the time in my junior year

when this reaction to the norms that were being laid on me by
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my immediate associates in the Christian fellowship reminded

me of the label "creative nonconformist" that I had been given

by a counselor interpreting the results of a psychological test

that all freshmen took. He had told me that I enjoyed doing

things in unusual ways too much to be happy as a secondary

school English teacher which had continued, despite his

warning, to be my goal through at least my junior year. I can

see my reaction to the counselor in my freshman year as well:

so what if I am different from other English teachers? I

might even be a better teacher for not following the normal

ways of doing things. But by junior year I had talked with

more teachers and had seen the frustrations they experienced

as they spent most of their time in disciplining and in fol-

lowing set curricula so that the students would achieve high

SAT scores. This did not seem to be the kind of teaching I

had envisioned, which involvedteaching values through literature

and taking time with individual students to work through

problems that might not have had to do with the grammar

of their two-page papers on the characterization in Julius

Caesar. The closely related field of guidance counselling

also turned me off because the counselors I saw seemed
more concerned with giving tests and getting people admitted

to colleges than with really counselling. The counselling

I had received in high school reflected the value system

of a secular culture which preached what's-in-it-for-me and not

the idea of self-giving service to God and man which informed

the Christian Theology which I was being drawn into.

While questioning this proposed change of vocational

direction, I became involved with the women's movement and

consequently reacted again to what I saw to be society's pro-

gramming of me into the female role. / wanted to be a

person. This came out in renewed hostility toward my Chris-

tian friends as I did some exegetical work and found out that

there were alternate ways of looking at key Scriptures used
to put down women.

I was encouraged in this re-examination of Scripture by
the only woman in the ministry I knew. She had just

switched from her job as a chaplain to associate pastor in a

suburban church not far from my home, so I grabbed the first

chance I had to talk with her. She pointed out Scriptures

which emphasized the new relationship between male and fe-

male in Christ and also said I might have to minister to those
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people who would accept me, not necessarily people like the

ones in my college fellowship. I spent a whole day with her

trying to find a reason why women should not or could not

be ministers, but she shot down all my objections. Her being

a minister in the face of so much hostility was as convinc-

ing to me as anything else. She was a woman and a

minister. She ministered quietly and, from what I could see,

effectively because she had the assurance of a real gift of the

Spirit for use in the Body of Christ. And she prayed with

me that God would also give me that assurance if I were
to become a minister and that I would trust him to work
out the details.

That encounter was the start of a different attitude in

me. I began to respond more than to react. I smiled more
often at a teasing reference to women in ministry instead

of getting my back up and discussed issues more than ser-

monized. I saw some real fruit come from my ministry on
campus as the leader of a small group which met for

Bible study, prayer, and sharing and also from training small

group leaders. These and other situations gave me con-

fidence in my abilities to teach and counsel and administer.

I began making friends outside my conservative tradition

who did not share even the remnants of my hang-ups about

the "place" of women and so experienced some very nec-

essary affirming of myself as a person and of my consideration

of ministry as a vocation. And I did an independent study

project on Quaker women ministers in America in the 17th-

19th centuries and again got a dose of actual women
doing ministry, even though their theology was quite dif-

ferent from mine.

In the end my decision to come to seminary was a response

to my associate pastor's working through with me a method
of decision-making which emphasized clarifying objectives be-

fore generating alternatives. Instead of agonizing over whether
to go to graduate school in education or psychology or to

teach or to come to seminary, I made a list of what I wanted
to accomplish. I listed such activities that I wished to en-

gage in as teaching and counselling and relating to people

of many different ages and backgrounds in an atmosphere

where I could share my faith openly and help them to work

out the implications of radical discipleship in the context of

personal development and involvement in society. The min-
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istry won hands down. And my friend's prayer is being an-

swered: the assurance continues to deepen and the details are

working out.

Ann H. Burger

(M.Div. junior; Presbyterian Church, U.S.)

Be it a reflection of the mysterious workings of Providence

or simply a woefully poor memory, I cannot relate precisely

how I came to the decision to go to seminary. Moreover,

having made the decision to apply for admission, I cannot

say what specific vocational goals I foresaw the Divinity

School experience serving. I make that confession with con-

siderable uneasiness, and perhaps a trace of self-defensive-

ness, for I have just read the fall edition of the Duke Di-

vinity School Review in which Professor John Bergland

has stated his conviction that "ministers should be quite

intentional about their career goals." To the extent that a

single-mindedness of purpose implies a serious faith, and to

the extent that the lure of a well-defined professional role

can make studies more attractive, I am in agreement with

Professor Bergland. However, I cannot but think that there

should be a place in seminaries—as there presently seems

to be at Duke—for those like myself who, while forced to be

equivocal regarding specific vocational goals, are nonetheless

unequivocal in their commitment to learning and to

ministering to others. On the one hand, considerations of my
husband's career demands, an awareness of my own per-

sonal limitations, and a realistic appraisal of the chances

for a woman being called to a Presbyterian Church, U.S.,

pulpit make it necessary for me to be flexible in setting vo-

cational goals. On the other hand, an appreciation of the variety

of contexts within which a professionally-trained minister

(ordained or not) can serve effectively makes that uncertainty

easier to live with ... at least for the present.

As to the experiences which contributed to my decision,

I can only suggest rather vaguely that it was the combined

result of several factors, probably the most important of which

was exposure to the Christian faith through those from whom
it most counts—my family. The thought of undertaking theolog-
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ical study, however, never entered my mind until my studies

in Soviet politics were interrupted in 1969 by the Selective Ser-

vice Administration. While accompanying my husband around

the country on military assignments and attempting to com-

plete my reading in preparation for examinations, I began to

feel a certain discomfiture with my studies and with myself

I sensed that I was not quite "touching bottom," that the

social sciences were not dealing with the questions I person-

ally found most compelling, and that I was not being prepared

to serve people at what I am convinced is their deepest level

of need. Yet I was reluctant to consider theological education.

I had a naive notion that, since faith is not a cerebral matter,

the study of religion could be no more than an "intellectual"

pursuit, as fascinating perhaps as my earlier studies, but not

necessarily any more personally satisfying or vocationally rel-

evant.

Nevertheless, I began to read in the area of theology, par-

ticularly works by people whose personal experience reflected

a lively and thorough-going faith, not only an intellectual grasp of

theological issues. Gradually it dawned on me that the study

of the sources and development of religious thought, however
many questions it raises and leaves unanswered, can be spir-

itually invigorating, not necessarily paralyzing. I had been
(and am) convinced that the only genuine faith is an "ex-

periential" faith, but with a peculiar short-sightedness, I

had failed to realize that the mind is as much a part of one's

experience as the heart.

Sometime between 1969 and 1971, while my husband and
I were actively involved in a church in North Dakota and
closely associated with its minister and his family, the desire

to study theology and the desire to serve in the ministry con-

verged into a decision to enter the seminary. Although I have

been here only a little less than a year, I do not think it pre-

mature to say that the Divinity School has surpassed my ex-

pectations. In fact, I am still on occasion struck by the novelty

of an academic environment in which most of the students

seem genuinely to want more out ofgraduate education than a de-

gree, most of the instructors seem to be both demanding and

sensitive to individual difficulties, and most of the course work

is not the kind that can easily be left behind in the classroom.
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Lestda D. Wofford

(M.Div. junior; Presbyterian Church, U.S.)

My decision to enter Divinity School was precipitated by

the same basic factors I see reflected in the stories of many fel-

low students—with the addition of the special factors which

give encouragement and support to a woman. Even the remote

possibility of a theological education never occurred to me until

my senior year of undergraduate school when my concern for

the calibre of the clergy was suddenly juxtaposed to my own
career plans. Previously I had examined areas like psychology,

teaching, and social work as possible "helping professions,"

but repeatedly I was dissatisfied with these languages as modes
of dealing with human experience; these languages were al-

ways horizontal—never vertical. In the meantime I first consid-

ered seminary as a route to a career in academia, perhaps in

relation to my interest in literature; since my first serious work

in religion was an outgrowth of my fascination with Milton's

poetry, the connection between religion and literature seemed

perfectly natural to me.
Yet another force was at work—the desire to leave the

cloister, to be actively engaged in the life of ministry. My work-

ing year between college and seminary further proved the chal-

lenge of being engaged with the world in theological dialogue;

it also revealed my own need for fijrther training in theology

as well as counseling and organizing skills. This experience

helped me identify with the life situation ofthe typical layperson

as I participated in that life and began to ask the inevitable

questions about the connection between the Christian faith

and the alien world in which it must flourish.

When asked "Why are you in a seminary?", in addition

to the issues of my vocation (both my call to be here and my
plans for the fiiture), I am obliged to acknowledge the social

change which allowed me to follow this route. Obviously

without the influence of the women's movement the school

would not be so open to my admission. Furthermore, without

the support of other women struggling to be fulfilled persons,

I probably would not have had the confidence to undertake a

life of professional ministry. Throughout my period of initial

decision I drew my strongest personal encouragement from a

group of women committed to a search for personal and cor-

porate identity. My belief in the liberation of the Christian life
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perhaps became real only as I was able to work it out in a

particular form of liberation.

I look forward to a life of flexibility and change in types of

ministry as the needs of the Christian community and of myself

slowly change. Part of my excitement about theological educa-

tion is generated by the variety of options available—parish

ministry, institutional chaplaincy, teaching. I anticipate excur-

sions into several of these areas in the course of my career,

searching for learning and giving experiences.

Elizabeth Littleton

(Duke Undergraduate junior; Southern Baptist)

For several years I have considered seminary training

the most natural and comfortable step that I, as a religion

major interested in some form of church work, could take

following graduation. This general calling to church work has

recently become more defined in a desire to work on the

foreign mission field. With this in mind, I can see that my
undergraduate years are leaving me with a void of practical

experience—that is, the experience of working with people

on a day to day basis. On the one hand, seminary might

be a very good place for me to gain some of this experience.

On the other hand, I sometimes fear that three more years

in seminary will simply mean more time at my desk thinking

and studying.

Thus the prospect of going to divinity school can no longer

be just a "comfortable" step toward a career in church work.

Instead, living and working in a seminary community for several

years becomes a mission field experience in itself Just as

teachers and fellow students are helping me to formulate a

theology and come to grips with its practical application in

my daily life, I, too, am giving of myself in active ministry

to those around me. Thus I have come to envision seminary

as a mutually ministering experience. As I am being stretched

intellectually and spiritually, I will experience real growth.

More concretely, because the academic factor of seminary

is acutely time-demanding, I see the seminary student's immedi-

ate ministry as more of an attitude than a role to play—an

attitude marked by a hunger for oneself and for others to
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know God intimately. This concern may be manifested in

everything from counseUing juvenile delinquents to Christian

political reform; however, the cornerstone of such work remains

a desire to share with others the fullness of God and to

learn of His fullness from them.

Thus I look to seminary training as an ideal situation of

active preparation. Yes, I will be preparing for the future, as

well as giving myself time to mature both spiritually and
emotionally before I work in more demanding situations. Gon-

currently, through a consciousness of daily ministry in the

seminary community, I will be learning how I can best use

my gifts to build up others in a relationship with God.



Impossible-Possibility
by Letty M. Russell*

In my undergraduate days at Wellesley College I used
to process with the choir at daily and Sunday chapel, up the

aisle, toward a chancel where the words non ministrari,

sed ministrare were written in huge letters across the upper
wall. Each time I looked at those words, no matter how
bleary-eyed or distractedly, / believed—believed that this

life style of Jesus (not to be ministered unto, but to minister)

had something to do with my own life style and with why I

was at college.

Today the words, although in modern English are still with

us. Our text, Mark 10:45, reads: not to be served, but to

serve. But for all of us, I think, they have become more of

a problem than a possibility:

They are a problem for Christians because the very word
service has become so debased in our culture that most
people think of it, at best, as a sort of "band-aid" approach
to helping others and, at worst, as a "cop-out" from working

for a just society.

They are a problem for women. Blacks, and other Third
World groups because service is identified with subordina-
tion, powerlessness and oppression.
They are a problem for ministers and laity because we
have created a class of professional "ministers" who serve in

structures which deprive the whole People of God of their

own responsible servanthood or ministry.

Yet here are the words (Mark 10:42-45):

"And Jesus called them to him and said to them, 'You know
that those who are supposed to rule over the Gentiles lord

it over them, and their great men exercise authority over

* Sermon delivered in Duke University Chapel on March 31, 1974.

Texts: Isa. 52:13-15, Mk. 10:35-45. Dr. Russell is Assistant Professor of Re-
ligious Studies at Manhattan College and Lecturer in Women's Studies at

Yale University Divinity School. Her new book. Human Liberation in a

Feminist Perspective: A Theology, will be published next fall by
Westminster Press.



74

them. But it shall not be so among you: but whoever
would be great among you must be your servant, and whoever
would be first among you must be slave of all. For the Son of

man also came not to be served but to serve, and to give his

life as a ransom for many.'
"

And here is the life style of Jesus of Nazareth who came

to serve and give his life as a ransom for the world. This

impossible idea of service is in fact the only possibility

for those who would follow Jesus.

I. THIS SEEMINGLY IMPOSSIBLE ROLE OF SERVICE
IS POSSIBLE FOR US ALL BECAUSE IT IS NOT JUST
A COMMAND. IT IS A GIFT OF GOD.

Service is God's gift because it is God who serves

us.

Think of it. This God of the Hebrew-Christian tra-

dition is like no other gods! God is the one who chooses

to serve, not just to be worshipped or adored. Other
gods have been revealed so that women and men
could serve them. This God (the God of the Suffer-

ing Servant: the God of Jesus Christ) begins from the

other end. God comes to the people, to liberate them
so that they may celebrate their freedom by sharing

it with others!

In God's service we see what Karl Barth calls the

humanity of God. God is first of all, not a king,

sitting on a pyramid of the world—creating pyramids
of domination and subjugation in the hierarchies of

church and society. Rather the humanity of God is

seen in that God chooses to be related to human beings
through service (Barth, The Humanity of God).

No wonder our passage from Isaiah 52 says that

the servant of Yahweh will startle the nations:

"His appearance was so marred, beyond human
semblance, and his form beyond that of the sons

of men—so shall he startle many nations; kings

shall shut their mouths because of him" (14b-15a).

