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WOMEN IN MINISTRY:
AN EGALITARIAN PERSPECTIVE
Linda L. Belleville

Footnotes

'E.g., the role of women in the church is reduced to an analysis of 1 Timothy
2:9-15 in Women in the Church: A Fresh Analysis of 1 Timothy 2:9-15, eds. Andreas J.
Kostenberger, Thomas R. Schreiner, and H. Scott Baldwin (Grand Rapids: Baker),
1995.

2See, e.g., Douglas Moo, “1 Timothy 2:11-15: Meaning and Significance,” T]
2 (1981): 175.

3See, however, Robert Culver, “A Traditionalist Position: Let Your Women
Keep Silence,” in Women in Ministry: Four Views, ed. Bonnidell Clouse and Robert
G. Clouse (Downers Grove, IIL.: InterVarsity, 1989), 36; more recently, Bruce Ware
(“Male and Female Complementarity and the Image of God,” JBMW 7 [2002], 20)
argues that men bear God’s image directly and women only derivatively; hence the
priority of male over female. Evangelical scholarship (with rare exception) has come
to see that female self-deception and a derivative divine image conflict with scrip-
tural teaching elsewhere. If women were so inclined, Paul would have forbidden
women from teaching per se. But he does not do so; indeed, he does just the oppo-
site. For instance, he instructs older women to teach and train the younger women
(Titus 2:3—4). Also, while Paul does assert that all human beings without exception
sin, at no time does he suggest that women are more susceptible to sin’s deceiving
activity than men (e.g., Rom. 3:9-20). In fact, it was two men (not women) Paul
expelled from the Ephesian church for false teaching that stemmed from personal
deception (1 Tim. 1:19-20).

*Compare Moo in “1 Timothy 2:11-15,” 175, and ten years later in “What Does
It Mean Not to Teach or Have Authority over Men? 1 Timothy 2,” in Recovering Bib-
lical Manhood and Womanhood: A Response to Evangelical Feminism, ed. John Piper and
Wayne Grudem (Wheaton, Ill.: Crossway, 1991), 189-90.

5Berta Delgado, “Baptists take stand on role of women,” Dallas Morning News,
Nov. 10, 1999, 1.



¢Trinity Evangelical Divinity School Catalog (2003 /2004), “Statement on Gen-
der References in Speech and Writing”; and “Women’s Programs” (Dean of Stu-
dents), pp. 46, 51. These statements were removed subsequent to the writing of this
essay.

"See, e.g., John Piper, “A Vision of Biblical Complementarity: Manhood and
Womanhood Defined According to the Bible,” in Recovering Biblical Manhood and
Womanhood, 35-36.

85ee Alvera Mickelsen, ed., Women, the Bible and Authority (Downers Grove,
I1L.: InterVarsity Press, 1986), 4.

See, e.g., “CBMW Books and Resources,” CBMW News 1 (Nov. 1995): 15
(renamed Journal for Biblical Manhood and Womanhood (JBMW) with the March 1998
issue).

10See, e.g., CBMW News 2 (June 1997): 1-13; “A List of Translation Inaccura-
cies Primarily (but Not Exclusively) Related to Gender Language in the TNIV”
(online at www.cbmw.org/resources/tniv/inaccuracies.pdf, 2003; Wayne Grudem,
“Cultural Pressures on Language Are Not Always Neutral” (online at
www.cbmw.org/tniv/cultural_pressures.php, 2003).

"E.g., Women in Ministry: Four Views is labeled as feminist for the “clear edi-
torial sympathies of the editors” (CBMW News 1 [Nov. 1995]: 12).

2Nearly half of a 1997 CBMW News issue was devoted to the “ironic” and
“tragic” egalitarian position at Willow Creek (“Willow Creek enforces egalitarian-
ism,” CBMW News 2 [Dec. 1997]: 1, 3-6).

3The English translation unless otherwise indicated is Today’s New Interna-
tional Version (TNIV).

4For further discussion, see John Oswalt, “basar,” TWOT, ed. R. L. Harris,
G. L. Archer, and B. K. Waltke (Chicago: Moody Press, 1980), 1:136; Claus Wester-
mann, Genesis 1-11 (Minneapolis: Augsburg, 1981), 233.

15See Oswalt, “kabas,” TWOT, 1:430.

16See Bruce Ware, “Summaries of the Egalitarian and Complementarian Posi-
tions on the Role of Women in the Home and in Christian Ministry” (2004), 4; online
at www.cbmw.org/resources/articles/ positionsummaries.pdf. Compare Raymond
C. Ortlund Jr., Male-Female Equality and Male Headship,” in Recovering Biblical Man-
hood and Womanhood, 104.

7The CBMW appeals to the context of Gen. 2:18. “The context makes it very
unlikely,” they argue, “that helper should be read on the analogy of God’s help
because in verses 19-20, Adam is caused to seek his ‘helper” first among the ani-
mals”; online at www.cbmw.org/questions/45.php. However, what is overlooked
is the fact that the animals’ priority in creation does not qualify as an ezer. It is the
woman'’s qualitative distinction from the animals and her sameness with the man
that qualify her as an “ezer kénegdo (a “help corresponding to him”).

8See Ortlund, “Male-Female Equality,” 104.

“Ibid., 102-3.

2Ibid., 99-100.

2See Anthony Thiselton, “The Supposed Power of Words in the Biblical Writ-
ings,” JTS 25 (1974): 283-99; George Ramsey, “Is Name-Giving an Act of Domina-
tion in Genesis 2:23 and Elsewhere?” CBQ 50 (1988): 33.

2See Linda Belleville, Women Leaders and the Church: 3 Crucial Questions (Grand
Rapids: Baker, 2000), 102-3.



BCBMW continues to ignore the function of naming in antiquity. Indeed, they
now emphasize that Adam named his wife not once but twice, thereby signifying
“in an OT cultural context, Adam’s right of authority over the one whom he named”
(Ware, “Egalitarian and Complementarian Positions,” 6).

#QOrtlund, “Male-Female Equality,” 98.

See, e.g., “adam” in BDB, HALOT, and TDOT Hebrew lexica. Compare
“>adam,” in NIDOTTE, ed. W. A. VanGemeren (Grand Rapids: Zondervan, 1997),
1:264.

2%See DV, Reina-Valera, Luther, K]V, NKJV. Although “of his flesh and of his
bones” is lacking in the earliest Alexandrian texts, its antiquity is attested by its pres-
ence in the Old Latin, the Vulgate, and the second-century church father Irenaeus.

Ware, “Egalitarian and Complementarian Positions,” 9.

Wayne Grudem (“Kephalé Revisited,” ChrT 46 [June 2003]): 12) thinks that
kephalé here bears the sense beginning, or first in a series (e.g., A is the beginning of
the alphabet) and not beginning, or source. He is certainly correct that this is a com-
mon meaning of kephale. The difficulty here, though, is that “desire as the first of a
series of every kind of sin” does not really fit, while “desire as the source, origin, or
root of every kind of sin” does. A close parallel to epithymia gar estin kephale pases
hamartias is 1 Timothy 6:10: rhiza gar panton ton kakon estin he philargyria (“For the
love of money is a roof of all kinds of evil”).

»See Ortlund, “Male-Female Equality,” 109; Ware, “Egalitarian and Comple-
mentarian Positions,” 6.

%For “curse,” see Ware, “Egalitarian and Complementarian Positions,” 6.

31See, e.g., Ortlund, “Male-Female Equality,” 107; Susan Foh, “A Male Lead-
ership View,” in Women in Ministry: Four Views, 75-76.

#Man'’s ruling over woman forecasts a “restored role differentiation through
redemption in Christ” (Ware, “Egalitarian and Complementarian Positions,” 5).