The servant cannot even be recognized because suf-

fering service is not even expected of a messianic

figure by those in high places!

Service is also God's gift because Jesus not only
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calls his disciples to serve, but also provides the

power and possibility of carrying this out.

In Jesus Christ we have the representation of a

new humanity—the beginning of a new type of human
being whose Hfe is Hved for others. Jesus came as

Immanuel (God with us): to be with all people

—

the women as well as the men: the ignorant as well

as the learned; the outcasts as well as the religiously

acceptable; the oppressed as well as the oppressors.

Jesus helps us to see the Humanity of God so that

we too can become representatives of new humanity.
Here we see what it means to be truly and newly hu-

man. This is the image of God—freedom to serve

others. This is the image into which humanity is cre-

ated and redeemed.
The whole story of the New Testament revolves

around this one one theme

—

diakonia (service). At

last someone has come, not to be served, but to

serve! Everything that was done by this Son of man,
including humiliation, self-emptying, cross, death,

is summarized in one final communique: service

(Hoekendijk, Horizons of Hope). This communique
is offered as gift and promise. The disciples of Jesus

are called to be servants; to be liberated for others.

II. GOD'S INTENTION FOR US NOW IS JUST SUCH AN
IMPOSSIBLE-POSSIBILITY. THROUGH SERVICE (GOD'S
AND OURS) WE ARE LIBERATED TO BE FULL HUMAN
BEINGS.

First, we are liberated for ministry (diakonia).

We are set free from hierarchical structures which
place ministry in the hands of a few, to begin carrying
out the work of the People.

Traditionally diakonia has taken three forms: cu-
rative, preventive, and prospective, (Hoekendijk, Ho-
rizons of Hope):

a. Curative diakonia is the healing and helping of vic-

tims in society,

b. Preventive diakonia is attempting to curtail the de-

velopment ofsocial ills which victimize human life.

c. Prospective diakonia is attempting to open the sit-

uation for a free realization and actualization of hu-

man life.

Although in the past, the church has specialized in
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individual curative or "band-aid" tasks, recently

people have become aware that it is necessary to

work together on preventive health and social pro-

grams. It has also become slowly involved in pro-

spective programs in which society is so changed that

people can take part in shaping their own destiny and
that the evils, such as war, poverty, racism and
sexism, are attacked.

The kind oi diakonia that we want in our own life is

the latter. We do not want to be helped after we are

crushed, but would much rather have justice that

leads to elimination of destructive social structures.

In being liberated for ministry, we are drawn into

the struggle for liberation of all peoples. Men and
women, black and white, rich and poor seek to move
together toward new ways of life in which those who
have been oppressed are free to form their own
agenda; to participate in shaping their own future and
in deciding whom and how they will serve.

Second, we are liberated for others because we
are called to be God's helpers or co-servants.

This is the image of woman in Genesis 2. She is

created by God as 'ezer—a divine helper for man
who needs to live and work in community. Just

like the image of the 'ebed Yahweh (the Servant

of God) in Isaiah 52, woman, and also man, is seen

as a human being who has been given the priv-

ilege of living for others as God's representative.

This service in no way implies subordination. Nor
does it imply domination of any human being over

another. The alternative to subordination is not dom-
ination but service. There is no true ministry which
is not freely given, in the same way that God's min-
istry is freely given. Social and church structures in

which domination is used to make others serve are a

denial of freedom. Just as subordination is a denial

of true human dignity.

In this respect, the work of the Women's Liber-

ation movement and Third World Liberation move-
ments for new structures of justice, partnership and
sharing sometimes may be disruptive in family, church

and society. But they are not the real troublemakers.

In fact, they are causing us to become aware of the

real troublemakers—the structures of domination and
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subordination which destroy the possibihty of true

humanity and service.

Third, we are liberated for God because we can
experience the love and service of God in our own
lives.

When confronted by the authorities, the Apostle
Peter boldly proclaimed, "We must obey God rather than
men" (Acts 5:29). For the gospel claims our alle-

giance to the One who serves, beyond any human
ideology; beyond any church or social structure.

Such a demand is not easy. It often makes us
unreliable in a cause; unable to assert that, in fact, any
particular program, or organization is of ultimate

significance. Because Christians seek to live accord-
ing to a new way of being human, they often find

themselves as marginal or misfit people in the games of
dominance and exploitation that people play. If we are

not misfits, then we need to have another look at how
and where we serve.

In the last few years many women have been dis-

covering that they really are misfits and marginal

to the male-dominated society in which they live. Some
are seeking new ways to go on being misfits for the

sake of society. They are working in community with
others on the boundaries of institutions where they
can try to create new structures for human life (Daly,

Beyond God the Father). My own experience is that

I have always been a misfit, and I am glad to find

other women and men who feel as I do—those who
are seeking, not just to be part of things as they
are, but to serve the process of change toward
God's intended fiature.

Not to be served, but to serve. These words
—so impossibly-possible as a gift of God—are an in-

stant communique of who we are, and where we are

going as followers of Christ and representatives of
an emerging new humanity in which "There is neither

Jew nor Greek, there is neither slave nor free, there
is neither male nor female . .

." (Gal. 3:28).

Long ago as I glibly read those words circling that
chapel chancel

—

non ministrari, sed ministrare—
I didn't know how tough service would be! I didn't

know just how much that promise of Jesus meant. I

tried to share his baptism and temptations and I

often ended up with wrong answers and worse defeats.
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I still don't know how much that promise means.

But I do know that in spite of all the devaluation

and misuse and betrayal of the word service in

churches and society, these words of Jesus continue

to lead us toward a life of freedom. They are words

about a revolution in which everyone wins—in which
everyone finds a way of ministry and partnership on

the road to human freedom! (Eric Mount, The Fem-
inine Factor). Amen.



Time and the Main Line
by Jill Raitt

As Christian theologians, that is as interpreters of God's

word, we have primarily to deal with Scripture. Secondly, we
must face two other realities that present us with interpre-

tations of Scripture: Church History and Ecclesiastical Au-

thority. These three together shape the "main line," the tra-

dition, that in turn shapes so much of our western culture.

There are some who would like to forget one or all of

these three factors. There are voices that demand a resolute

move into the future with no looking back. To look back is

to share the fate of Lot's wife, i.e., never to move in any

direction. So these voices argue. And what have Scripture,

Church History and Ecclesiastical Authority to say to women?
Scripture has something to say to everyone. But Church

History and Ecclesiastical Authority have little to say to wom-
en because they have nothing to say from them or hy

them. Even Scripture is a white male conditioning of Rev-

elation and, as such, requires interpretation.

But is not Scripture the Word of God? Surely God's Word
is not captive to the male sex and to its Semite origins and
Greco-Roman development. Isn't it? How did God's Word
translate itself into human terms if not as a male Semite

in a Roman Empire dominated by Hellenism? In fact, how
has God's Word been spoken and written with very few ex-

ceptions? Is there a single book of the Bible written by a

woman? So the radical arguments go. And they conclude with

an exhortation to be converted; to turn around and face the

future. Let the dead bury the dead; the past bury the past.

There is so much to be done to reach our goals of equality,

freedom, and dignity for women and other groups ignored

by the main line development.

But this attitude is unreal, is it not? How does one

step out of one's skin, away from one's personal history and
stand clear of the past? Are we not what we are because

of what we have been? There is no running away from the
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past and, I want to argue, there is no need to run away
from it.

Let us look again at the way God speaks to us. God acts

Hke a good teacher and speaks a language that the students

can understand, introducing new and strange concepts by
means of old and familiar ones. A good teacher does not

begin with the last lesson, but builds toward it. Nor, I think,

does God reveal more than the people are prepared to hear.

For Christians, the Old Testament is a long preparation for the

coming of Christ. And even then, how few could hear the

Word of God now walking in time and history in a corner

of the Mediterranean world and talking with a Galilean ac-

cent. Jesus walked as we walk, i.e., as one shaped by his

past into his future, step by step, day by day. And the

world in which he walked and to which he talked; the world

who heard him and followed him, crucified and mourned him,

this was a world dominated by men. Of course the New Test-

ament speaks about women. But it does not speak from
them. The disciples were not the only ones surprised that

Jesus should speak as he did to the woman at the well.

The woman is more surprised than they. And so, frankly,

are we.

Revelation, then, God's Word, transcends time and times

and yet subjects itself to a succession of moments as it does
to a succession of sounds. God's Word speaks first through

men, in their tongues, to men who hear with their ears. Men
hear what they can and pass it on, slightly distorted, to

their women. Women hear what men hear: men talking to

men about men mostly. Women are spoken of and about.

Women are not spoken to nor allowed, very often, to speak.

Exceptions are quickly noted and eyebrows go up, even if

it is Jesus himself who makes the exception.

And Revelation transcends times. It announces that there

is in Christ neither male nor female. Men say this and write

this and women hear it. Women also hear what men and women
have better understood: keep your heads covered, obey, be
silent. Women and children are somehow regarded as incom-

plete and therefore as non-persons. So it was. So it is

for those who do not hear what is being revealed: "In Christ

there is neither male nor female."

At last we are prepared to hear that Word; to let it be
among us. Women and men today have new ears. This
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day has been a long time preparing. What is this new thing

that yet is very old? What is this marvel that enriches all,

male and female? It is the slowly dawning realization that

a woman is fiilly a person and in no way to be considered

less adult, less intelligent, less able to live independently

than a man.

What does this mean for us as theologians? It creates

a wholly new ambient for us; it gives us new ears to hear

the Word of God and it gives us new voices to interpret

that Word. We can look at our past honestly and evaluate

it without indulging either in rancor or in exaggeration. We
can see how past cultures influenced the hearing of God's

Word and we can celebrate our Uberation from those cul-

tural bonds that prevented women from taking their places

in the world. But we can also understand that it was not

possible for men or women to come earlier to the real-

ization which we now enjoy and we can free ourselves of the

cramping, whining accusations against the male world in

general. It should not be forgotten that for the most part wom-
en shared the attitudes of the men toward women; indeed,

many still do share a rather backward view of "women's
place." We are freed, then, from bitterness against men in

the past and patient with both men and women today who
resist the idea that women can have careers other than mother-

hood just as men can have careers other than fatherhood.

What does this mean for us as theologians with regard to

Ecclesiastical Authority? This is a question that touches

raw nerves these days and it is difficult to be so cool and

detached as when we speak of "the past." And indeed, "au-

thority" is shaken to its very roots. Authorities must also hear

God's Word anew or those same rulers of the churches will

be no more able to follow Christ than were the rulers of

the synagogue so long ago. The great principle of tradition,

that we must do what the Fathers did and what the Church

has always and everywhere done, this great principle is more

shaken now than it ever was by the Reformation. In fact it

was so little shaken by the Reformation that it still governs

the protestant churches whose rule, when one is invoked, often

is to look to some tradition, recent or distant, but to es-

chew innovation as a good man would shun a prostitute. The
likeness of the present situation to the Reformation, however,

is, I feel, more serious and far deeper. To become a truer
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hearer of the Word is not to innovate even if it means scrapping

venerable traditions. To overcome some of our deafness by
discovering that we are attuned to God only as male and
female, that it is as male and female that human beings

image God, this is scarcely an innovation from the point of

view of revelation. It is an innovation from the point of view
engendered by ancient cultural-social attitudes.

There is not a single fundamental theological formulation

that is not shaken to its roots by this simple statement: women
are persons. This is where the theologian's task lies now, be

that theologian male or female. What has been taught "always

and everywhere" with regard to women is not a principle that

can be invoked any longer because what has been taught

has been interpreted by those whose ability to hear was cul-

turally distorted and who in turn distorted the message. This

statement in itself is sufficient to challenge the way in which

theology is often done and to raise the cry of "relativism."

One has only to study carefully the way in which God's Word
worked among the Israelites to realize that God does work
"in relation" to the cultural situation of the people. Isaiah

cries that Jerusalem will not be destroyed. And Isaiah is right

in his day. Jeremiah foretells the doom of Jerusalem and he

is right in his day. And another threat to our desire to have
absolute unchanging propositions with which to fence in the

transcendent and mysterious reality that is God is the fact

that we shall continue to distort the message in one way or

another as long as God continues to entrust his Word to men
and women who are bound by times and cultures and limited

ways of hearing and understanding. Our comfort is not in

having unchanging propositions about God, but in having a

God who is unchangingly for us, loving us, and speaking to

us in his Son and in and through our fragile human con-

dition. One of the great events of our time is that there has

been a major breakthrough in our understanding of what
it is to be human in terms of male and female. This means
new basic demands upon theology.

Allow me to indicate areas in which the admission that

woman is as human, as much a person, as is man, opens
up not only new problems but also new possibilities for under-

standing God's Word. (And I am taking "Word" in its widest

application: the communication of God to us in the Incarnation,

in Scripture, in our lives.) To make my point very specific.
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I would like to talk about the impact on Roman Catholic

Theology. You can then adapt my examples to your own
denominations as seems appropriate.

Nothing is going to move Roman prelates from their

ancient traditions regarding women unless something begins

to erode those traditions from within. Frontal attacks upon
the ordination of men only will strike the rock of Peter and
fall away ineffectually. But issues which have to do not only

with women as over against men, but rather with women as

wives and mothers of men, strike within the citadel itself.

The first doctrine that must be and is being looked at in a

new light is that of marriage. Traditionally, children have been
regarded as the primary and indeed the justifying reason for

marriage. The physical consummation of the marriage then

became the test of its validity. I will not rehearse here all

the abuses to which this notion led and with which you are

probably already too familiar. They can be summed up by
saying that landed gentry and nobility cared for and protected

their wives as they cared for and protected a prize brood-mare.

Sons were more to be cherished and nurtured than the mother
that bore them. Henry VIII provides an extreme and trag-

ically ironic example of a determination to have a son to suc-

ceed him only to have a woman, Elizabeth, his greatest suc-

cessor.

But if the whole notion of marriage is overturned and Eve
is primarily Adam's companion and, with Adam, God's image,

and therefore, with Adam, the multiplier of the race, then

woman no longer looks up to man but turns to gaze with
man at their common life; its goals and dreams. Together,

children are considered, planned for, generated, welcomed. The
act is specifically human, not generically animal, because knowing,
desiring love begets children rather than the seasonal lust ofa man
legalized over the obedient body of a woman. The mother and
the father have the child, care for it, teach it, all through

its life. Child-raising is not just a woman's job. This challeng-

es, of course, the Roman attitude about birth-control, but it

challenges much else. It insists upon the fact that men and women
must be, can be, friends as well as lovers in marriage.

This is hardly an innovation. It seems to be what God had
in mind when he created the sexes. Augustine recognized this

as did, pre-eminently, the twelfth-century theologian and mys-
tic, Hugh of St. Victor, who argued that there could be a valid
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marriage without physical consummation. That is, Hugh argued

that children were not the primary end of marriage

nor was marriage primarily to tame the flames of lust, Hugh
proposed marriage as primarily a desire to live together in the

love of friendship!

But Hugh lost, and physical consummation won in the

courts of Rome and of the land. For another 800 years, women
would be considered primarily as child-bearers at best and

temptresses at worst, but seldom as friends except in those

rare instances that transcended men's rules, the friendship

of the mystics, e,g., Francis and Clare, Teresa and John of

the Cross. But do you see what it means to the male, cel-

ibate, clerical world if the friendship of women is given

value? There must be equality for there to be friendship

and there must be frequent association. Friends must mutually

regard one another highly. One cannot be, in every way,

condescending and the other always the inferior. It challenges

also the notion that to be perfectly human is to be a man;
to be a woman is to be a slightly defective human. And what

a theologically revolutionary thing it is to claim that to be

frilly human is not to be either male or female, but male

with female and vice-versa. The society which restricts it-

self to being wholly one or the other dehumanizes itself inso-

far as the segregation is done out of fear of the other sex,

or worse, out of disdain for the other sex. God's image is

badly marred in that situation, and men and women both

suffer as a result.

Thoughtfril theologians have begun to deal seriously with

these understandings. But Rome is not yet moved at all by
them. Rome has been shaken by their negative impact, however,

by the resigning of priests and nuns and by the widespread

disobedience on the part of both married couples and con-

fessors regarding birth-control.

Meanwhile, serious theologians of all denominations have

a heavy but exciting task to perform. They must read Scrip-

ture with new eyes, putting aside the cultural blinders that

have distorted their interpretation for so long. They must

recognize that Greek philosophy, Roman Law and Germanic-

Frankish customs had far more to do with the canonical def-

inition of marriage than had Scripture.

More difficult still for a clerically dominated Church, the

whole notion of priesthood has to be redefined. And here.
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the distortions go far beyond the Greeks and He in a cultural

mode of life that exalts the strong hunting male and herds the

women into a safe enclosure where they can tend the children.

And it must go even beyond this physical-cultural dominance

of the male to the dawn of religious awareness and man's

awe before the two-in-one mystery of life and death, of blood

and breath, of womb and tomb. What is the first instinct of

anyone before a mystery too great to be grasped? First to

try to circle around it at a distance, trying to understand. When
that fails, to venerate it, and lastly to build a fence around

it; to control what cannot be understood and to hold back

what is fearful. Around woman, the mysterious, the ambig-

uous, the life-giver, the one from whom blood and infants

issue, fences must be built. She is taboo, too mysterious,

too potent. Her mysteries, however, are kept within a body

weaker than his own. So man can keep her under control.

She, whose very nature is high priestess of life and death,

must be kept far from the sacred mysteries that man has

developed in order to deal, in an orderly and safe manner,

with the rhythms of tribal life. A telling account is that of

Rachel hiding her father's household god under her saddle and

then preventing Laban from searching there by sitting on it

and declaring that she is menstruous. Laban cannot approach

her. It would be safer to lose the god he seeks—a tame little

domestic god—than to brave the uncontrollable mystery that

confronts him in his daughter's womanhood.
The Greek story is different, as the Greek genius is dif-

ferent, but the result is the same. Women must not be allowed

to control the sacred mysteries lest the chaos of Dionysus

overcome the hard-won order of Apollo. And in Rome, the

vestal-virgins are circumscribed, venerated, left alone to tend

the sacred flame and buried alive if they pollute their vir-

ginity and so endanger, in some mysterious way, the welfare

of the state.

Driven underground in the patriarchal Semitic religions and

in the civic religions of Greece and Rome, the feminine side

of religious worship emerged again as demonic, as Hecate,

and in secret societies that were immediately suspect. Is it

any wonder that the Christian tradition picked up these attitudes

and very early banned women from any priestly activity? How
else could people of that culture react? And yet the Word of

God transcended this situation. Nothing in the Gospels denies
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women the priesthood. Indeed, the Word of God makes the

mystery of woman a part of the Christian mystery, for Christ

is bom of woman. Christ calls us to awareness of these ir-

rational attitudes and asks for worship in spirit and in truth.

Have we at last ears to hear the call? By it our attitude

toward God who creates life and death and sexuality is cor-

rected. Fear is trained to respect and awe remains, but does
not cringe. Instead we celebrate the mysteries of our bodies

and our sexes and our whole selves as men and women
and find in them sacraments for the better understanding

of God and the better Christian life of ourselves and others.

Woman, then, brings deeper understanding of the reality

of God. Is this not priestly? She mediates life. Is this not a

priestly function? And she walks with dignity before God
drawing others to do the same. Is it not possible that

those deepest, most intense, and completely irrational objections

to a woman as priest may be re-examined and trained by

experience and cultural perception as well as by theology?

I think we can be brought to an appreciation of the woman
as a person who brings to the priestly task new and valuable

dimensions that we must begin to explore. Further, we can

begin to understand that to deny her the priesthood when
she feels called to it is to deprive ourselves of one of the

ways in which God speaks creatively through and into the

fullness of humanity, male and female, drawing both together

into the image of God.
We have much to consider as these possibilities open

new horizons for us. It is my hope that this paper, like the

classroom experience out of which it grew, may stimulate

each of us to take steps in directions which we had not

before considered. I know that this has been true in my own
case. Teaching a class on "Women, Religion and Theology"

and writing this paper have brought my own thinking much
fiirther. And so I offer it not as a finished exposition setting

forth finalities, or even as the opinion of one expert in all of

the fields upon which I have touched, but rather as a student

of theology and of the human condition eager to help in

the development of a much fuller, truer vision of God through

the better appreciation of the image of God in man and woman.
To this endeavor I invite not only women but men, for men
have much to gain from the truth about themselves in re-

lation to women. What a joyfiil task it is to work, as indeed
we were created to do, together.
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Why listen to the past?

Scripture?

Church History?

Why Hsten to

Ecclesiastical authority?

"The past has nothing to say

Nothing about where we are

Nothing about who we are

But we have a goal!

Forward! Don't look back."

Impossible.

My past grew into me.
My future springs from my now.
My today is tomorrow's yesterday.

Now is friture.

Revelation.

Transcends Time and times.

Spoke then through men
In their tongues
To men who heard with men's ears.

Church History.

Men hearing what they can.

Women hearing what men hear
Men speaking to men
Women spoken of. Not to. Not speaking.

but
Neither male or female. . . . keep your heads covered.

obey, be silent

non-people
women and children

women are children

now
Neither male nor female. . .women hear with new ears

women speak to women
and to men

Interpreting past for now
Scripture for future.

Theology.

Woman as person.

God knows it!

Men and women discovering it.

Stories change.
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Authority.

Shaken. Can hardly cope.

Woman shall adore God, not man.

Women "level" with men.

Eye to eye and no sniggers.

Now/Future/Now
Men and women honest.

No eyebrows raised.

AMA, ABA, AAUP, church, nation.

Colleagues.

God revealing in the world

Created
That we make.
Hearing together

Together the image of God.



Husband and Wife in

Team Ministry
by Deborah and Geoffrey Hemenway*

Geoffrey: During the summer of 1972 we accidentally

tripped over the concept of a team ministry. Although the

Field Education assignment was officially mine only, we did

most of the work together, except for preaching, and we loved

doing all of it. We now and then discussed the possibility

of Debbie's going to Divinity School also, but we finally

dismissed this idea because we thought that this would result

in our being split up. Debbie would have one parish, and I

would have another. What we wanted was to work together

as a team, so we dismissed the idea of Debbie's going to school

because we thought that we would be able to work together

as a team only if one of us was an ordained minister.

However, when I started school in the fall, I discovered

that there were already wives and husbands in the school

who planned to enter the parish ministry together. Almost

immediately Debbie and I began to re-evaluate our former

decision, and in October Debbie decided to enter the Divinity

School after we had determined that this was economically

possible.

From these rather nebulous beginnings, a strong concept

of team ministry has developed because we both feel that

we have been called to serve God in the team ministry. We
are not here because we want to do great good for humanity.

If we had wanted to do that, we would have become law-

yers, teachers, or professors, occupations which we both have

often considered. However, we both feel that we have been

called to preach the Gospel and to serve. Without this call

we strongly doubt that we would be here.

* Deborah is a M.Div. junior and Geoffrey, a middler. They will be

ordained deacons in the Western N.C. Conference of the United Methodist

Church in June 1974.
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Although we both beheve that we have been called to

serve God in the full-time ministry, this does not mean
that we shall not have difBculties in responding to this call.

Probably the biggest difficulty we shall face is the accep-

tance of the team ministry with both persons being accepted

as ministers of the Word in all respects.

Debbie: Just as a person enters into any new situation

with hopes and fears, I enter into the team ministry with

certain expectations. The experience I have had on Field Ed-

ucation assignments gives a great deal of confidence that

I will be accepted in the role of minister fairly quickly. This

experience, albeit limited, has taught me that initially I will

face some friction, some reluctance to accept me as co-equal

with Geoff in terms of the ministerial role. However, this

initial reluctance to accept me as co-equal has by and large

subsided rather quickly, and is followed by the utterance, "She
is a minister too!"

Our Field Education assignments have not as yet provided

an opportunity for experience in all aspects of the ministry,

so how people react to me in a counselling situation is still

unknown. Also, we have not yet had experience in marriages

and funerals since we are not yet Deacons. I am hopeful that

eventually I will be asked to perform these rites. But as

Nancy Allen, a member of a team in a parish, told me: "I

don't push myself in these areas." Acceptance has been more
difficult in regards to marriages and funerals than in the

pulpit it seems.

The acceptance of me in the pulpit has been very important

to me, since I view preaching as the focal point around which
the rest of ministerial functions revolve. I expect to be accepted

in this role as we move from church to church. In fact,

so far there has been only one woman who has, at least

to my face, found it difficult to accept me as a preacher of

the Word. She asked me if I were a new Sunday School

teacher and when I said that I was the "preacher" she

laughed. But recently she said that I had preached a good

sermon; therefore, I feel that she has begun to accept me as a

minister. I have some confidence that acceptance of me as a

preacher of the Word will lead to the acceptance of me in

the totality of the ministry.

Besides acceptance, our greatest fears lie in the sphere of

appointment. We are willing to serve one parish for one salary
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initially and we expect that this will be acceptable to the

the Bishop; particularly since we have already discussed this

with one of the District Superintendents. However, there is still

the fear of not having an opening for a team. Unlike Paul

and Barnabas or other male teams, we cannot split up and one

go to Rome while the other heads for Athens. Consequently

we do not have the flexibility in terms of appointment and we
recognize that this could present difficulties. We either have

to be assigned as a team or to parishes close by, when
we each want to hold a full-time position. There is the

possibility of yoked parishes where we could serve parishes

near to one another. There is always the nagging fear that

there will not be two parishes nearby that will receive new
appointments at the same time. However, we have high ex-

pectations that these potential difficulties can be resolved

and that these fears will prove to be unfounded. Nevertheless,

they are real.

Is the structure really flexible enough to allow for this

varied form of ministry? We have great expectations that

it is. However, there is the recognition that to some degree

opportunities for appointment will be limited. We recognize that

churches that need or could affi^rd a full-time team are not

numerous and that some churches do not need a team even

if each team member works only part-time. Nevertheless we
expect that the opportunities for team ministry within the

structure exist either in terms of charges which can use two
ministers or in terms of yoked parishes. The fear still exists,

however, that the structure will prove to be too rigid to allow

for the flexibility needed for a husband/wife team to work.

Our goal of team ministry is dependent upon the willingness

of the structure to be flexible in terms of appointment.

We look forward with eager anticipation to serving Christ's

Holy Church as team ministers. While the hopes and fears

expressed herein are very real, we feel confident that the

difficulties will be overcome and the hopes realized. We beheve

that the team ministry is a viable form of ministry, and that

through this means we will be most effective in serving.



A Discovered Heritage
by Nancy Lee Allen*

To be a woman in the ordained ministry today is in many
ways to be a pioneer. Most of the time we would like to

dwell on how the life of the pioneer is filled with excitement.

At other times we must admit our loneliness. We are seen by

others as peculiar; something new in the history of the Church.

My personal feelings of peculiarity were greatly relieved last

fall when I discovered the women of the Woman's Foreign

Missionary Society ofthe Methodist Episcopal Church. Although

none of these women were ordained ministers, many had

dedicated their lives to Christ and sought to serve in full min-

istry. Thus they were confi"onted by many of the same obstacles

that many women in ministry face today. It was somewhat
surprising to me to discover that the struggle of women to

give full-time service to the church was not a new struggle,

but one in which we have recently had some very active sisters.

As with the reception of women into the ordained min-

istry today, the men in the Church were mixed in their reaction

to the women of the Woman's Foreign Missionary Society.

Some received them with enthusiasm; others were forbidding.

The Baltimore Conference in the last quarter of the nineteenth

century took its stand for the formation of the Woman's Foreign

Missionary Society of the Methodist Episcopal Church because

this Society is helping to solve one of the most important

problems of the age, viz, the suitable employment of the

latent energy of Christian women.

^

To the men, women certainly seemed to have much latent

energy. They had come a long way from the early nineteenth

century. As Mary Wheeler expressed it in 1880, the nineteenth

* Nancy Lee Allen is a third year student in the Divinity School. She
is an ordained deacon in the Iowa Conference. She and her husband, Arthur

L. Allen, are currently serving Liberty Circuit United Methodist Churches in

Liberty, North Carolina.