¥The man’s “ruling over woman . .. can be either rightfully-corrective or
wrongfully-abusive” (Ware, “Egalitarian and Complementarian Positions,” 5).

¥See, e.g., Gordon Wenham, Genesis 1-15 (WBC 1; Waco, Tex.: Word, 1987), 81.

SCBMW imports “to rule over” into Genesis 4:7 (Ware, “Egalitarian and Com-
plementarian Positions,” 6). The Hebrew wé’eleyka téstiqato is literally “and for you is
its [sin’s] yearning” and not “sin desires to rule over you.”

%“Mother” and “father” were titles given to benefactors and synagogue offi-
cers of some stature in the Jewish community. See, e.g., CII 694 (third century): “I
Claudius Tiberius Plycharmos . .. father of the synagogue at Stobi . . . erected the
buildings for the holy place ... with my own means without in the least touching
the sacred [funds].” An early second-century inscription from Italy ranks “father of
the synagogue” before gerousiarch (a high-ranking official of the local Jewish ruling
council). For further inscriptions and discussion, see Bernadette J. Brooten, Women
Leaders in the Ancient Synagogue: Inscriptional Evidence and Background Issues (BJS 36;
Chico, Calif.: Scholars Press, 1982), 83-90.

¥For discussion, see Richard Bauckham, Gospel Women: Studies of the Named
Women in the Gospels (Grand Rapids: Eerdmans, 2002).

3For discussion, see Wayne Meeks, The First Urban Christians (New Haven,
Conn.: Yale Univ. Press, 1983), 76.



Jason, for instance, posted bond to ensure the good behavior of his client
Paul (Acts 17:5-9), and the Philippian church sent Paul money as the need arose
(Phil. 4:10-19; cf. 1 Cor. 9:15-18 and 1 Thess. 2:9). For a concise treatment of Greco-
Roman patronage, see Everett Ferguson, Backgrounds of Early Christianity (Grand
Rapids: Eerdmans, 1987), 45.

#See Bernadette J. Brooten, ““Junia ... Outstanding among the Apostles’
(Romans 16:7),” in Women Priests, ed. Leonard Swidler and Arlene Swidler (New
York: Paulist, 1977), 141-43; Peter Lampe, “Iunia/Iunias: Sklavenherkunft im Kreise
der vorpaulinischen Apostel (Rom. 16:7), ZNW 76 (1985): 132; Lampe, “Die
stadtromischen Christen in den ersten beiden Jahrhunderten,” WUNT 2.18 (Ttibin-
gen: Mohr, 1987): 156-64; and Richard S. Cervin, “A Note Regarding the Name
‘Junia(s)’ in Romans 16:7,” NTS 40 (1994): 464-70. John Piper and Wayne Grudem
(Recovering Biblical Manhood and Womanhood, 79-81) claim that the name “Junia” was
rare. The difficulty, however, is that they limited their search to a literary Greek
database where only the names of the famous appear—such as Brutus's sister Junia.
And, even so, they found only three of the actual seven present in the database.
Daniel Wallace’s footnote on Romans 16:7 in the NET repeats the inaccuracy: “The
feminine name Junia ... is quite rare in Greek (apparently only three instances of it
occur in Greek literature outside Rom 16.7, according to the data in the TLG).” And
compare the more recent CBMW’s “Question 38” in “Fifty Crucial Questions” (2003);
online at www.cbmw.org/questions/38.php. The Council also failed to do a search

of the standard patristic reference sources J. P. Migne’s Patrologia Graeca and Patrolo-

gia Latina, which yield six Greek fathers and fourteen Latin fathers. The latter are
particularly significant, since the name Junia is the feminine form of the Latin
Junius—a prestigious clan of the day. It was the custom of freedmen and freed-
women to adopt the nomen gentilicium of their patron, which explains the 250 or
more Junia in and around Rome.

#Piper and Grudem claim to have found a masculine Junias in Origen and
Epiphanius (Index discipulorum 24.125.18-19). But they overlook the fact that the
masculine in Origen (the other two references are feminine) is actually the error of
Rufinus’s Latin translation of Romans. Now we have a complete critical edition,
which shows that Junias is a variant in two of three twelfth-century manuscripts that
belong to a single subgroup, while earlier manuscripts have Junia (Caroline P. Ham-
mond Bammel, Der Romerbriefkommentar des Origenes: Kritische Ausgabe der Uberset-
zung Rufins (3 vols.; Vetus Latina, Aus der Geschichte der lateinischen Bibel 16, 33, 34;
Freiburg: Herder, 1990, 1997, 1998). Also, numerous inaccuracies (including a mas-
culine Priscas) have caused patristic scholars to question the authorial attribution
of Index discipulorum, especially since it was only first attributed to Epiphanius in
the ninth century.

“German translations from Luther forward, Dutch translations, and French
translations were also masculine, while Italian and Spanish translations (until
recently) were feminine. Yet, there is no linguistic basis for the masculine. Early Ger-
manic and French versions were dependent on the Byzantine text type, which has
a feminine accent. So the source of the masculine Junias may well reflect Luther’s
personal disposition against an apostolic attribution.

#See Bruce Metzger, A Textual Commentary on the Greek New Testament, 2nd ed.
(Stuttgart: United Bible Societies, 1994), 475.

i



#The German Bible Society’s sixth printing (2001) of the United Bible Soci-
eties’ fourth revised edition happily has corrected the mistake and omits the mas-
culine circumflex in both the text and the apparatus.

#See John Thorley, “Junia, A Woman Apostle,” NovT 38 (1996): 24-26.

#Ibid., 25. See also P. Chantraine, La formation des noms en grec ancien (Paris:
Champion, 1933), 31-32. Bauckham (Gospel Women, 168, n. 253) rightly notes that
the nonexistence of a contracted form is hardly surprising, since lounianos itself is
rare (found only once).

“For discussion, see L. L. Belleville, “Tounian . .. €T16MLOL €V TO1G GTOGTONOLG:
A Re-examination of Romans 16:7 in Light of Primary Source Materials,” NTS (forth-
coming).

#See LSJ], MM, PGL, L&N. Michael Burer and Daniel Wallace (“Was Junia
Really an Apostle? A Re-examination of Rom 16.7,” NTS 47 [2001]: 76-91) appeal to
Louw and Nida’s lexicon as supporting “well known to.” However, the entry at
28.31 reads “pertaining to being well known or outstanding either because of posi-
tive or negative characteristics—‘outstanding,” ‘famous,” ‘notorious,” ‘infamous.””
Indeed, Louw and Nida render Romans 16:7 as “they are outstanding among the
apostles.”

“E.g., Nigel Turner (Syntax, vol. 3, in A Grammar of New Testament Greek, ed.
Moulton, Howard, and Turner [Edinburgh: T&T Clark, 1963], 261) states that “in”
or “among” for en plus the plural dative is the primary meaning in the Greek of the
NT period; see, e.g., 2 Thess. 1:4: “Therefore, among God’s churches we boast about
your perseverance and faith” (emphasis added).

SFor a list of NT examples of an adjective followed by en plus the personal
plural dative as “inclusive,” see A. T. Robertson, A Grammar of the Greek New Testa-
ment in the Light of Historical Research (Nashville: Broadman, 1934), 587.

51See Burer and Wallace, “Was Junia an Apostle?” 86—87; compare 87 and 90,
“every instance.” Burer and Wallace do in fact concede, somewhat grudgingly, that
the one certain instance (Lucian, On Salaried Posts, 28) actually supports the tradi-
tional view of Romans 16:7.

2Proclus (third-century leader of the Phrygian Montanists) places the
prophetic ministry of Philip’s daughters in Hierapolis, Asia.