1. Mary Isham, Valorous Ventures (Boston, Mass.: Methodist Episcopal

Church Publication Office, 1936), p. 32.



93

century opened "with women in the cribbed, cabined, and

confined sphere to which the natural prejudices of a man-
monopolized world had assigned them."^ Soon after the

turn of the century there was a successful drive for the

free admission of girls into institutions of learning. Wom-
en became involved in the anti-slavery movement, wom-
an's sufferage drive, and missionary concern.

The agitation against the vested wrong of slavery was
also an emancipation proclamation for the womanhood of
the North. With passionate intensity, untrained and un-

prepared, they threw themselves into the movement. By
its sweep they were dragged out of their isolation, forced

to think, to read, to find their voices, and loose their ever
numbing consciousness of sex, to brave opposition and
contempt in defense of something higher and holier than the

proprieties.^

With the passing of the Civil War, women in America had
experienced an immense change. Women had discovered that

they were more than the old-fashioned heroine portrayed in

novels and held up for admiration in society. Mary Isham,

a missionary and Woman's Foreign Missionary Society histo-

rian, noted the effect of the Civil War:

In those tragic years, women learned to conduct business
and tend the farms and clothe and nurture the children
when the heads of families volunteered or were drafted

into armies. They learned to work together for the men
in hospitals and on the firing line and to carry on when,
under black headlines, dreadful lists of "killed in Battle"

ended long suspense. Woman consciousness grew in these
persons thrust out into independent life and action.'*

After the war, women with their newly developed skills

turned to interests which had been forced to lie dormant
during the war. One of the areas into which women began
to fiinnel their energies was the missionary movement. Since

the early 1800' s there had been several local and regional

missionary societies formed to help missionary boards of various

denominations. In spite of numerous Methodist Episcopal soci-

eties, many women, especially the wives of foreign mission-

2. Mary Sparkes Wheeler, The First Decade (New York: Phillips & Hunt,
1881), p. 8.

3. Helen Barrett Montgomery, Western Women in Eastern Lands (New
York: The Macmillan Company, 1910) p. 9.

4. Isham, p. 9.
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aries, were beginning to feel the need for a society on the

national level. Such a society would be formed for the dis-

tinctive purpose of working among women and children in

foreign lands. Missionary wives had seen first hand how cul-

tural barriers in foreign countries kept women fi-om being ex-

posed to the Christian message. Only they could reach these

women and children, but because of their own domestic duties

they could not fialfill this need. These frustrated women were
the ones who first proposed that single women enter the foreign

missionary field. However, in the 1860's there was no place

for a single woman in the missionary system.

The first Protestant missionaries were mostly married;

. . . and, if they went out unmarried, the mission under-
took the grave responsibility of selecting and sending out

partners for them; but most of these women were mission-

aries' wives rather than missionary wives, a distinction which
is of greatest importance.^

If single women were going to serve abroad then the

National Board must change its policy or an independent or-

ganization must be formed. On March 23, 1869 the Woman's
Foreign Missionary Society of the Methodist Episcopal Church

was formed "for the purpose of engaging and uniting the

efforts of the women of the Church in sending out and sup-

porting female missionaries, native Christian teachers and Bible

women in Foreign lands . . .

"^

Needless to say, the idea of an independent women's
organization for mission purposes was not greeted with open

arms by many men in the Church. The Missionary Board of

the Methodist Episcopal Church, fearing that it would lose

much of its support, argued that the ladies should focus their

work "(1) To raise fiinds for a particular portion of our mis-

sion work in India, perhaps also in China; (2) Leave the admin-

istration of the work to the Board at home and the missions

on the field.'"'^ In reply to this proposal

Mrs. Dr. Twombly spoke the minds of the women then:

"We women feel that we have organized an independent
Society. We will be as dutifijl children to the Church au-

thorities, but through our own organization we may do a

work which no other can accomplish."^

5. Stephen Neill, A History of Christian Missions (Baltimore, Md.: Pen-

guin Books Inc., 1966), p. 256.

6. Isham, p. 14.

7. Isham, p. 16.

8. Isham, p. 16.



95

The women were determined, and fortunately the men
gave in to their wishes, although not without continued pres-

sure for union. Mary Wheeler gives a vivid example of such
coaxing by Bishop Janes at an early dinner meeting attended

by leading women of the Society.

He [Bishop Janes] commended the Society, and said that

as the parent Society and this were working together so har-

moniously, as the marital relation was the most sacred
and dehghtful on earth, he proposed that the nuptials of
the two be celebrated. Dr. Foster then said, that as the
Bishop had 'gone courting,' and as no man, under such
circumstances, hked to go away without an answer, he
called for Mrs. Hibbard to reply, either accepting or re-

jecting. She replied that she had always been taught
to be very honest in such matters, and she was too old
to change her habits in this particular. She confessed that

she saw two insuperable obstacles to the match: the first

was, the two were too near of kin—the Bishop had just

called one the parent Society; and, secondly, there was
too great a disparity in their ages, the one being fifty

years older than the other. She retired amid much applause,
but the Bishop, undaunted, arose to say that a courageous
man was not to be disheartened by one refiisal.^

Not all men were against this new organization, but an ed-

itorial in the "Advocate" seemed to express the attitude of

many:

"Some of the most thoughtful minds are beginning to ask
what is to become of the Woman movement in the Church,"
and then taking heart of grace continued, "Let them alone
—all through our history like movements have started.

Do not oppose them, and it will die out."^°

But die out it did not! Membership mushroomed in local soci-

eties which were constantly being formed. Single women
flocked to volunteer for overseas service. And those who stayed

at home pinched pennies and sold handmade goods to support

the Society's work abroad.

Here at last the women of America had a vehicle through
which to obtain a higher expression of their Christian concern.

It must be remembered that in 1867 it was improper for women
to speak in public and ordination of women was unthinkable!

Q.Wheeler, pp. 20-21.

10. Montgomery, p. 30.
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Thus the WFMS gave women an opportunity to use the skills

they had earlier obtained for the service of their Lord.

Needless to say, not all of these women made headlines,

but many gave full lives of service in countries far from

American shores where danger for their life was a constant

reality. Perhaps by looking more closely at one of these women
through a letter sent to her niece, we may gain a sense

of the dedication and sincerity exhibited by these women.
As I first picked up this letter I was impressed by its

writer's description of the area and work around Foochow,
but was nevertheless disappointed by its seeming insignificance

to her regular work. Only as I read her journal records,

additonal letters, and historical accounts of missionary work

in China did I discover the importance of Sarah Peter's vaca-

tion to Foochow. The hints of the future importance of this

visit are reflected in the letter which follows:

Foochow, China
Aug. 11, 1892

In the latter part of July, feeling deeply the need

of a change of thought and surroundings I came away
down to Foochow to visit Misses Trimble and Bonafi the

former, a former school friend, the latter, a lady who came
to China in company with me.^^

"Feeling deeply the need of a change of thought and surround-

ings" Sarah had left her new work to go South for a two

and a half month vacation. This was her first major vacation

since arriving in China in 1889. At that time she went to the

city of Chinkiang in Central China. She was assigned to do

Woman's Evangelistic Work in the area, but for several months

she would find little time for anything but the study of the

language.

Sarah had been trained in science before leaving the U. S.,

so she made herself useful aiding Dr. Hoag in the preparation

of medicine. Dr. Hoag was one of the first woman doctors

sent to China by the WFMS. She spent her life working

among the Chinese with a Chinese daughter she adopted.

As Sarah's language skills improved Dr. Hoag reported that

Sarah

11. Letter from Sarah Peters, Missionary of the Woman's Foreign Mis-

sionary Society, Foochow, China, August 11, 1892, to Anna Belle Peters

(in collection of the author).
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regularly visited the dispensary, became acquainted and
and conversed with the women so far as her knowledge
of language would permit, and at the same time, sup-

ported by her presence the young Christian student

could take up the thread of discourse and talk to the

women more freely in her native tongue. ^^

Although her study of the language was arduous during her

first two years, Sarah was quickly able to observe the strange-

ness of the land as compared to her home in Peoria, Illinois.

She wrote a niece:

I will send you a picture of Chinnio (a little boy of 6
yrs.) and Twen Giang (the little girl to whom he is be-

trothed of 5 yrs.) Their immense thickness is not all owing
to fat, but to the thick wadded garments which they wear.

The Chinese have very little fire if any at all and as the

weather gets colder they put on more clothing, wadded
garments, till the babies look like pillows. Chinnio is the only

boy we have in the school and he is the son of Dr. Hoag's

assistant. A great many little babes are put out to die or are

put to death here in China. ^^

Sarah was just beginning to feel at home in Chinkiang.

She had finally learned the language and in June and July

of 1891 had devoted "most of the time to house visiting;

spent one week itinerating on the circuit north of the river,

visiting sixteen towns and villages with very good results."**

In August she was called to join the team in Nanking.

She did not want to move. She wrote, "It was with regret

that I left Chinkiang in August to help the ladies in Nanking

for a season; and I hope soon to return to this work."**

There was probably more to her hesitancy than the mere

discomfort of leaving a now familiar setting. In May of 1891

there had been an anti-foreign outbreak in Wuku which arose

"with the suddenness of a tropical storm."** Nanking mis-

sionaries were warned that they too were marked for de-

12. Lucy H. Hoag, "Medical Work," Annual Report of the Missionary

Society of the M.E. Church, (1889), p. 86.

13. Letter from Sarah Peters, Missionary of the Woman's Foreign Mission-

ary Society, Chinkiang, China, Written between 1889-1891, to Anna Belle Peters

(in collection of the author).

14. Sarah Peters, "Woman's Work—Chinkiang and Nanking," Annual
Report of the Missionary Society of the M.E. Church (1892), p. 88.

15. Sarah Peters, "Evangelistic Work Among Women," Annual Report

of the Missionary Society of the M.E. Church, (1891), p. 82.

16. Isham, p. 189.
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struction. Immediately all foreign women and children were
evacuated, but before they "were outside the city gates theirhome
and school were looted and fired."^"^ Only six months after

this close call the missionaries returned to Nanking. In their

company was Sarah, Surely she must have been reluctant to

enter this city which only a few short months earlier had
threatened the life of her colleagues. But what did happen
when they returned? We only get a hint in Mary Islam's

book Valorous Ventures when she writes:

The riots proved to be a "furtherance of the gospel."

Hundreds of women came to the meetings. While immedi-
ate accessions to the church were few one old woman
confessed, "There are many who believe on Jesus but are

not yet ready to give up their idols. "^®

Sarah's evangelistic efforts must have seemed to be yield-

ing fruits. After a year of hard work she was ready for a

"change of location and thought."^^ Foochow seemed the

perfect place for such a change:

Here (in Foochow District) the work, the dialect and sur-

roundings are quite different from that of Central China,
the dialect so much so, for I can scarcely understand a
word of it.

You will ask why I came south in hot weather. There
is a very fine sanitarium here, about three hours' ride

from Foochow. It is on Kuliang mountain and is about
two thousand five hundred feet above the sea level, and is

very cool and pleasant. I am here with the above named
friends and some other ladies of our board in a little

cottage. While they are busy ... I have some leisure in

which to pay off long standing debts or correspondents.
Since going to Nanking in December I have found the

work very interesting, almost daily meeting with incidents

that I am sure would interest my friends, but now that

I am here so far away I find it difficult to get up any
inspiration on that line and must write of present ex-

periences. ^^

Although Sarah was on vacation she did not totally leave

her work. As her letter to friends continued, she laments not

yet having seen the Foochow work:

17. Isham, p. 189.

18. Isham, p. 189.

19. Letter from Sarah Peters, August 11, 1892.

20. Letter from Sarah Peters, August 11, 1892.
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I can see nothing of the work up here but Miss Trimble
promises to take me out itinerating with her the first two
weeks in Sept. if the weather is cool enough to permit

us to travel safely by that time. She has charge of the

day schools and evangelistic work in Hokchang District.

She also has charge of the Woman's School in Foochow.
The schools in Foochow do not open until the middle
of Sept. I hope to remain long enough to see that work
also. The work in this province is much older and
hence much in advance of the work in Central China, and
I hope to learn a great deal from it. I derive much good
too from hearing the ladies talk over their various fields.^'

Did Sarah know what her next major task was to be?

Certainly when she had left for Nanking a year ago there

had been no hint that she would start a school for girls in

this city, famous for its ancient educational institutions for

men. What influence did these visits to the Foochow schools

make in Sarah's later work? Was it here at Foochow that

the embryo of a Nanking Bible Training School began?

Whether or not these speculations are true, Sarah did open
the Nanking Bible Training School after returning from Foochow
in 1893. "The students were soon carrying the gospel to

their neighbors and to surrounding villages. In the beginning

the Nanking Missionaries said, 'What can we do?' In 1899

they asked, 'What can be left undone?' "^^ Evidently Sarah

found much more to do at Nanking, for it became her home
until her retirement in 1926.

While on that vacation to Foochow, Sarah pondered about

a wide variety of needs. One need was for indigenous Chris-

tian workers. In an earlier letter Sarah lamented the lack

of native workers to help spread the gospel in Central China.
In Foochow she seems to observe with envy the advanced
nature of Christian work:

There are a good many native Christians in this prov-

ince and some of them are witnessing nobly for the Master.

While we in Central China are looking out for

opportunities to get a foot hold for work among women
with scarcely any native helpers, here they have large

districts with Christian day-schools for girls at various

centers and here and there congregations of native Chris-

21. Letter from Sarah Peters, August 11, 1892.

22. Isham, p. 189.
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tians all of which need instruction sadly, on the first prin-

ciples of faith and Christian living."

Sarah must have related her concern for the lack of na-

tive workers in Central China to her colleagues while in

Foochow, for when she returned to Nanking she brought with

her a woman who later became the "first foreign missionary,

among the women, in Chinese Methodism. "2"* Sarah related

the circumstances of this recruitment in her 1891 report:

We have thus far had no native assistant that could be
termed a Bible woman, owing to the scarcity of women
fitted for such work in this part of China, but while visiting

at Foochow the ladies there kindly offered us one of their

best, who returned home with us, and is now in school

learning the dialect and pursuing Bible study. We trust

she will be ready for work in one year.^

What an undertaking for a woman in China! Prior to

the arrival of missionaries, few had dared to leave the shelter

of their homes to enter the public sphere. Not only did the

role of Bible woman require appearance in public, but Nan-

king was a great distance from Foochow and the language and

customs of Central China were very different. It was as if this

Chinese woman too had entered the missionary community as a

foreigner in a strange land.

One new missionary was not enough for Sarah. Con-

stantly she saw needs in China, and efforts to meet those

needs were always foremost in her mind. This is obvious

as she concludes her letter during her Foochow vacation:

Every where numbers of heathen women are glad of an

opportunity to come out and hear the Gospel but alas,

there is only one of our ladies to each one of these dis-

tricts and that lady tied down to a Woman's School

or to a Girls Boarding-school, the school alone being suf-

ficient to take all her time. It is sad that while there

are so many consecrated Christian young ladies, more than

can even get situations at home, this field is left so des-

titute. It is true that in each of these districts there are

a number of valuable native helpers, the day school teachers,

but these teachers are quite young and would be much
more efficient under judicious supervision. If one lady

23. Letter from Sarah Peters, August 11, 1892.

24. Frances J. Baker, The Story of the Woman's Foreign Missionary

Society 1869-1895 (New York: Hunt & Eaton, 1896), p. 299.

25. Sarah Peters, "EvangeUstic Work Among Women," p. 82.
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could give her whole time to evangelistic work in one
district, just visiting the centers where there are

day schools, she could spend just one week each quarter
at each place. This would be possible if the number of

the ladies of our board were doubled.
It is a great pity that such opportunities, the result

of many years arduous toil should now run to waste for

the want of what sisters in America might some of them
give (themselves).

I have felt deeply the need of laborers at Chinkiang
and at Nanking. In those fields it is very great for there

it is dense darkness, but here a little light has found its

way in and it makes the darkness even more dreadful be-
cause more apparent. It is hard to refuse light to those

so far awakened as to crave it.

To me after the experiences I have had in Central
China the opportunities for soul-saving here are magnificent.

I would fain divide myself into two, one to return to

Nanking and the other to remain here. My heart aches for

these people. 2^

Sarah could not divide herself in two, so at the end of

the two and one-half months she returned to her appointment
at Nanking. However, the needs she had perceived while at

Foochow certainly did not leave her mind. If this letter did

not reach her sisters, certainly other notes with similar con-

cerns were transfered to them. From the urgency expressed

in the above letter one can scarcely be surprised to learn

that a year and a half later her older sister, Mary, sailed for

Foochow. Once mastering the Chinese language, Mary led

the Woman's Evangelistic Work in one district, directed the

the work of Bible women, day schools, a Romanized school,

and a woman's training school. Ten years later, immediately

following the death of their mother, their eldest sister, Alice,

at 51 years of age, joined Sarah in Nanking to teach English
and music.

Surely Sarah's trip to Foochow served to provide more than

a much needed rest for a weary missionary woman. If the

above speculations are correct this retreat to the South pro-

duced the establishment of a school in Nanking, the calling

of the first Chinese woman missionary, and an invitation to

two additional American women who devoted themselves to

winning China for Christ.

26. Letter fiom Sarah Peters, August 11, 1892.
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As a woman in ministry I have found this letter, and

others similar to it, stimulating because of the courageous life

it portrays. The women of the Woman's Foreign Missionary

Society took great risks as they sought to live lives of full

service for Christ. Although I have a special warmness for

Sarah Peters, who was my great, great, great aunt, I feel

a sisterhood with all of the women of the Woman's For-

eign Missionary Society whose dedication to Christ pushed

them to question and change the restrictions placed upon them
by the Church. As I researched the history of the Woman's
Foreign Missionary Society of the Methodist Episcopal Church,

and read letters and journal reports by my aunts, I discovered

I was researching my own history and the history of women
in ministry. No longer do women need to feel like a new
peculiarity as they enter what has been the man's world of

the church. Instead we are but one link in a long heritage of

women dedicated to Christ working in the Church.



Women and Missions:

A Bibliography
by Arthur L. Allen

A study of 19th- and 20th-century American Protestant mis-

sions cannot honestly overlook the powerful role played by
women at home and abroad. The following outline of works

is far from being an exhaustive listing of materials available

for study. It is, rather, a hopefully simple guide to help one

get started on a search through a somewhat neglected field.

One will quickly note that the vast majority of these works

are about and by Methodists. There are similar resources in-

volving other denominations, but I am not as familiar with

them. (All these books are found in the Duke Divinity School

Library.)

I. BIBLIOGRAPHY
Liu, Kwang-Ching. Americans and Chinese: A Historical Es-

say and a Bibliography. Cambridge, Mass.: Harvard Uni-
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A missionary to China from the Church of England Zenana
Society, Elsie Marshall, was martyred on August 1, 1895
during a Vegetarian Riot. The letters tell of her work.



The Hymn to Wisdom:

Exegesis of Job 28:20-28
by Carol Woodson Bernard*

Prolegomenon

I have chosen to exegete verses 20-28 of the Hymn to

Wisdom, Chapter 28 of the Book of Job.

SelHn and Fohrer in their survey of Job explain that,

because of the difficulty of the Book of Job, "literary anal-

ysis is in large measure determined by a prior interpre-

tation of the book."^ Similarly, my choice of a passage from

Job was determined by my prior interpretation of the book.

Before my work this semester, I had thought that I under-

stood the Book of Job. And I elected to study Job in a pre-

ceptorial, because Job seemed to ask questions that I wanted
to ask; Job challenged God, and I wanted to challenge what
others called God. I felt that "more than Prometheus or Oe-
dipus, Job is the universal symbol for the western imagina-

tion of the mystery of undeserved suffering."^ Moreover, in

the Hymn to Wisdom, I heard the poet's answer to the

problem of suffering: man cannot know or understand. God
alone possesses wisdom. Man therefore cannot know God.

From my work this semester, I recognize that I was
reading into the Book of Job what I was feeling. So I have

tried to listen to the text without the necessity to hear my
own values and beliefs. And I have tried to grasp the meaning
and purpose of the whole of the Book of Job, rather than

to isolate passages of meaning to me.

I have worked through to one purpose of the Joban poet: to

show the inefficacy of the traditional answers to the problem

caused by the contradiction of faith and experience—the problem

* Ms. Bernard is a middler in the M.Div program. This is a shortened
version of her O T 11 exegesis paper, fall 1972.

I.Ernst SeUin and Georg Fohrer, Introduction to the Old Testament
(New York, Abingdon Press, 1965), trans. David Green, p. 326.

2. Richard B. Sewall, The Vision of Tragedy (New Haven, Yale Univer-
sity Press, 1959), p. 9.
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of the suffering of the innocent. Perhaps the most important

answer was the theory of retributive justice.

Israel was convinced that there was a definite and even
clearly recognizable connection between what a man does
and what happens to him, such that the evil deed recoils

banefully upon the agent, the good one beneficially. . . .

But this retribution is not a new action which comes upon
the person concerned from somewhere else; it is rather

a last ripple of the act itself which attaches to its agent

almost as something material.^

Scott has catalogued other solutions to the problem of un-

deserved suffering. Suffering may be disciplinary, probation-

ary, temporary or only apparent, inevitable because sin is

universal, necessarily mysterious, haphazard and morally mean-
ingless, or vicarious.^ Some of these solutions are offered by
the three friends who attempt to solve the problem "by striking

note after note in differing lines of thought and so move in

a much wider stream towards the solution."^ The three friends,

however, did not find a solution to the problem; Job did.

It is the purpose of this paper to show that chapter 28 acts

as a catalyst in Job's discovery of the solution to the problem.

With the three friends. Job tried to discover the meaning ofhis

suffering. Tsevat points out that, at the same time that Job

could see that the theory of retribution did not explain human
experience. Job was still holding on to it when he demanded
justice from God. "In the absence of the principle of retri-

bution, for Job to expect a lot corresponding morally with

his deed is absurd."^ Chapter 28 is another attempt by

Job to explain away his suffering. The message of chapter

28 is that man cannot understand, for God alone possesses

wisdom. Suffering is necessarily a mystery to man. That this

is a traditional solution may be surmised fi-om the similar

message of Proverbs 21:30 "No wisdom, no understanding, no
counsel, can avail against the Lord." Job could not accept this

explanation of his suffering, for, although it was also a praise

of God, the Hymn to Wisdom made an even greater chasm

3. Gerhard von Rad, Old Testament Theology (New York, Harper fit

Row , 1962), trans. D. M. G. Stalker, Volume 1, pp. 384-5.

4. R.B.Y. Scott, The Way of Wisdom in the Old Testament (New
York, The Macmillan Company, 1971), pp. 140-150.

5. von Rad, p. 410.

6. Matitiahu Tsevat, "The Meaning of the Book of Job," Hebrew Union
College Annual, XXXVII (1966), p. 98.
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between man and God. So Job continued to clamor for the

meaning of his suffering by the oath of clearance (chapter 31).

Rubenstein has presented one explanation of Job's refusal

to be satisfied with the knowledge that man cannot know
God.''

Since there is nothing to indicate that biblical man was
less intelligent or insightful than men in our generation,

we have no reason to believe that biblical man was incap-

able of drawing conclusions similar to those which Elisha

ben Abuya drew (there is no judgment and there is no Judge).

It is my opinion that the author(s) repressed their insights

because they were fearful of the price to be paid for living

in a spiritual and metaphysical wasteland.

Rubenstein, however, has misperceived the theme of Job to

be God's accountability to Job, if Job's sufferings are unmer-
ited. The purpose of the Joban poet was to demonstrate

two things: (1) that "the cause of misfortune is not neces-

sarily sin"^ and (2) that suffering does not necessarily mean sep-

aration from God. "The fellowship of God is enriching, and
that fellowship may be found in adversity no less than in

prosperity."*^

The reason that Job cannot accept the knowledge that man
cannot know God is that Job has known God (chapter 29).

The solution to the problem of his undeserved suffering is

his relationship with the God who alone possesses wisdom.

"God's answer is His theophany, the mere fact that He ap-

peared to the man who deemed himself cast out from the

presence of God."** The poet of Job has developed the theme
that, although it is true that man cannot find the place of

wisdom and understanding, for God alone knows its place

(chapter 28), it is not true that man cannot know God. God
has made himself known to man, so man can be in relation-

ship with God (38:1-42:6).

7. The Hymn to Wisdom "might at least inspire a humble and reverent

kind of agnosticism in the rebellious, proudly certain, and innocence-protest-

ing hero." Samuel Terrien, "Introduction to and Exegesis of the Book of Job,"

in The Interpreter's Bible (New York, Abingdon-Cokesbury Press, 1954),

III, p. 1100.

8. Richard L. Rubenstein, "Job and Auschwitz," Union Seminary Quar-

terly Review, 25 (Summer, 1970), p. 427.

9. E. Dhorme, A Commentary on the Book of Job (London, Thomas
Nelson & Sons Ltd., 1967), trans. Harold Knight, p. Ixxxi.

10. H. H. Rowley, "The Book of Job and Its Meaning," Bulletin of the

John Rylands Library, 41, no. 1 (September, 1958), p. 203.

ll.Tsevat, p. 81.
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The thesis of my paper is that (1) the Hymn to Wisdom
was written by the poet of the Dialogue; (2) it was com-

posed as an independent unit, either before or after the poet

had written the Dialogue; (3) it was inserted by the poet him-

self or by a disciple; (4) verse 28 is a later interpolation by
another person; and (5) the position of chapter 28 in the

third cycle ofspeeches may be challenged, but whether it is trans-

ferred to another position or retained in its present place, the

message of the Hymn to Wisdom is important to the understand-

ing of the whole of the Book of Job.

Literary criticism

There has been much discussion about the literary com-
position of this book, not only or even primarily from

interest in questions of literary criticism in themselves,

but for the purpose of understanding the book and its

real purpose. ^^

It is important to place verses 20-28 in the context of

the whole of chapter 28 and then to place chapter 28, the

Hymn to Wisdom, in the context of the third cycle of speeches.

And it is necessary to consider the relation of chapter

28:20-28 to the whole of the Book of Job and to consider the

problem of the integrity of Job.

The subject of the wisdom song is not ordinary, day-to-day

wisdom; the subject is Divine Wisdom. In chapter 28, "Wisdom"
is "given the definite article, for it signifies the totality of the

intelligence presupposed by the world process. "^^

Before verse 20, the poet has described in detail the efforts

of mankind to discover Wisdom and understanding.

Man knows where to find silver, gold, iron, copper
(28:1-2); he searches the rocks and the earth, he digs mines,
he finds precious stones far fi-om any living creature; noth-
ing escapes him (28:3-11). "But whence comes Wisdom?
And where is the place of understanding?" (28:12). Vain-

ly is it sought for on the earth and in the deep (28:13-14).

In the market where are displayed gold, silver, precious

stones, coral, crystal, topaz, and every kind of treasure,

it is not found, and cannot be bought (28:15-19).*"*

12. Otto Eissfeldt, The Old Testament, An Introduction (New York
Harper and Row, 1965), trans. Peter R. Ackroyd, p. 456.

,noo?"^",S;
^^^''"g' ^^^ Book of the Ways of God (London, S.P.C.K.,

19oo), p. 10/

.

14. Dhorme, p. li.
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Verse 20, a refrain, repeats the questions of verse 12. Verses

21-22 explain that no creature who Hves on the earth or who
flies in the sky can find the place of Wisdom and understand-

ing; even the forces of destruction and death do not know the

place, although they have heard a rumor of it. Verses 23-27

are a praise to God who alone has found the place of Wis-

dom and understanding and who knew Wisdom when he

created the universe. ^^

That chapter 28 is a single unit, therefore, is not in

question. That chapter 28 is independent from the third cycle

of speeches and from the rest of the Book of Job as well

is in question.

In relation to the third cycle of speeches, most commen-
tators do not see the place of the Hymn to Wisdom.

Toumay is the only commentator I have found who re-

tains chapter 28 in its present position because of its con-

tribution to the third cycle. By two transpositions, he shows that

chapter 28 can belong in the discourses of the third cycle.

Toumay places 24:18-25 after 27:13-23 to make a single

unit of Job's mock of the speech of Zophar. And he assigns

26:5-14 to Bildad instead of to Job in order to complete Bildad's

third speech (25:2-6).