3Another female prophet during NT times was a Philadelphian woman
named Ammia (Eusebius, Hist. eccl. 5.17.2—-4). Second-century Montanists Priscilla
and Maximilla used women like Ammia and Philip’s daughters to legitimize their
own prophetic office (Ibid., 5.17.4).

%See Origen (PG 14.1279-80, 1289-90); Rabanus Maurus (PL 111-12); Haymo
of Faversham (PL 117.505); Hatto of Vercelli (PL 134.282A-B); Bruno of Querfurt (PL
153.119-20); Herveus Burgidolensis (PL 181).

See, e.g., “Rufina, a Jewess, synagogue ruler, built this tomb for her freed
slaves and the slaves raised in her household. No one else has a right to bury anyone
here” (second century, Smyrna, Asia Minor [CII 741; IGR IV.1452]). Compare Peris-
teria of Thebes in Thessaly (a city in Greece [CII 696b]), Theopempte of Myndos in
Asia Minor (a short distance from Ephesus [CII 756]), and Sophia of Gortyn in south-
central Crete (CII 731C). See Hannah Safrai, “Women and the Ancient Synagogue,”
in Daughters of the King, ed. Susan Grossmann (New York: Simon and Schuster, 1974),
41; Shaye J. D. Cohen, “The Women in the Synagogues of Antiquity,” Conservative



Judaism 34 (1980): 25; Brooten, Women Leaders, 137-38; Randall Chestnutt, “Jewish
Women in the Greco-Roman Era,” in Essays on Women in Earliest Christianity, vol. 1,
ed. Carroll Osborne (Joplin, Mo.: College Press, 1993), 124; Dorothy Irvin, “The Min-
istry of Women in the Early Church,” Duke Divinity School Review (1980): 76-86;
Belleville, Women Leaders and the Church, 21-31.

%See, e.g., “The tomb of the blessed Mazauzala, elder. She lived [ ... ] years.
Rest. God is with the holy and the righteous ones.” (SEG 27 [1977] no. 1201). Com-
pare “Tomb of Faustina the elder. Shalom” (CII 597); “Sophia of Gortyn, elder and
head of the synagogue of Kisamos” (CII 731c); “Tomb of Rebeka, the elder, who has
fallen asleep” (CII 692); “Tomb of Beronikene, elder and daughter of Ioses” (CII 581);
“Tomb of Mannine, elder, daughter of Longinus, father, granddaughter of Faustinus,
father, 38 years” (CII 590; SEG 27 [1977] no. 1201); “Here lies Sara Ura, elder [perhaps
“aged woman”]” (CII 400); “[ ... ] gerousiarch, lover of the commandments, and
Eulogia, the elder, his wife (Antonio Ferrua, “Le catacombe di Malta,” La Civilta Cat-
tolica [1949]: 505-15).

57See Belleville, Women Leaders and the Church, 58—-59, 95-96.

Jerome, Epist. 127.2-7. For further discussion, see Walter Liefeld’s article
“Women and Evangelism in the Early Church” (Missiology 15 [1987]: 297).

#See LY, s.v.

©Although the term diakonos is not used in Acts 6:1-6, the activity of caring
for those with material needs is certainly present.

61Cf. 1 Cor. 16:15-18; 2 Cor. 8:18-24; Phil. 2:19-30. See Linda Belleville, “A Let-
ter of Apologetic Self-Commendation: 2 Cor. 1:8-7:16,” NovT 31 (1989): 142—64.

2Some translate gynaikas in 1 Timothy 3:11 as “their wives.” This is highly
unlikely for several reasons. First, the grammar does not support it. If Paul were
turning to the wives of deacons, he would have written “their women likewise”
(gynaikas tas auton hosautos) or included some other indication of marital status. Also,
there are no parallel requirements for the wives of overseers in the immediately pre-
ceding verses. Why would Paul highlight the wives of one group of leaders and

ignore the wives of another? More, to read “likewise their wives are to be ...” is to
assume that all deacons’ wives possessed the requisite gifting and leadership skills.
This plainly contradicts Pauline teaching elsewhere (e.g., 1 Cor. 12:11). For further
discussion, see Belleville, Women Leaders and the Church, 60—64.

“Women were also ordained to the diaconate in Italy and Gaul, but their num-
bers did not match those in the Eastern churches. For discussion, see P. Hiinermann,
“Conclusions Regarding the Female Deaconate,” TS 36 (1975): 329.

#See also R. Gryson, The Ministry of Women in the Early Church (Collegeville,
Minn.: Liturgical Press, 1976), 90-91; D. R. MacDonald, “Virgins, Widows, and Paul
in Second Century Asia Minor” (SBLSP 16; Atlanta: Scholars Press, 1979), 181, n. 11.

Women in the early centuries were able to take advantage of their social
mobility to visit friends and set up networks for evangelism. See Wendy Cotter,
“Women'’s Authority Roles in Paul’s Churches: Countercultural or Conventional,”
NovT 36 (1994): 369.

See Didascalia Apostolorum 3.

See LSJ, s.v.

8See LS], s.v.



“See L], s.v.; BDAG, s.v.

"See Belleville, Women Leaders and the Church, 65—67.

'For discussion, see Bonnie Thurston, The Widows: A Women’s Ministry in the
Early Church (Minneapolis: Fortress, 1989), 54.

”2The genuine canons of Hippolytus were preserved in Arabic, Ethiopic, Cop-
tic, and Latin versions and translated into French by M. L. McClure and into English
by L. Duchesne in a volume titled Apostolic Tradition of Hippolytus, in Christian
Worship: Its Origin and Evolution (New York: E. & J. B. Young, 1903), 531. For the order
of widows in the early and late councils, see the canons of Basil #24 (fourth century)
and canon #40 of the Quinisext Council (seventh century).

7The church’s philanthropic work on behalf of widows was a natural out-
growth of Judaism. One of the ministries of the local synagogue was meeting the
basic needs of the sojourner and the poor in their midst. The latter group would have
included widows. See Bruce Winter, “Providentia for the Widows of 1 Timothy 5:3—
16” (TynBul 39 [1988]: 31-32, 87).

7#“Candace”; “Cleopatra,” in Encyclopaedia Britannica CD-ROM (2001). The
CBMMW disallows Athaliah on the basis of her being “a wicked usurper of the throne”
(Ware, “Egalitarian and Complementarian Positions,” 3). This overlooks the fact that
not a few of Israel’s and Judah’s kings are described in the same way. Usurper or
not, she was still head of state.

75See Belleville, Women Leaders and the Church, 94-95.

7SInscriptions dating from the first century until the middle of the third cen-
tury place these women in Ephesus, Cyzicus, Thyatira, Aphrodisias, Magnesia, and
elsewhere. See R. A. Kearsley, “Asiarchs, Archiereis, and the Archiereiai of Asia,”
GRBS 27 [1986]: 183-92.

7’See, e.g., Steven M. Baugh, “A Foreign World: Ephesus in the First Century,”
in Women in the Church: A Fresh Analysis, 43—44.

78See Belleville, Women Leaders and the Church, 31-38; Riet Van Bremen,
“Women and Wealth,” in Iimages of Women in Antiquity, ed. A. Cameron and A. Kuhrt
(Detroit: Wayne State Univ. Press, 1987), 231-41.

7See Kearsley’s carefully documented study, “Archiereiai of Asia,” 183-92.

%See Baugh, “Foreign World,” 42—45. The primary difficulty with Baugh's study
is that it confined itself to Ephesian inscriptions and data and so wasn’t broad-based
enough to accurately reflect the religious and civic roles of first-century women in
either Asia or in the Greco-Roman empire as a whole. To ignore the oriental cults (espe-
cially Isis) and their impact on women'’s roles is particularly egregious. See the detailed
discussion and presentation of the evidence in Belleville, Women Leaders and the Church,
31-38.

81See Meeks, The First Urban Christians, 23—25.