L'un des avantages, et non des moindres, de cette solution, est

de replacer le chapitre XXVIII dans sa vrai perspective;

non seulement est ainsi justifiee la presence du kl initial,

comme lien logique avec ce qui precede, mais la question
d'authenticite' est par la meme resolue; I'eloge de la Sagesse
divine, mysterieuse et inaccessible, met fin au premier
acte, aux discussions qui precedent.^^

Toumay also explains that "le texte n'en est d'ailleurs pas

aussi corrompu qu'on le dit habituellement."^'

It is important to listen to the third cycle of speeches

without the preconception that it is incomplete or too damaged.
It is important to listen to what is said without dismissing

the meaning because the form does not conform with what

15. I have not included verse 28 here, because its authenticity is debated.
Verse 28, unlike the rest of the song, talks of a wisdom that is attainable

by man, i.e., piety and religion. Verse 28 will be discussed below.
16. R. Toumay, "L'Ordre Primitif des Chapitres XXIV-XXVIII," Revue

Biblique, 64, no. 3 (1957), p. 322.

17. Ibid.
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is expected. ^^ I will present a summary of the arguments

set forth in the third cycle in order to show that the Hymn
to Wisdom can be a part of the third cycle of speeches, even

without any changes in the order of the speeches.

Eliphaz speaks first about man's relationship to God: "Can

man be any benefit to God? Can even a wise man benefit

him?"(22:2).i» In 22:12-14 he describes God at the zenith

of the heavens, God who is omniscient. Then in 22:21-30

Eliphaz appeals to Job to repent. If Job will regard precious

metal as dust and the gold of Ophir as stones firom a river

bed, then God himself will be Job's silver in double measure

(22:24-25). Eliphaz emphasizes the incomparability of God.

Job answers Eliphaz's emphasis by pointing to the gulf

between man and God. "If I go forward, he is not there;

if backward, I cannot find him; when I turn left, I do not

descry him; I face right, but I see him not" (23:8-9).

God is inaccessible to man. In 24:1-17 Job describes God's

indifference to injustice. And in 24:18-25 Job mocks the ar-

guments of his finends who say that death brings justice, for

Job knows that death comes to the wicked and to the just

ahke (21:23-26).

Next is Bildad who threatens Job with God's omnipotence.

"(God's) squadrons are without number; at whom will they

not spring fi-om ambush?" (25:3). Bildad asserts that man-

kind cannot be justified before God.

Job knows about God what Bildad has said; Job too can talk of

the might ofYahweh destroying the sea-monster Rahab (26:5-14).

Then Job tells the three friends that he will teach them what

is in God's power and what is God's purpose (27:11). "Dans

XXVII, 11, il annonce qu'il va faire connaitre a ses amis

la main de Dieu (ce sera I'hymne a la Sagesse, XXVIII). "^'^

But, before he does, he asks them why they say such empty

nonsense about God (27:12). So 27:13-23 may be Job's

description of the nonsense that the fi-iends have been passing

as wisdom; perhaps it is an interruption and a mock of what

Zophar would have said.

S'ils connaissaient (la fapon d'agir de Dieu), ils ne per-

18. Toumay's insight and the rule—if a passage does not make sense to

me in its present position, then it probably does belong there—have in-

fluenced my thought.

19. The translation for this section is the NEB.
20. Toumay, p. 322.
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daient pas leur temps a des paroles vaines, comme celles

qui vont suivre. Jpb, en efifet, reprend ici la derniere

phrase du discours de Sophar (XX, 29) sur la retribution

des impies, et a la manniere de ses amis, dans un

persiflage ironique, il de'bite iui-meme la replique

qu'on attendait de la part de Sophar. ^i

Then, with chapter 28, Job returns to his point: to teach the

friends about God's power. Job knows what Eliphaz has said;

Job too refers to the gold of Ophir that is worthless (28:16).

And Job knows what Bildad and Zophar have said. But Job

knows more than the three friends; Job knows that Wisdom
is the possession of God alone.

I have tried to show that in the third cycle of speeches there

is a development of the attributes of God. Chapter 28 is the

highest point in that development. Wisdom is the attribute

of God alone.

Now it is necessary to consider the relation of the Hymn
to Wisdom to the whole of the Book of Job. It is important,

therefore, to establish that chapter 28 is not the only ref-

erence to Wisdom.
Chapter 28 does have a place in the Book of Job. The theme

of the poem to Wisdom is present in other parts of the book,

especially in the speeches of Yahweh. Moreover, the theme of

chapter 28 contributes to the development of the main theme

of the poetic Dialogue.

Form criticism

There is no single classification appropriate to the literary

form of the Book of Job. . . . The book viewed as a unit

is sui generis and no single term or combination of terms

is adequate to describe it. The reason for this situation is

apparent when one considers the question of the unity and
integrity of the book.22

The form of chapter 28, however, can be determined,

because it is an integral unit within the whole book. Chapter

28 has been described as a hymn, a song, a wisdom poem,

and a mashal. Wisdom or didactic poetry is distinctive,

because a wisdom poem was composed as a single unit; it

did not "originate through juxtaposition of individual sayings

21. Ibid., p. 327.

22. Marvin H. Pope, Job in The Anchor Bible (Garden City, New
York, Doubleday &. Company, Inc., 1965), p. xxx.
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or groups of sayings."^^ And mashal is "the characteristic

word for paralleHstic poetry. "^'^

What is the meaning that is conveyed by the form of

chapter 28? Dhorme explains that "such a difference of style

(between prose and poetry) is controlled by the subject matter

itself and is deliberately intended by the author."^^ The subject

of the poem is the Divine Wisdom that man cannot find, for

only God knows the place ofWisdom. Such a "fine metaphysical

flight"26 requires poetry. Also the purpose of chapter 28 has

been described as a "choral interlude [that] bears the

reader aloft and subtly prepares him for the higher level of the

theophany''^"^ or as a pause to bring the debate between the

fi-iends to a close.^ For these purposes, perhaps poetry is

more appropriate than prose.

Redaction criticism

Now it is certainly true that a poem about wisdom is not

quite what is expected in this context, but exactly for that

reason it is much more difficult to understand why some-
body should have inserted it there. ^^

There are three possible ways to explain the present position

of chapter 28 in the third cycle of speeches.

(1) The Joban poet composed the Hymn to Wisdom, either

before or after he had composed the poetic Dialogue. If the

wisdom song was written before the Dialogue, then the poet

may have inserted it in the third cycle of speeches in order

to add a level of meaning or to bring the debate to a close.

If the wisdom song was written after the Dialogue, the poet

may have inserted it in its present place to add some meaning.

Or the Joban poet may have inserted the Hymn to Wisdom
at another place in the Dialogue.

(2) A disciple of the poet of Job may have added the

poem to the Dialogue in order to preserve the beautifiil song.

He would have added it to the third cycle of speeches, rather than

23. Sellin-Fohrer, p. 3i3.

24. T. K. Cheyne, Job and Solomon or theWisdom of the Old Testament
(London, Kegan Paul, Trench & Co., 1887), p. 38.

25. Dhorme, p. Ixiv.

26. Ibid., p. li.

27. Terrien, p. 1105.

28. Toumay, p. 331.

29. H. Ringgren, Word and Wisdom: Studies in the Hypostatization of
Divine Qualities and Functions in the Ancient Near East (Lund, H. Ohlssons
Boktryckeri, 1947), p. 92.
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to another section, because he saw a connection of meaning.

(3) If the Hymn to Wisdom was not written by the poet

of the Dialogue, someone else may have added it to the poetic

Dialogue to retard or disrupt the third cycle, or someone may
have added it to alter the meaning of the third cycle and so to

make it more acceptable. If the wisdom poem was written

by the poet of Job, someone may have moved it from its

original position to the third cycle in order to confrise the

arguments.
It is my position that the Hymn to Wisdom was composed

by the Joban poet who placed it in its present position and
that the wisdom song makes an important contribution to the

theology of the Book of Job, for it is an extra source that

points to the poet's meaning and purpose.

But, whether an extract from a larger work or written as

a supplement to the poem of Job, the passage in its

present position is evidently intended to have a reference

to Job's problem. ^^

Whether or not one accepts that the Hymn to Wisdom be-

longs in its present position, it is there. The task, therefore,

is to describe the "theological cement" that holds chapter 28

in its present place. Some critics explain that chapter 28 is only

a later interpolation; the song has meaning in itself, but it

has no meaning in the third cycle. Others view the Hymn
to Wisdom as a pause or interlude; it is necessary to the

form of the Dialogue, but it is not necessary to the theology

of the Dialogue. A few commentators hold that the meaning
of chapter 28 is necessary to the meaning of the Book of Job.

The Hymn to Wisdom is a traditional answer to questions

that men cannot explain away. The poem offers the answer

that man cannot understand. Mankind cannot know God. The
song has been described as agnostic. Scott explains that ag-

nosticism was an alternative, at least for a few in ancient

Israel, like

Agur, who was not an Israelite, but whose positively ag-

nostic view is quoted in an appendix to the Book of Pro-

verbs (30: 1-4) . . . and Qoheleth whose God was not the

Yahweh who had revealed himself for Israel's salvation

but a remote and mysterious Being whose ways man could not

know.^^

30. Cheyne, p. 41.

31. Scott, p. 140.
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I propose that it was the poet's plan that Job consider this

solution to the problem of unmerited suffering. And it was

the poet's plan that Job refuse to accept this solution. Before

the theophany, Job knew that man cannot find the place of

Wisdom, for God alone possesses Wisdom, By means of the

theophany, Job learned that God enters into relationship with

mankind and God gives wisdom to mankind as a gift. The
purpose of the poet was to show that man cannot contain God
by the formula, "God is just,"and man cannot contain God
by the formula, "man cannot know God,"

Historical criticism

In the case of wisdom literature, the correspondence be-
tween form and life setting is somehow less significant.

Even the content (which cannot be separated from the ques-

tion of form) reveals very little about the speaker and
life setting,^^

First are the questions of the author of chapter 28 and
the date of composition.

It is my position that the author of the Dialogue is also the

author of the Hymn to Wisdom and that he wrote in the

exilic or postexilic period. So there are two more questions:

(1) Was the Joban poet a Jew or a non-Jew? and (2) What
is the relation of the story of Job to the history of the de-

struction and exile of Israel?

The notion that Job . . . represents the nation of Israel in

a sort of historical allegory is intriguing. Certainly, if the

work was composed in the exilic or early post-exilic period,

as many critics believe, it would be difficult if not impos-
sible for the author to ignore the parallel between the

sufferings of the individual and the nation.^

Pope explains that, if the poet of Job was a Jew, living in

the exilic or post-exilic period, he would have given some
evidence that his purpose was to present "a parable of his

nation's fate and destiny."^* Also he would have not chosen

a descendant of Esau to portray the righteous sufferer, for the

Edomites were enemies of Israel and Judah. If the Joban poet,

however, was a non-Jew, the absence of nationalism would be

natural, and the choice of an Edomite would be harmless.

32. Roland E. Murphy, "Form Criticism and Wisdom Literature," Cath-

olic Biblical Quarterly, 31 (October, 1969), p. 482.

33. Pope, p. xxix.

34. Ibid., p. xxxiii.
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It is more probable that a Jew could be unconcerned
about the fall of the political nation than that a non-Jew
could be so concerned about the praise of Yahweh.

Where shall we look for that stern and uncompromising
quest of human righteousness that is manifested in a figure
Hke Job, except in the reHgious Hfe of Israel?^^

Pope resolves the problem of whether or not the poet was
a Jew in another way. He pushes back the date of composi-
tion fi-om the exilic or post-exilic period to the seventh century,
when a Jew would have been able to write without reference
to the nation.

Tur-Sinai suggests that the poet was a Jew, who lived in Exile
in Babylon. The poet wrote the Dialogue, in Aramaic, as

instruction for his captors. His choice of a non-Israelite,
therefore, was purposeful. And his lack of concern for the
fate of the nation is explained, for his purpose was to show
the superiority of the worship of Yahweh.^e

Dhorme hypothesizes that the Joban poet was a learned
Jew living in the post-exilic period. Because of the political
conditions, he was able to travel to Egypt and the Nile,
to the mines of Sinai, and to the shores of the Red Sea.

One might imagine that he wrote the second part of his
work, the speeches of Yahweh and the poem on Wisdom
(28), on his return from one of these journeys and with
his mind filled with memory of the marvels he had seen.^*^

The Joban poet was not concerned with the fall of the po-

htical nation. In the tradition of wisdom writers, he was con-
cerned with the situation of the individual, Hving at any time
and in any land.

It is generally held that the poet ofJob did not have the nation
of Israel in mind. It seems probable, however, that the Book
of Job was read for the first time with Israel in mind. This
would help to explain the book's inclusion in the canon and
the interpolation of the Epilogue.

There are four theories concerning the authenticity of the
Prologue and Epilogue. (1) Both the Prologue and Epilogue
are older than the poetic Dialogue. They were once part of
a Volksbuch, and older, well-known tradition of a patient
Job. The poet took the Prologue and Epilogue from the Volks-

35. Kraeling, p. 15.

36. Tur-Sinai, p. xxxvii.

37. Dhorme, p. clxxi.
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buch as the frame for his Dialogue.^ (2) The poet of Job
composed the Prologue and Epilogue as the setting for the

Dialogue. "One and the same narrator is responsible for the

whole book."^^ (3) Both the Prologue and Epilogue were added
later by another person. ^^ (4) The Prologue is authentic, but
the Epilogue is a later interpolation. Cheyne was the first

person to separate the question of the authenticity of the Pro-

logue from the question of the authenticity of the Epilogue.'*^

Today most critics agree that the Dialogue requires the Pro-

logue to introduce the problem. That the Epilogue is required

is debated.'*^ Cheyne put forward the theory that the Pro-

logue was taken from an existing source by the Joban poet

as his starting point and that the Epilogue is a later inter-

polation by another person. Cheyne proposed that the Epilogue

was added to the Prologue-Dialogue after the return of Israel

from the Exile. "The solution probably is that Job in the Epi-

logue is a type of suffering, believing, and glorified Israel.""*^

And Cheyne showed the parallel with Isaiah 61:7.