82Gee Belleville, Women Leaders and the Church, 49-50.

8See D. A. Carson, “‘Silent in the Churches’: On the Role of Women in 1 Co-
rinthians 14:33b-36,” in Recovering Biblical Manhood and Womanhood, 153.

#In the NT, pastoring is inseparable from teaching. This is clear from Ephesians
4:11, where the two nouns poimenas and didaskalous have a single article and are con-
nected by kai. This arrangement of the grammatical pieces serves to conceptually
unite the two ideas and should be translated “pastor-teachers.” For discussion, see
Maximilian Zerwick, Biblical Greek (Rome: Pontifical Biblical Institute, 1963), #184.



8The REB’s “minister” for diakonon also falls short. “Minister” was not the offi-
cially recognized position it is today. Another unlikely translation is “deaconess”
(NASB, RSV, JB, NJB, Phillips), for the feminine term diakonissa was not in use until
the Nicene Council in AD 325 (canon 19). For further discussion, see A. A. Swidler,
“Women Deacons: Some Historical Highlights,” in A New Phoebe: Perspectives on
Roman Catholic Women and the Permanent Diaconate, ed. V. Ratigan and A. Swidler
(Kansas City, Mo.: Sheed & Ward, 1990), 81; V. V. FitzGerald, “The Characteristics
and Nature of the Order of the Deaconess,” in Women and the Priesthood, ed. Thomas
Hopko (Crestwood, N.Y.: St. Vladimir’s Seminary Press, 1983), 78.

%The leadership list in Ephesians 4:11 (NIV) is a good example of the gender
inclusivity of the Greek masculine. “[Christ] ... gave some to be apostles [fous apos-
tolous], some to be prophets [tous prophétas], some to be evangelists [fous euangelis-
tas], and some to be pastors and teachers [tous poimenas kai didaskalous].” Women are
named in each of these roles (e.g., Junia [Rom. 16:7]; Philip’s daughters [Acts 21:9];
Syntyche and Euodia [Phil. 4:2]; and elderly widows at Ephesus [1 Tim. 5:9-10]).

8The primary function of Jewish elders was that of community leaders. They
held no official status in the local synagogue. This is quite different from Christian
elders, who seem to have had official standing in the early church. See Emil Schiirer,
The History of the Jewish People in the Age of Jesus Christ, rev. ed. (Edinburgh: T&T
Clark, 1979), 3:87-107.

88See LS]J, s.v., and BAGD, s.v.

%For further discussion, see J. Neuffer, “First-Century Cultural Backgrounds
in the Greco-Roman Empire,” in Symposium on the Role of Women in the Church, ed. ].
Neuffer (Plainfield, N.J.: General Council of the Seventh-Day Adventist Church,
1984), 69.

“Some traditionalists associate the Greek prohistemi with “exercise of rule” or
“authority” and cite 1 Thess. 5:12; 1 Tim. 3:4-5; 5:17 as examples. However, there is no
lexical basis for this association. Louw and Nida list as meanings: (1) guide, (2) be active
in helping, and (3) strive to. Compare BAGD and LS], s.v. The Greek term literally
means “to stand before,” or “to lead,” and is used in contexts where the main idea is to
shepherd or care for God’s people (i.e., a pastoral association). In Rom. 12:8, e.g., pro-
histemi is grouped with the spiritual gifts of offering practical assistance to those in
need (“give generously,” “show mercy”). Also, in 1 Tim. 3:4-5, to prohistamenon the
church is to “care for” (epimelésetai) it. This fits with the role of a prostatis (“benefactor,”
“protector”) in the culture of the day. See LSJ, s.v.

“1See Linda Belleville, “Authority,” in Dictionary of Paul and His Letters, eds.
G. Hawthorne, R. Martin, and D. Reid (Downers Grove, I1l.: InterVarsity, 1993),
54-59.

9See LSJ, s.v.; L&N 37.48-49.

%Hypeiko is found only here in the NT. The verb means “to yield, give way,
submit.” In Homer’s Iliad 16.305, e.g., it refers to making room for another person
by yielding one’s seat. See LS], s.v. “Obey” is therefore not an accurate translation.

%*Agrypned means “to watch over, stay alert,” implying continuous and wake-
ful concern. See L&N, s.v.

%See LS], s.v.; TLNT 3:424.

%The Evangelical Covenant Church, The Covenant Book of Worship (Chicago:
Covenant Press, 1981), 298.



7See CBMW News 1 (Nov. 1995), 1.

%See, e.g., James I. Packer, “Let’s Stop Making Women Presbyters,” ChrT 35
(Feb. 11, 1991): 20; James A. Borland, “Women in the Life and Teachings of Jesus,”
in Recovering Biblical Manhood and Womanhood, 120; Ware, “Egalitarian and Comple-
mentarian Positions,” 8.

“Seen. 1, p. 21.

100F. W. Grosheide (The First Epistle to the Corinthians [Grand Rapids: Eerdmans,
1953], 341-43) states that “women are allowed to prophesy but not when the con-
gregation officially meets.”

101t is not clear who “the others” are. They could be other prophets (v. 29), the
rest of the congregation, or those with the gift of discernment. The latter two options
find support elsewhere in Paul’s writings. In 1 Thessalonians, he urges the congre-
gation to test prophecies, with the intent of proving their genuineness (5:21). And
he pairs the gift of discernment with the gift of prophecy in 1 Cor. 12:10. Based on
the context, the last option is the likeliest. It is Paul’s expectation that speaking in
tongues will be followed by interpretation (14:27-28), so it makes sense to think that
prophecy would in turn be subjected to the scrutiny of those gifted to determine
whether the speaking is truly from God.

102Gee, e.g., Richard and Catherine Kroeger, “Pandemonium and Silence at
Corinth,” in Women and the Ministries of Christ, ed. R. Hestenes and L. Curley
(Pasadena, Calif.: Fuller Theol. Seminary, 1979), 49-55; Kroeger and Kroeger,
“Strange Tongues or Plain Talk,” Daughters of Sarah 12 (1986): 10-13.

13See, e.g., Joseph Dillow, Speaking in Tongues: Seven Crucial Questions (Grand
Rapids: Zondervan, 1975), 170.

1%4See, e.g., James Hurley, “Did Paul Require Veils or the Silence of Women?
A Consideration of 1 Corinthians 11:2-16 and 1 Corinthians 14:33b-36,” WT] 35
(1973): 190-220; E. Earle Ellis, “The Silenced Wives of Corinth (1 Cor. 14:34-5),” in
New Testament Textual Criticism, ed. E. ]. Epp and Gordon Fee (Oxford: Clarendon,
1981), 216-18; Wayne Grudem, The Gift of Prophecy in 1 Corinthians (Lanham, Md.:
University Press of America, 1982), 249-55; Carson, “Silent in the Churches,” 52.

105See, e.g., W. E Orr and J. A. Walther, 1 Corinthians (AB; Garden City, N.Y.: Dou-
bleday, 1976), 312-13; C. K. Barrett, A Commentary on the First Epistle to the Corinthians,
2d ed. (HNTC; New York: Harper & Row, 1971; repr. Peabody, Mass.: Hendrickson,
1987), 332; cf. L. Ann Jervis, “1 Corinthians 14:34-35: A Reconsideration of Paul’s Lim-
itation of the Free Speech of Some Corinthian Women,” JSNT 58 (1995): 60-73.

1%6See, e.g., G. Engel, “Let the Woman Learn in Silence. II,” ExpTim 16 (1904—
05): 189-90; Scott Bartchy, “Power, Submission, and Sexual Identity Among the Early
Christians,” in Essays on New Testament Christianity, ed. C. Wetzel (Cincinnati, Ohio:
Standard, 1978), 68-70.

107See, e.g., Neal Flanagan and Edwina Snyder, “Did Paul Put Down Women in
1 Cor. 14:34-36?” BTB 11 (1981): 1-12; Chris Ukachukwu Manus, “The Subordination
of Women in the Church: 1 Cor. 14:33b—36 Reconsidered,” RAT 8 (1984): 183-95; David
Odell-Scott, “Let the Women Speak in Church: An Egalitarian Interpretation of 1 Cor
14:33b-36,” BTB 13 (1983): 90-93; Odell-Scott, “In Defense of an Egalitarian Interpre-
tation of 1 Cor 14:34-36: A Reply to Murphy-O’Connor’s Critique,” BTB 17 (1987):
100-103; Gilbert Bilezikian, Beyond Sex Roles, rev. ed. (Grand Rapids: Baker, 1985), 151
52; Linda McKinnish Bridges, “Silencing the Corinthian Men, Not the Women,” in The



New Has Come, ed. A. T. Neil and V. G. Neely (Washington, D.C.: Southern Baptist
Alliance, 1989); Charles Talbert, “Biblical Criticism’s Role: The Pauline View of Women
as a Case in Point,” in Unfettered Word, ed. R. B. James (Waco, Tex.: Word, 1987), 62—
71. Verse 36 begins with the particle 2 (translated “What!” in the KJV and RSV), which
(it is argued) Paul uses to reject or refute what has come before (see Daniel Arichea,
“The Silence of Women in the Church: Theology and Translation in 1 Cor. 14:33b-36,”
BT 46 [1995]: 101-12). One difficulty is that there is no indication verses 34-35 are a
quotation (like one finds elsewhere in 1 Corinthians [6:12, 13; 7:1b; 8:1b; 10:23]). Also,
while the particle & can express disapproval, it is a double ¢ ¢ that functions in this way
and not the single  found in 11:36. See LS], s.v.

108See, e.g., Carson, “Silent in the Churches,” 147, 151.

19For further discussion, see Belleville, Women Leaders and the Church, 32.

0D, A. Carson calls this “unbearably sexist” (“Silent in the Churches,” 147),
but it is only so if judged by modern educational standards. It is crucial to read the
text in light of first-century Greco-Roman culture and not twenty-first century West-
ern culture. For more on cultural background, see Belleville, Women Leaders and the
Church, 31-32.

MBoth are equally Paul’s practice. See, e.g., Eph. 5:1 NIV: “Be imitators of God,
therefore, as dearly loved children,” and Eph. 5:8 AT: “As children of light, so walk.” Yet,
Paul’s other appeals to universal practice appear only as a concluding point. “Tim-
othy,” Paul writes, “will remind you of my way of life in Christ Jesus, as I teach every-
where in every church” (1 Cor. 4:17 AT). “Each should retain the place in life that the
Lord assigned ... and so I command in all the churches” (7:17 AT). “If anyone wants to
be contentious about this, we have no other practice—nor do the churches of God” (11:16
NIV). “For God is not a God of disorder but of peace—as in all the congregations of
the Lord’s people” fits this pattern exactly (14:33b). Also, to start a new paragraph at
verse 33b would produce an awkward redundancy: “As in all the churches of the
saints, let the women in the churches be silent.” Why repeat “in the churches” twice
in one sentence? Plus, “Let the women ...” is a typical Pauline start to a new para-
graph (e.g., Eph. 5:22; Col. 3:18 AT). Thus, it is wrongheaded for traditionalists to
treat as a given the start of a paragraph at verse 33b and thus assume the univer-
sality of Paul’s injunction in verse 34. See, e.g., D. A. Carson’s statement (“Silent in
the Churches,” 147) that “Paul’s rule [of silence] operates in all the churches.”

"2The sudden spotlight on married women, the awkward change of subject
(“When you [plural] gather” [vv. 26-33] ... “Let them [women] be silent” [vv. 34-35]
... ”Or did the word of God originate with you [plural]” [vv. 36—40]), and the seeming
contradiction between verse 34 and 11:5 were difficult for copyists in the early cen-
turies. This is obvious from the different places these verses appear in the text tradition.
In some early manuscripts and versions, verses 34-35 follow verse 40 (D F G Itala, a
Vulgate manuscript); in other early manuscripts and versions, verses 34-35 come after
verse 33 (p**N AB W K LItala, Vulgate, Syriac, Coptic, and others). Also there is a bar-
umlaut sign in codex Vaticanus indicating awareness of a textual problem, and p* X A
D and 33 have a breaking mark at the beginning of verse 34 and at the end of verse
35. Codex Fuldensis (sixth-century manuscript of the Vulgate) has a scribal sign direct-
ing the reader to skip verses 34-35 and go to the text of verses 36—40 in the margin.
(It does not move verses 3435 to the end of the chapter, as Carson asserts [“Silent in
the Churches,” 141].) See Metzger, Textual Commentary, 499-500. The paragraphing of



the UBS and Nestle-Aland editions at verse 33b and then again at verse 37 is there-
fore highly misleading. For a detailed treatment, see Philip B. Payne, “Fuldensis, Sigla
for Variants in Vaticanus, and 1 Cor 14.34-5,” NTS 41 (1995): 240-62; Payne, “Ms. 88
as Evidence for a Test without 1 Cor 14.34-5,” NTS 44 (1998): 152-58.
The text tradition and versional evidence have led some scholars to conclude (with
understandable justification) that verses 34—35 are not original to 1 Corinthians. See,
e.g., Gordon Fee, The First Epistle to the Corinthians (NICNT; Grand Rapids: Eerdmans,
1987), 699-705; Jacobus Petzer, “Reconsidering the silent women of Corinth—a note
on 1 Corinthians 14:34-35,” ThEv 26 (1993): 132-38; Payne, “Fuldensis and 1 Cor
14.34-5,” 240-62; Peter Lockwood, “Does 1 Corinthians 14:34-35 Exclude Women
from the Pastoral Office?” LuthTh] 30 (1996): 30-37; Payne, “Ms. 88,” 152-58.

3D, A. Carson (“Silent in the Churches,” 152) believes Paul is citing Genesis
2:24. Yet to forsake existing loyalties, cleave to one’s spouse, and become “one flesh”
is the language of mutuality, not hierarchy.

Other suggestions include submission to (1) the elders of the church,
(2) those who evaluate prophecies, and (3) one’s own spirit.

1155ee Belleville, Women Leaders and the Church, 36—38.

16The NIV’s translation of 1 Timothy 5:20 (“those who sin are to be rebuked
publicly, so that the others may take warning”) is misleading. The tense and mood
are present indicative. So Paul is not treating a hypothetical possibility (“Should any
sin, they are to be rebuked publicly”) but a present reality (“Those who continue in
sin, rebuke in the presence of all” NASB). The TNIV is closer to the mark: “Those
elders who are sinning you are to reprove before everyone.”

7This is also the case for the rest of the NT. See signo in Luke 9:36; 18:39; 20:26;
Acts 12:17; 15:12-13 and sigé (noun) in Acts 21:40 and Rev. 8:1. For hésychia (and related
forms) as “calm” or “restful,” see Luke 23:56; Acts 11:18; 21:14; 1 Thess. 4:11; 2 Thess.
3:12; 1 Pet. 3:4. For the sense “not speak,” see Luke 14:4 and, perhaps, Acts 22:2.

18For further discussion, see Kevin Giles, “Response,” in The Bible and Women's
Ministry: An Australian Dialogue, ed. A. Nichols (Canberra: Acorn Press, 1990), 73.

R, H. Charles’s edition of the Pseudepigrapha (The Apocrypha and the Pseude-
pigrapha of the Old Testament, 2 vols. [London: Oxford, 1913]) has “they shall also be
registered according to their former restricted status.” But this does not fit the lexical
range of possibilities for authentia.