And so, because shame in double measure and jeers and
insults have been my people's lot,

they shall receive in their own land a double measure of

wealth,

and everlasting joy shall be theirs.

There is one more question: Is the Book of Job history?

38. Ibid., p. Ixxiv.

39. Ibid., pp. xxxi-xxxii.

40. Perhaps the Dialogue could stand alone. Some introduction, however,
would be necessary. Chapter 31, the oath of clearance, could provide the ending.
Pope explains that the oath of clearance was "tantamount to acquittal, since

it was assumed that the terror of the sanctions of the self-imprecations

would deter anyone from swearing falsely" (Ixxii). If nothing happened to

Job after the oath, the friends would have to accept that Job was innocent.

The theophany would be Job's answer. Perhaps a happy ending was not

necessary.

41. Dhorme, p. Ixxiii.

42. Here is the insight of Tsevat, a footnote on page 97, concerning the

argument that the poet would not have added the Epilogue because it is an
anticlimax. "One, it cannot be assumed that the ancient Israelite would
have been disturbed by this anticlimax in the same manner as the contemp-
orary Westerner reared on the canons of Greek literary style and theory.

The Israelite may indeed have welcomed it with relief Secondly, the epilogue

provides the needed resolution of the plot. . . . The problem of the book, which
is spiritual, is solved, and Job is vindicated before the epilogue. But he re-

mains in his physical pain and social disgrace. His pain was a necessary de-

vice in the drama of ideas. This drama is now over and that pain should be
removed. The epilogue does just this."

43. Cheyne, p. 58.
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For a long time, the book was read as literal history. Job

was thought to be a patriarch who lived at the time of Abraham.

In the Middle Ages, the Book of Job was thought to be

a parable. Recently, Guillaume has proposed that the story

of Job is history.^ He explains that Job's ancestors prob-

ably took flight from the Northern Kingdom in 722 B.C.

They settled in the Hijaz, where over time a wealthy Jewish

community grew. In 552, however, Nabonidus, the last king

of Babylon, forced to live in exile, invaded the Hijaz. The
Babylonians took control of the oases of the Hijaz and forced

the Jewish inhabitants to flee into the desert. Job was one

of the wealthy Jews who lost his family and property in the

invasion. Guillaume explains that the Epilogue is the histor-

ical account of the end of the Babylonian occupation of the

Hijaz in 542. Most critics, however, do not look for history in

the wisdom literature.

Today the view is general that Job is the name of an an-

cient worthy and that there was a historical person behind the

book, but that the book as we have it is the artistic

creation of the author, who used the ancient figure of Job
as the vehicle for his message.**^

Textual and linguistic criticism

Concerning chapter 28 alone, "the differences between
the MT and the LXX of the material from Job 28 are slight."^

Similarly, in my comparison of English translations of Job

28:20-28, there are only small differences in the King James
Version, Revised Standard Version, New English Bible, and

New American Standard Bible.
'^'^

The principal argument for the authenticity of verse 28 is

that it counters the agnosticism of verses 1-27. It is my position

that the speeches of Yahweh represent the Joban poet's answer

to the agnosticism of the wisdom song. So, verse 28 is a

later interpolation.

44. A. Guillaume, Studies in the Book of Job, Supplement II to the

Annual of Leeds University Oriental Society (Leiden, E. J. Brill, 1968), pp.7- 14.

45. Rowley, pp. 172-3.

46. Battistone, p. 137.

47. There was one exception, the New American Bible. The whole of
chapter 28 was rearranged: 1-2, 5-6, 12-13, 15-18, 20-21, 7-8, 14, 22-24, 3,

9-11, 25-28. Verses 4 and 19 were omitted. I could not find the basis of the
rearrangement.
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Theological and hermeneutical analysis

To begin, there are four important differences between
my position and that of an ancient Israehte that could affect

the interpretation of chapter 28. (1) I have the alternatives

of agnosticism and atheism to resolve the problem of the re-

lation of suffering to divine justice. Job does have the alter-

native of agnosticism, but he rejects this solution when he

does not stop with the Hymn to Wisdom. Job does not have

the alternative of atheism; Job "is prepared to see God as a

madman, but he is not prepared to deny him,"'*®

Job accuses God. He never faces the possibility that the

God he accuses does not exist, that earth is merely the

dumb witness to the succession of amoral passion, power,

and violence we call the human adventure.'*^

(2) From my education, that is the result of the Renaissance

and the Enlightenment, I have a conception of tragedy that

is Greek. To challenge fate, to challenge God, is heroic. Hu-
bris is not sin or weakness; it is the pride that enables man
to challenge what he believes. I understand that perhaps there

has to be meaning in the permanence and mystery of human
suffering,^® or there would be no meaning.

. . . tragic man would not define himself like the man of

corrective comedy or satire, "I think, therefore I am"; nor like

the man of achievement (epic), "I conquer, therefore I am";
nor like the religious man, 'T believe, therefore I am";
nor like the man of sensibility (the romantic), 'T feel,

therefore I am." . . . the essence of his nature is brought
out by suffering: "I suffer, I will to suffer, I learn by suffering;

therefore I am."^^

(3) I have been influenced by "existentialism" in literature,

by the theatre of the absurd, and by modern art. "God is

absent from contemporary art; not surprisingly, so too is man."^^

(4) I must work through the relation of Jesus to the problem

of human suffering and divine justice.

I will discuss two levels of the theology of the Book of Job.

The first concerns the question: Is there disinterested

righteousness? And the second level of meaning concerns the

doctrine of the justice of God.

48. Rubenstein, p. 423.

49. Ibid., p. 427.

50. Sewall, p. 6.

51. /fold., p. 153.

52. Rubenstein, p. 436.
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The starting point for both levels is the theory of retri-

bution.

Job and his friends, worlds apart in many respects, share

one belief; the acrimoniousness of their disputation and its

minute details are due to this shared premise: the world
is founded on justice, i.e., quid pro quo, reward and punish-

ment.^^

The three friends reason that suffering is the result of sin,

and Job suffers; therefore. Job has sinned. Also, sin separates

a man from God, and Job has sinned; therefore. Job is cut

off from God. Some critics claim that "Job certainly has aban-

doned the theory of an exact retributive justice."^"* But, when
Job is most angry and rebellious, he holds on to the doctrine

of retribution.

Was it not still the law of retribution which drove him to

demand an explanation in proportion to his existence, a

private explanation, a finite explanation?^^

Job is presented in the Prologue as innocent of any wrong-

doing that could make him responsible for his suffering.

By hypothesis or by construction Job is innocent; he must
be in order that the problem be posed in all its intensity.^®

By contrasting the innocence of Job with the reality of his

suffering ("Job is the zero degree of guilt joined to the ex-

treme of suffering"),^"^ the Joban poet showed the inefficacy

of the theory of retribution. The purpose of the poet was to

"put forward a new theory, that the cause of misfortune is

not necessarily sin."^^ Suffering is not the result of sin, and
prosperity is not the result of righteousness. God has a rela-

tionship with a man who is righteous and with a man who
is unrighteous.

God allots happiness and pain without regard to a man's
moral character. This leaves the problem unsolved. For no
attempt is made by Job to reconcile his suffering with

the doctrine of the justice of God.®^

It is my position that the poet ofJob does address the problem

53. Tsevat, p. 97.

54. Scott, p. 136.

55. F. Plotkin, "Judaism and Tragic Theology," Judaism, 18, Fall (1969),

p. 494.

56. Ibid., p. 492.

57. Ibid., p. 493.

58. Dhorme, p. Ixxxi.

59. Kissane, p. xxvi.
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caused by the doctrine of the justice of God. This is the second

level of theology.

The Book of Job presupposes "the full maturity of an

ethical vision of God."

The clearer God becomes as legislator, the more ob-

scure He becomes as creator; the irrationality of power
balances the ethical rationalization of holiness; it becomes
possible to turn the accusation back against God, against

the ethical God of the accusation.^

The idea of God "was rarefied to an actual ethical mono-
theism."^^ Job "was convinced that God ruled his world in

justice. "^2 And, because Job was also convinced ofhis innocence,

he could only hold God responsible for the injustice he ex-

perienced. Job "impugned the justice of God."^^ Job is at an

impasse. He must give up his claim of innocence, so that God
can be just, or he must give up the theory of retribution

that insures that God is just.

Chapter 28 marks the beginning of the way out of the

problem. In the Hymn to Wisdom, Job knows that man cannot find

Wisdom, for God alone has been able to discover Wisdom's
place. Perhaps the solution is that man cannot know God.

Job does not accept agnosticism, because he has known God
(chapter 29). In the wisdom song, however. Job recalls "the

limits of man's knowledge and the consequent necessity for

revelation."®*

The theophany is the solution to Job's impasse.®^ The speeches

of Yahweh answer the question: Is there disinterested righ-

teousness? And the Yahweh speeches resolve the problem of

the doctrine of God's justice.

Is there disinterested righteousness? The answer of the poet

is no. Job must repent (42:6). "Nothing is said that would
imply that Job deserved his misery."^ Job repents for

speaking of things that he could not understand—^the justice

of God. Job repented for demanding that God be just.

In contrast with the Promethean myth, the solution of the

drama is found not in a change of mind and heart on the

60. Plotkin, p. 492.

61. Kraeling, p. 17.

62. Rubenstein, p. 422.

63. Rowley, p. 193.

64. M. F. Thelen, "J- B-. Job, and the Biblical Doctrine of Man," Journal

of Bible and Religion, 27 (July, 1959), p. 204.

65. Tsevat, p. 81.

66. Pope, p. Ixxv.
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part of deity, but in the unquestioned submission of man
to One with power and knowledge greater than his own.®'

Is God just? The answer of the poet is that God cannot

be contained in the formula, "God is just." "Yahweh is all-

powerful and at the same time wise, without the implication that

his wisdom includes justice."®^

God says to Job: "You were not present when the uni-

verse was created. You do not know its blueprint or the

stuff that went into its making. . . . What, then, makes you
assume that it is justice which is its foundation"?®^

In 38:25-27, Yahweh questions Job about rain that falls on

the desert where no human being lives. The animals and nature

itself are as important to Yahweh as man.

Rain* in the Bible, figures prominently as a vehicle of re-

ward and punishment. It is given for good deeds and
withheld for evil ones. Here, however, the phenomenon
is shown not to be a vehicle of morality at all—^the moral
purpose ascribed to it just does not exist. '^^

God says: "No retribution is provided for in the blueprint

ofthe world, nor does it exist anywhere in it. None is planned
for the non-human world and none for the human world."'^^

In exchange for the theory of retribution and the doctrine

of God's justice, God offers man a relationship to him,

"a way marked out between agnosticism and the penal view
of history and life—the way of a faith that reconciles man
to God on God's terms, not on man's. "'^ Job's answer is his

relationship to God, who is not contained by man's formulas.

"Job. . . penetrates beyond any ethical vision to a new dimension

of unverifiable faith.'^" The book of Job makes the world

amoral.'^'*

Dynamic equivalence translation'^^

God, Where are you?
words don't say that it hurts to not know Where are you?

67. H. G. May, "Prometheus and Job," Anglican Theological Review, 34

(October, 1952), p. 246.

68. Ibid., p. 241.

69. Tsevat, p. 98.

70. Ibid., p. 100.

71. Ibid.

72. Plotkin, pp. 493-4.

73. Ibid., p. 493.

74. Tsevat, p. 102.

75. I wrote this after I had just come home from the first day of my friend's

trial.
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Are you there?

words don't talk about the fear I fear You are not there.

Where are you?

Help. I don't understand.

Sally's trial started today.

There is only one woman on the jury.

At the recess Sally's friends, Libba and Fritz from Charlotte,

said something about you, God, being stronger than a defense

lawyer, and I wanted to be sick. Where were you?

But Sally told me a long time ago (it was the day after she

was raped) that maybe it was testing or maybe there was a

purpose for why it happened?
You weren't there. Why do you have people think that you

are there? But how do I explain how Sally could be so strong,

if you were not with her?

But there's a difference!

You were with Sally in love, but that does not mean that you

are responsible for good things or bad things that happen to

her.

You are with her in both.

But you are not responsible for what happens.

Justice. Who knows what that means?
The man who raped Sally—what will be justice to him?

I guess you're with him too.

God, how could he laugh at the things Sally said he had done

to her?

It won't cost her a dime. And it won't cost you a dime

either, God.
I'm angry. Where are you in my life then?

Come to me in the night, but, no, I would be too afraid if you

did.

I want to say that you might be laughing now too, God.

I'm not angry because Sally was raped. I think that our learning

needs to be changed, so that the word virgin doesn't mean
anything, so that a woman is not made unclean by inter-

course.

I'm angry because this has changed Sally so much. Because

of how we have grown up, she cannot not be affected by this.

Justice.

To Sally—what does justice mean?
She told me that while he was hurting her she tried to love

him, because Jesus said to love your enemies.
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I don't want him to spend his Hfe in Central Prison.

Why couldn't he talk with a doctor who could help him?
And I'm angry that his lawyer is trying to make Sally respon-

sible for what happened and pretending that nothing hap-

pened that was wrong for her.

Is that justice?

And I don't believe that whatever happens will be justice or

for the best. With J. B., I want to say that the only worth-while

things are the friendships and relations of help and love

that have happened.

The man at the gas station talked to me, and he said that I could

come back tomorrow if I needed to talk again.

I caught myself tonight, I wanted to ask you why all of this was
happening to Sally. And then I remembered that that is not

a question to be asked.

But, God, when I think about my time in the hospital when I

met Ann and Steve and Jack, I think that it must have been

a miracle—it must have been you

—

because, before, I had never had a relation like those that now are

possible and give meaning and purpose to my life.

If I say that you are responsible for those good things that

happened to me, aren't you responsible for what happened
to Sally?

I guess I need to think in different ways about you

—

that you are not responsible for those good and bad things,

but that you created me to the possibility of good and bad
things.

That is your part. And you love me.

But how do I know you love me, unless it is by the things you do?

But I know that isn't right.

I know that my mom loves me because I am her daughter, so

she must. Is that how I am supposed to know that you love me?
Why doesn't Betty know that you love her too?

God, there are so many things that happen in a life time.