I0L&N 37.35-47; 48—95. Authentein is noticeably absent from either of these
domains.

21Evangelical scholarship has been erroneously dependent for its under-
standing of authentein on George Knight III's 1984 study (“Authented in Reference to
Women in 1 Timothy 2:12,” NTS 30 [1984]: 143-57) and his translation of authen-
tekotos pros auton as “I exercised authority over him.” Yet this hardly fits the mun-
dane details of the text (i.e., payment of a boat fare). Nor can pros auton be
understood as “over him.” The preposition plus the accusative does not bear this
sense in Greek. “To/toward,” “against,” and “with” (and less frequently “at,” “for,”
“with reference to,” “on,” and “on account of”) are the range of possible meanings.
See LS] 1497 [C. with the accusative]. Here it likely means something like “I had my
way with him, or perhaps “I took a firm stand with him.”



12Gee Philodemus, “The Rhetorica of Philodemus,” trans. Harry Hubbell
(Transactions of the Connecticut Academy of Arts and Sciences [1920], 23:306).
Knight's analysis is flawed. He states that “the key term is authent[ou]sin” and claims
that the rendition offered by Hubbell is “they [orators] are men who incur the enmity
of those in authority.” But Hubbell actually renders authent[ou]sin rightly as an adjec-
tive meaning “powerful” and modifying the noun “lords.”

12Although Dorotheus and Ptolemy postdate Paul, they nonetheless provide
an important witness to the continuing use of authented to mean “to hold sway
over,” “to dominate,” and to the developing meaning of “leader,” “chief,” in the
post-apostolic period.

124See Moeris, Attic Lexicon, ed. J. Pierson (Leyden, 1759), 58. Compare fourteenth-
century Atticist Thomas Magister (Grammar 18.8), who urges his pupils to use autodikein
because authentein is vulgar.

125See, e.g., Theodor Nageli, “Authenteo,”in Der Wortschatz des Apostles Paulus
(Gottingen: Vandenhoeck & Ruprecht, 1905), 49-50; compare MM, “Authentes,” and
Liddell, Scott, and Jones, Greek-English Lexicon, “ Authenteo,” to have full power over”;
online at www.perseus.tufts.edu/ cgi-bin/ptext?doc=Perseus %3 Atext%3A1999.04.0057
%3Aentry%3D%2317366.

12 ouw and Nida also note that “to control in a domineering manner” is often
expressed idiomatically as “to shout orders at,” “to act like a chief toward,” or “to
bark at.” The use of the verb in 1 Tim. 2:12 comes quite naturally out of the word
“master,” or “autocrat”; cf. BDAG, which defines authentés as “to assume a stance
of independent authority, give orders to, dictate to,” s.v.

127The noun authentés used of an “owner” or “master” appears a bit earlier.
See, e.g., Shepherd of Hermas 9.5.6: “Let us go to the tower, for the owner of the tower
is coming to inspect it.” For the second-century dating of the Hermas 5.82, see
Michael Holmes, Apostolic Fathers, 2d ed. (Grand Rapids: Baker, 1992), 331. There is
a disputed reading of authentes in Euripides’ Suppliant Women (442). Arthur Way
(Euripides: Suppliants [Cambridge, Mass.: Harvard Univ. Press, 1971], 534) emends
the text to read euthyntes (“when people pilot the land”) instead of authentes. David
Kovacs (Euripides: Suppliant Women, Electra, Heracles [Cambridge, Mass.: Harvard Univ.
Press, 1998], 57) deletes lines 442-55 as not original. Thus Carroll Osburn erroneously
cites this text as “establishing a fifth-century B.C. usage of the term authentés, meaning
‘to exercise authority,”” and mistakenly faults Catherine Clark Kroeger for not deal-
ing with it (Carroll Osburn, “Authentes [1 Timothy 2:12],” ResQ [1982]: 2, n. 5).

128A wide range of moderns follow the same tradition: Louis Segond Version
(French, 1910): “I do not permit the woman to teach, neither to take authority over
[prendre autorite sur] the man.” Goodspeed (1923): “I do not allow women to teach or
to domineer over men.” La Sainte (French, 1938): “I do not permit the woman to
teach, neither to take authority over [prendre de I'autorité sur] the man.” NEB (1961):
1 do not permit a woman to be a teacher, nor must woman domineer over man.” BJ
(French, 1973): “I do not permit the woman to teach, neither to lay down the law for
[faire la loi a] the man.” REB (1989): “I do not permit women to teach or dictate to the
men.” The Message: “I don’t let women take over and tell the men what to do.” The
New Translation (1990): “I do not permit a woman to teach or dominate men.” CEV
(1991): “They should ... not be allowed to teach or to tell men what to do.”

There are two notable exceptions: (1) Martin Luther (1522): “Einem Weibe aber
gestatte ich nicht, dap sie lehre, auch nicht, dap sie des Mannes Herr sei.” Luther, in



turn, influenced William Tyndale (1525-26): “I suffer not a woman to teach, neither
to have authority over the man.” (2) DV (1582): “But to teach I permit not vnto a
woman, nor to haue dominion ouer the man” The DV, in turn, influenced the ASV
(“nor to have dominion over a man”) and subsequent revisions of Reina’s La Santa
Biblia. See, e.g., the 1602 Valera revision: “ni ejercer domino sobre [neither to exercise
dominion over].”

120ther examples (all AT) include (1) Synonyms: “neither labors nor spins”
(Matt. 6:28); “neither quarreled nor cried out” (Matt. 12:19); “neither abandoned nor
given up” (Acts 2:27); “neither leave nor forsake” (Heb. 13:5); “neither run in vain
nor labor in vain” (Phil. 2:16). (2) Closely related ideas: “neither the desire nor the
effort” (Rom. 9:16); “neither the sun nor the moon” (Rev. 21:23). (3) Antonyms: “nei-
ther a good tree ... nor a bad tree” (Matt. 7:18); “neither the one who did harm nor
the one who was harmed” (2 Cor. 7:12). (4) General to particular: “you know neither
the day nor the hour” (Matt. 25:13); “I neither consulted with flesh and blood nor
went up to Jerusalem” (Gal. 1:16-17). (5) Natural progression of closely related ideas:
“born neither of blood, nor of the human will, nor of the will of man” (John 1:13);
“neither the Christ, nor Elijah, nor the Prophet” (John 1:25); “neither from man nor
through man” (Gal. 1:1). (6) Goal or purpose: “neither hears nor understands [i.e.,
hears with the intent to understand]” (Matt. 13:13); “neither dwells in temples made
with human hands nor is served by human hands [i.e., dwells with a view to being
served]” (Acts 17:24). See Belleville, Women Leaders and the Church, 176-77.

1%0Along somewhat similar lines, Donald Kushke (“An Exegetical Brief on
1 Timothy 2:12,” WisconsinLuthQ 88 [1991]: 64) suggests that oude introduces an
explanation: “to teach in an authoritative fashion.”

B1Philip Payne highlighted the importance of the “neither ... nor” construc-
tion in a paper presented at an ETS annual meeting (“Oude in 1 Timothy 2:12,”
[Nov. 21, 1986]). His own position is that “neither ... nor” in this verse joins two
closely associated couplets (e.g., “hit-and-run”—*teach-and-domineer”).

1%2See Pausanias, Guide to Greece 4.31.8; 8.53.3. Artemis is sometimes misrep-
resented as the goddess of the hunt. She became known as a huntress in tracking
down Oeneus son of Porthaon, king of Calydon, because in sacrificing the firstfruits
of the annual crops of the country to all the gods, Artemis alone was forgotten. It is
told that in her wrath she sent a boar of extraordinary size and strength, which pre-
vented the land from being sown and destroyed the cattle and the people that fell
in with it. See Pseudo-Apollodorus, Library 1.67; Pausanias, Guide to Greece 7.18.10.

138For further details, see Sharon H. Gritz, Paul, Women Teachers, and the Mother
Goddess at Ephesus: A Study of 1 Timothy 2:9-15 in Light of the Religious and Cultural
Milieu of the First Century (Lanham, Md.: University Press of America, 1991), 31-41;
“Artemis,” Encyclopaedia Brittanica Online at www.eb.com. “Of the daughters of Coeus,
Asteria in the likeness of a quail flung herself into the sea in order to escape the
amorous advances of Zeus, and a city was formerly called after her Asteria, but after-
wards it was named Delos. But Latona for her intrigue with Zeus was hunted by Hera
over the whole earth, till she came to Delos and brought forth first Artemis, by the
help of whose midwifery she afterwards gave birth to Apollo” (Pseudo-Apollodorus,
Library 1.27).



B#Traditionalists typically interpret gar at the start of verse 13 as causal rather
than explanatory, and so they see it as introducing a “creation order” dictum:
Women (so it goes) must not teach men because men according to the order of cre-
ation were intended to lead; and Eve’s proneness to deception while taking the lead
demonstrates this. This reading of the text is problematic for a number of reasons.
First, there is nothing in the context to support it. In fact, verse 15 is against it:
“Women must not teach men because Eve was deceived, but she will be saved
through childbearing” is nonsense. Second, although some are quick to assume a
creation-fall ordering in verses 13-14, virtually all stop short of including “women
will be saved [or kept safe] through childbearing” (v. 15). To do so, though, is to lack
hermeneutical integrity. Either all three statements are normative or all three are not.

135As the mother-goddess, Artemis was the mother of life, the nourisher of all
creatures, and the power of fertility in nature. Maidens turned to her as the protec-
tor of their virginity, barren women sought her aid, and women in labor turned to
her for help. See Gritz, Mother Goddess at Ephesus, 31-41; “Artemis,” Encyclopaedia
Brittanica Online. S. M. Baugh (“A Foreign World,” 28-33) takes issue with the
premise that Artemis worship was a fusion of a fertility cult of the mother-goddess
of Asia Minor and the Greek virgin goddess of the hunt. The fourth-century BC “Rit-
uals for Brides and Pregnant Women in the Worship of Artemis” (LSCG Suppl. 15)
and other literary sources support the fusion. See Gritz, Mother Goddess at Ephesus,
31-41; F. Sokolowski, Lois sacreaes de I’ Asie Mineure (Paris, 1955).

136See, e.g., Michael Stitzinger, “Cultural Confusion and the Role of Women in
the Church: A Study of 1 Timothy 2:8-14,” CBT] 4 (1988): 34; James Hurley, Man and
Woman in Biblical Perspective (Grand Rapids: Zondervan, 1981), 216.

¥7See Piper, “Vision of Biblical Complementarity,” 50-51.

13Wayne Grudem, “An open letter to egalitarians,” JBMW 3 (March 1998): 1,
3-4.

13Every Greek lexicon I consulted states that Ephesians 5:21 has no secular
parallel. See, e.g., BAGD, s.v.; TLNT 3:424-26. Even the NT concept of submission
has no secular parallel.

MTLNT 3:426.

4Grudem’s claim that allélous [sic] in Ephesians 5:21 takes the common mean-
ing “some to others” (as opposed to “each to the other,” “mutually” [BAGD, s.v.])
does not have a lexical basis (“An open letter,” 3; “The Myth of Mutual Submission,”
CBMW News 1 [1996]: 3). “Some to others” does not fit Galatians 6:2 (“Carry each
other’s burdens”), 1 Corinthians 11:33 (“When you gather to eat, you should all eat
together”), or Revelation 6:4 (“To make people [on earth] slay each other”), as the
CBMW would claim.

“2Heauton functions as a reciprocal pronoun in Ephesians 5:19. It is used this
way already in classical times. Allelon and heauton often appear alongside one
another (e.g., Luke 23:12; 1 Cor 6:7; Col. 3:13, 16). See BDF #287.

43See LSJ, s.v.

#Compare Leland Wilshire, “1 Timothy 2:12 Revisited: A Reply to Paul W.
Barnett and Timothy J. Harris,” EvQ 65 (1993): 46—-47.

4For this reading, see Friedrich Preisigke, “Authenteo,” in Worterbuch der
griechischen Papyrusurkunden.



146George Knight (“Authented in Reference to Women,” 145) misreads (or per-
haps mistypes) translator F. E. Robbins’s (LCL edition) “angles” as “angels.” H. Scott
Baldwin, one of the editors of Women in the Church: A Fresh Analysis of 1 Timothy 2:9—
15, once again cites Knight’s inaccuracy rather than doing a “fresh analysis,” as the
book’s subtitle claims (see his “Appendix 2: Authented in Ancient Greek Literature,”
in Women in the Church: A Fresh Analysis, 275).

WSee, e.g., Women in the Church: A Fresh Analysis.

148See M. D. Shertzer, The Elements of Grammar (New York: Macmillan, 1986),
45-46.

499See BDF #445.

1%0As, e.g., Andreas J. Kdstenberger does in “A Complex Sentence Structure in
1 Timothy 2:12,” in Women in the Church: A Fresh Analysis, 81-103.

151Nigel Turner (Syntax, vol. 3, in Grammar of New Testament Greek, 134) classi-
fies infinitives as “noun forms.”

152See, e.g., James A. Brooks and Carlton L. Winbery, Syntax of New Testament
Greek (Lanham, Md.: University Press of America, 1979), esp. “The Infinitive as a
Modifier of Substantives,” 141-42). Kostenberger (“Complex Sentence Structure,”
81-103) does not seem to recognize that the infinitive is a verbal noun.

153Compare “you know neither the day nor the hour” (Matt. 25:13 NRSV); “nei-
ther did I consult with flesh and blood nor did I go up to Jerusalem to meet with
those who were apostles before me” (Gal. 1:16-17 AT, emphasis added).

154In Ephesians 5:22-23, the lack of articles with kephale and soteér is significant.
If the text read “the Head” and “the Savior” of the church, we might think in terms
of a CEO. However, the absence of articles means these two nouns describe rather
than define (i.e., point not to a specific person or thing but rather to its nature or
quality; so not “the Savior” (a title) but “savior,” “deliverer,” “preserver”). For dis-
cussion, see Zerwick, Biblical Greek, #171-73.

155Ephesians 5:30 in the Western and Byzantine families of manuscripts and
versions and in church fathers from the second century on reads, “For we are mem-
bers of his body, of his flesh and of his bones.”

15%6See previous note.

197E.g., Bruce Ware (“Male Priority in Man and Woman”) argues that men bear
God’s image directly and women only derivatively; hence the priority of male over
female (see n. 3).

15See David W. Jones, “Egalitarianism and Homosexuality: Connected or
Autonomous Ideologies,” JBMW 8 (Fall 2003): 5.
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Footnotes

1See Al Wolters, “A Semantic Study of Authentés and Its Derivatives,” JGRCh] 1
(2000: 145-75; H. Scott Baldwin, “A Difficult Word: Authented in 1 Timothy 2:12,” in
Women in the Church: A Fresh Analysis of 1 Timothy 2:9-15, eds. Andreas J. Kostenberger,
Thomas R. Schreiner, and H. Scott Baldwin (Grand Rapids: Baker, 1995), 65-80.

2See Andreas Kostenberger, “A Complex Sentence Structure in 1 Timothy
2:12,” in Women in the Church: A Fresh Analysis, 81-103.