Natural things and relational things.

Hooray for friends!

But then there are hard things too.

Is it that I just can't understand because it is so much larger

than me? You must (but I'm not supposed to say that either)

have an idea about how life can be and should be

that I just don't see.

I remember last Christmas. There was a magazine with pic-
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tures of the events of the year. One was of a South Viet-

namese girl holding her child; he was dead. And I wanted

to be sick, because she was a girl, like me, finding out

about love and sexual love, butmen destroyed what she had

learned.

Where were you, God?
God, where was I?

is justice

where was I, God?
Implications for the present

The Hymn to Wisdom, 28:1-27, in its present position be-

fore the speeches of Yahweh, is a statement by faith about

doubt and lack of faith. Therefore, it has meaning today.

The first time I read chapter 28, I thought that the Joban poet

expressed what I could believe. God alone possesses Wisdom.
Man is not able to find the place of Wisdom and understand-

ing. "This is closely associated with the acknowledgment of

man's inability to understand God.'"^® Man cannot know God.
Agnosticism seemed to me to be the only acceptable position

toward God.

Agnosticism was an alternative for the Joban poet, who lived

in a time as confusing and unsettling as the twentieth century.

Perhaps at first he accepted agnosticism. That the poet did

not remain with this solution, however, is shown by the

position of the Hymn to Wisdom. Chapter 28 is in the middle

of the Book of Job. "The problem of the suffering of the in-

nocent is everywhere in the book. Where is the answer? It is

a priori probable that it is found at the end.'"^"^

It is imperative to the meaning of the Book of Job that the

speeches of Yahweh follow the wisdom poem. The Hymn to

Wisdom establishes that man cannot find Wisdom and under-

standing. Only God has Wisdom. Man does not even have Wis-

dom enough to find God. Man requires revelation. The
sp)eeches of Yahweh are the revelation. The theophany estab-

lishes that God is in relationship to man and that God gives

Wisdom to man as a gift.

The Hymn to Wisdom and the speeches of Yahweh together

teach four things. (1) There is "an absolute chasm between
the understanding of man and the ways of God.'"'® (2) Man

76. Battistone, p. 144.

77. Tsevat, p. 79.

78. Rubenstein, p. 422.
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must understand his place as a creature of God. By means of

the theophany, "Job is brought into full realization of his own
creatureliness.'"^^ (3) God enters into relationships with per-

sons. (4) God's relationship to a person is not a function of the

person's righteousness or of God's justice.

The Hymn to Wisdom and the speeches of Yahweh together

offer men and women the possibility of not accepting agnosti-

cism or atheism. Persons do not have to accept "the deism
which appears to be J. B.'s final stance toward God or the ro-

mantic exaltation of the will to live and ofmutual human love."^°

And people do not have to accept the new gods that mankind
will make.

Rubenstein maintains that "Job does not provide a help-

ful image for comprehending Auschwitz"^^ and by extrapolation

for comprehending post-industrial society.

The experience of our times has exploded our ancient cat-

egories of the meaning and dimension of both human suf-

fering and human evil.^^

World War II technology was but a crude anticipation

of the incredible material and psychological efficiency of

contemporary instrumentalities available for dehuman-
ization and mass human waste disposal.®^

This is demonstrated by the automated air war carried out by
the United States against North Viet Nam.

Rubenstein explains that the people who are destroyed

by war or hunger or hatred cannot take Job as their symbol,

because Job lived through his trial. They can only take as their

symbol Job's children "who perish simply because God wants

to win an argument."^'*

Rubenstein, like Job, has determined to hold on to the

meaning (or a-meaning) of the experience of Auschwitz and
to hold on to the doctrine that God must be responsible for

what happens to men and women. And so he has had to dis-

tort the concept of God: "the biblical God is nothing and of no
account save as an objectification of biblical man's conflicting

self-image."^^ Rubenstein concludes that other gods will rise

79. Battistone, p. 61.

80. Thelen, p. 203.

81. Rubenstein, p. 421.

82. Ibid., p. 434.

83. Ibid.

84. Ibid., p. 424.

85. Ibid., p. 427.
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to serve the twenty-first century. He suggests Dionysus and

Apollo.^®

Speaking of the three fi^iends, Rubenstein explains that

"there is a fundamental issue at stake in their refusal to

alter their inherited theology in the light of real evidence to

the contrary."^'' Job did alter his theology. He repented of

trying to make God conform to a human formula—God is just.

In the same way, today we need to alter our theology and to

say out loud that God is not responsible for what happens

in the world. Man is responsible.

Neither hope for reward for good deeds nor fear of pun-

ishment for evil deeds; moralists cannot shake the wicked

fi-om the surface of the earth and God will not. The laws of

the natural order and those of the moral order are not of a

piece. If you decide to do what is good, do it because it is

good.®®

And at the same time we need to say out loud that men and

women are in relationships to God, because God has revealed

himself

86. Ibid., pp. 436-7.

87. Ibid., p. 426.

88. Tsevat, p. 102.
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on Women and the Church
by Martha Montague Wilson

For books and periodicals see Martha M. Wilson, "Women
and the Church," The Duke Divinity School Review, Vol.

38, No. 2 (Spring, 1973), 100-102.

An asterisk (*) below indicates items available from the

Service Center, 7820 Reading Road, Cincinnati, Ohio 45237

Women: Perspectives on a Movement. Sarah Bentley Doely,

ed. THESIS, Creative Educational Resources, P. O. Box

11724, Pittsburgh, Pa. 15228. $12.95 for kit (includes cas-

sette tapes, leader's guide, and study resource packet).

Additional study resource packets (one needed for each

group member) $.95.

Six-session course which emphasizes small group work and

individual experience. Cassette tapes give input in the form

of interviews, conversations, and group discussions. Inter-

viewed are outstanding women, such as Eleanor Holmes, Nor-

ton, the Commissioner of Human Rights for New York City,

and Dr. Sandra Tangri, a professor of psychology. Ses-

sions cover economic, political, and social issues, sex-role

stereotyping in children, church and theology, identity, and
changing life styles. Background readings and conscious-

ness-raising exercises help participants become involved in

exploring their own feelings and perspectives. For women's,

men's, and mixed groups.

*Women: Issues and Concerns. United Methodist Women.
$2.00.

Covers childcare, unemployment, politics, church, min-

ority and ethnic group women, and many other topics.

*The Woman Packet. Church Women United. $1.50.

Articles, bibliography, and consciousness-raising exercises.

Women and the New Creation: A Study Course on Identity

for Women in the 70's. Presbyterian Distribution Service,
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225 Varick Street, New York, NY 10014. $0.50 each for

1-9 copies, $0.30 each for 10 or more to the same address.

Men can be included in this study of identity.

Women. United Ministries in Higher Education, P.O. Box
187, Dayton View Station, Dayton, Ohio, 45406. $1.50.

Women's concerns all around the world.

*Women Exploring Theology. Church Women United, Box
134, Manhattanville, N. Y. 10027. $2.00.

Materials from a conference.

*Study Packet on Abortion. Women's Division and Board of

Christian Social Concerns, United Methodist Church. $1.00.

Articles, statistics and facts, suggestions for additional re-

sources, church documents and discussion questions.

The Core. United Church of Christ, Task force on Women,
297 Park Avenue South, New York, NY, 10010. $1.50.

Articles, fact sheets, and worship resource.
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Women and Worship. Sharon
Neufer Emswiler and Thomas
Neufer Emswiler. Harper &
Row, Pubhshers, Inc. 1974.

Cloth $5.95. Paper $1.95.

Women and Worship provides
all Christians, laypersons and
ministers alike, with an excellent
introduction to the problems in-

volved in the use of language in

worship that is heavily loaded with
masculine references. The Ems-
wilers note the effect of sexist lan-

guage on women, its relationship

to the Biblical witness and its nar-

row portrayal of God. They partic-

ularly emphasize the relationship

of Jesus to women, pointing out
the difference between his af-

firmations and the way we express
them through worship. The pub-
lication of this work is the recog-
nition that

Sexist worship, as worship is

usually conducted in most
churches today, goes against
the teachings of Jesus. If we
want to follow our Lord in

treating women as whole per-

sons, significant in the eyes of
God, we must begin today to

affirm the worth ofwomen with-
in the context of worship
(p. 19).

This concise and creatively
written book is a fantastic re-

source for ministers, lay leaders,
and study groups, not only because
it facilitates an understanding
of the problems involved with sex-
ist language, but also because it

supplies good examples of non-
sexist prayers, affirmations and
responses. In reading and using
these resources one fully appreci-
ates the value of non-sexist lit-

urgies and perceives the more

complete proclamation of the
Christian faith through them. The
following is an example of one of
their invocations:

God, you're here, waiting for

us. Before we ever thought of
trying to find you, you came
to meet us. We're entering a

treasured ritual now. It may
be out of habit. It may be
that someone forced us to come
here. For whatever reason, we
are here. Capture ourminds and
hearts and wills, so that we may
worship you honestly and meet
you truly. In the spirit ofChrist.
So be it. (p. 50)

Wo7nen and Worship also in-

cludes several complete worship
services on such themes as "Cel-
ebrating God" and "Finding Ac-
ceptance and Self-worth from
God." Each service furnishes sug-

gestions for the various parts of

the liturgy as well as the sermon
and encourages adaptation and
fi.irther creativity, depending on
the individual congregation.

Despite the validity of using

non-sexist hymns, liturgies, and
sermons in worship services, diffi-

culties arise. To call God "Mother"
or "Parent" will definitely offend

some people. Therefore, in order

to use non-sexist language effec-

tively in worship a congregation

must be well-instructed regarding
the purpose, meaning and value

of these changes. The Emswilers
underline that this process of in-

forming and sensitizing a congre-

gation regarding non-sexist lan-

guage is one that must be han-

dled very lovingly. At times it will

be frustrating and slow. Yet no
matter how slow and discouraging
this process might be it is well

worth it to any person who is seri-
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ous about including all people in

the worship of Jesus Christ.

—Carol Miller Lipscomb
Duke M.Div. student

Women and Jesus. Alicia Craig
Faxon. Pilgrim. 1973. 126 pp.
$4.95.

Faxon attempts to ascertain

Jesus' view of women by examin-
ing briefly all of the passages in

the canonical gospels which deal
with women. The view which she
derives from this examination she
commends as the understanding
contemporary Christianity should
have toward women. The book also
includes an initial chapter on Old
Testament heroines, Deborah,
Jael, Esther, and Judith, and a
chapter on women in the early
church, which deals primarily
with Paul's understanding ofwom-
en. Although this is not a book of
sermons, Faxon's technique is for
the most part homiletical. She
begins each section by quoting the
Gospel passage. She then gives
brief character sketches of the
women involved in the passage
and frequently includes historical
background material. Finally she
makes specific application of the
Biblical text to the present day sit-

uation.

She concludes that Jesus' at-

titude towards women is seen in
his consistent treatment of them
as fully equal to men and as
complete individual persons in
their own right. This attitude stood
in marked contrast to the usual
second-class citizenship treat-

ment ofwomen in the first century
and particularly in first-century

Judaism. It also stands in contrast

to the attitudes of Jesus* imme-
diate followers and the Christian
Church down through the ages.
In an epilogue Faxon claims that

the basic problem with the po-
sition ofwomen in present-day so-

ciety is not chiefly the fault of
male oppression but women's own
low self-image and lack of self-es-

teem. If women would hold them-
selves in the same esteem that

Jesus held for them, they would
achieve liberation much more eas-

ily and quickly than they currently
are.

Although the author is well ed-
ucated, she is not a Biblical scholar.

Her treatment of the Biblical

text is largely uncritical. She
treats all of Jesus's encounters
with women in all four Gospels
as historical. She completely
fails to notice that the four evan-
gelists display different attitudes

toward women. She makes no com-
ment on Luke's extremely favor-

able attitude toward women and
his inclusion of much more mate-
rial about them than the other
evangelists include. In her brief

discussion of Paul's attitude to-

ward women she makes no distinc-

tion between Pauline and Deutero-
Pauline epistles, even though two
of the most important passages
on women are in letters of ques-
tionable authenticity (Ephesians
5:21ff., I Timothy 2:11-15).

Faxon's hermeneutical method
might best be characterized as a

popularized form of Bultmannian
existentialism. She quite natural-

ly and un-self-consciously de-
mythologizes the supernatural
elements in the Gospel accounts.
For example, she writes, "Mary
Magdalene was possibly a multiple
schizophrenic, who had been cured
by Jesus in the same way as he
had cast out demons from the
Gerasene demoniac (Luke 8:26-

39). The term 'possessed by de-

mons' was the way the Jews ex-

plained the confusion and mental
strife of the multiple schizophren-
ic" (p. 85). Nowadays, with Satan-

ism, voodoo, and The Exorcist,

one must ask whether multiple
schizophrenia is in fact the way
twentieth-century Western ratio-

nalists explain the confusion and
mental strife of demon possession.



131

Faxon is correct in her con-
clusion that Jesus treated women
as whole persons and equals to

men. Yet her implications that

Jesus stands in some sense as a

precursor of the women's lib-

eration movement are open to seri-

ous question. In all tne sayings
attributed to Jesus he never ques-
tions the accepted role of women
in first-century society and nev-
er suggests changes in that role.

His calling of twelve disciples,

all male, is the clearest example
of this. Though Jesus was as

deeply concerned personally with
individual women as with men, he
showed no interest in any so-

cial movement for the betterment
of women's position in society.

In some ways Paul, despite his

apparent inconsistency, is a better

model for the women's liberation
movement than Jesus. Some of
Paul's statements such as, "there

is neither male nor female, for you
are all one in Christ Jesus"
(Galatians 3:28) and "Husbands
should love their wives as their

own bodies" (Ephesians 5:28, if

Ephesians were written by Paul),

are truly radical within the context
of the first century, when wives
were often considered as no more
than property.

The best audience for Faxon's
book would be local church lay-

persons and groups, particular-

ly women's groups, interested in

the topic. More thorough and
scholarly presentations of this

topic are available in the works
of Leonard and Arlene Swidler.
One would hope that more
thorough and critically informed
popular treatments of the topic

would be forthcoming.

—John Christian Wilson
Duke Religion Ph.D student