A RESPONSE TO LINDA BELLEVILLE
Craig S. Keener

Footnotes

ICraig S. Keener, Paul, Women and Wives: Marriage and Women'’s Ministry in the
Letters of Paul (Peabody, Mass.: Hendrickson, 1992; rev. with new introduction, 2004).

2Craig S. Keener, And Marries Another: Divorce and Remarriage in the Teaching of
the New Testament (Peabody, Mass.: Hendrickson, 1991), 90-91.



WOMEN IN MINISTRY:

A COMPLEMENTARIAN PERSPECTIVE
Craig L. Blomberg

Footnotes

The classic study remains G. R. Beasley-Murray’s Baptism in the New Testa-
ment (London: Macmillan, 1962). Particularly influential was Paul K. Jewett (Infant
Baptism and the Covenant of Grace [Grand Rapids: Eerdmans, 1978]), precisely because
he argued for believers’ baptism from a Reformed perspective, which is normally
known to advocate infant baptism.

?Particularly influential was Geoffrey W. Bromiley (Children of Promise: The
Case for Baptizing Infants [Grand Rapids: Eerdmans, 1979]).

3James R. Beck and Craig L. Blomberg, eds., Two Views on Women in Ministry
(Grand Rapids: Zondervan, 2001).

#Neither Hierarchicalist nor Egalitarian: Gender Roles in Paul,” in ibid., 329—
72. A minimally revised version of this essay has been submitted to Stanley E. Porter
in keeping with his hopes that a projected volume on Pauline theology (which he
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12’Most notably Richard Clark Kroeger and Catherine Clark Kroeger, I Suffer
Not a Woman: Rethinking 1 Timothy 2:11-15 in Light of Ancient Evidence (Grand Rapids:
Baker, 1992). For a response, more historically nuanced, see Steven M. Baugh, “A
Foreign World: Ephesus in the First Century,” in Women in the Church: A Fresh Anal-
ysis of 1 Timothy 2:9-15, eds. Andreas J. Kostenberger, Thomas R. Schreiner, and
H. Scott Baldwin (Grand Rapids: Baker, 1995), 13-52. Cf. also Sharon H. Gritz, Paul,
Women Teachers, and the Mother Goddess at Ephesus: A Study of 1 Timothy 2:9-15 in Light
of the Religious and Cultural Milieu of the First Century (Lanham, Md.: University Press
of America, 1991), 157-58, conclusions that are almost always overlooked by the
egalitarians who cite her.

128As, e.g., with Keener, Paul, Women and Wives, 111-12.



»Hurley, Man and Woman in Biblical Perspective, 199. With a few exceptions,
such adornment would be limited to the tiny but influential minority of wealthy
women in town. Thus, Alan Padgett, “Wealthy Women at Ephesus: 1 Timothy 2:8—
15 in Social Context,” Int 41 (1987): 19-31.

%Dressing elaborately for church, of course, is not always a flaunting of
wealth. In African-American communities, dressing well for church is important for
other reasons; many persons who are very poor dress well for church. The quality
of clothing in black communities often serves a different cultural role than it does in
white suburbia.

131Neither do three additional arguments relativize the passage, despite some
claims to the contrary. (1) Paul’s use of “I” remains authoritative—he regularly
understands his instructions to come from the Lord; (2) his use of “permit,” by being
negated, leaves the command an absolute “I do not permit”; and (3) the present
tenses do not mean that Paul’s lack of permission is only for the present moment—
given the use of infinitives (moods outside the indicative), the force is “I am contin-
ually not permitting ...”

1%2The observation that Paul’s main concern lies with the way women learn (as
in Thomas R. Schreiner, “An Interpretation of 1 Timothy 2:9-15: A Dialogue with
Scholarship,” in Women in the Church: A Fresh Analysis, 122) does not undermine the
force of this observation.

133See Leland E. Wilshire, “The TLG Computer and Further Reference to
Authented in 1 Timothy 2.12,” NTS 34 (1988): 131.

134Cf. Paul W. Barnett, “Wives and Women’s Ministry (1 Timothy 2:11-15),”
EvQ 61 (1989): 225-38.

135Wilshire himself later clarified that he was opting for one of the earlier
meanings—“to initiate violence.” Thus Leland E. Wilshire, “1 Timothy 2:12 Revis-
ited: A Reply to Paul W. Barnett and Timothy J. Harris,” EvQ 65 (1993): 52. But this
meaning scarcely fits this context!

136See Andreas J. Kdstenberger, “A Complex Sentence Structure in 1 Timothy
2:12,” in Women in the Church: A Fresh Analysis, 81-103.

¥’Marshall’s objection (Pastoral Epistles, 458, n. 157) that if the text had read
heterodidaskalein it would have been implying “but I do allow men to [give false
teaching]” does not carry force, because the prohibition still could have been clearly
framed to avoid this conclusion (e.g., “I do not permit the women to continue their
false teaching”).

13See Philip B. Payne, “Oude in 1 Timothy 2:12,” paper presented at the meet-
ing of the Evangelical Theological Society (Atlanta, November 1986).

1¥There is a growing scholarly consensus that women deacons are in view
here. See Jennifer H. Stiefel, “Women Deacons in 1 Timothy: A Linguistic and Lit-
erary Look at ‘Women Likewise ..." (1 Tim. 3.11),” NTS 41 (1995): 442-57.

140See Douglas J. Moo, “The Interpretation of 1 Timothy 2:11-15: A Rejoinder,”
TJ 2 (1981): 202—4.

41Cf. George W. Knight III, The Pastoral Epistles (NIGTC; Grand Rapids: Eerd-
mans, 1992), 143.

2A key point, though probably overstated, throughout Kevin Giles, “A Cri-
tique of the ‘Novel’ Contemporary Interpretation of 1 Timothy 2:9-15 Given in the
Book Women in the Church,” EvQ 72 (2000): 151-67, 195-215. Cf. Andreas Kosten-



berger, “Women in the Church: A Response to Kevin Giles,” EvQ 73 (2001): 205-24;
Kevin Giles, “Women in the Church: A Rejoinder to Andreas Kostenberger,” EvQ 73
(2001): 225—-45.

WCf. the tortuous logic Hurley (Man and Woman in Biblical Perspective, 214—
16) uses to get around this.

#See Barnett, “Wives and Women’s Ministry,” 234.

“Douglas Moo, “What Does It Mean Not to Teach or Have Authority over
Men? 1 Timothy 2:11-15,” in Recovering Biblical Manhood and Womanhood, 190.

146Craig L. Blomberg, “Not Beyond What Is Written: A Review of Aida
Spencer’s Beyond the Curse,” CTR 2 (1988): 414. William D. Mounce (WBC; Pastoral
Epistles [Nashville: Nelson, 2000], 142) is the only scholar to my knowledge who has
interacted in any detail with my proposal. For his objections and my response to
them, see my “Neither Hierarchicalist nor Egalitarian,” 367.

“Blomberg, “Not Beyond What Is Written,” 415. My approach combines the
strengths of two studies—M. D. Roberts, ““Women Shall Be Saved”: A Closer Look
at 1 Timothy 2:15,” TSFBul 5.2 (1981): 4-7; and Andreas J. Kostenberger, “Ascer-
taining Women’s God-Ordained Roles: An Interpretation of 1 Timothy 2:15,” BBR 7
(1997): 107-44. The next most likely alternative may be that dia (“through”) refers
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1 Cor. 3:15 and 1 Pet. 3:20), thus yielding the sense of “women will be saved despite
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Coupland, “Salvation through Childbearing? The Riddle of 1 Timothy 2:15,” ExpTim
112 (2001): 303.
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ter (Berrien Springs, Mich.: Andrews Univ. Press, 1998), 259-95.

WFor texts and analyses of arguably the closest parallels, see Angela Stand-
hartinger, “The Origin and Intention of the Household Code in the Letter to the
Colossians,” JSNT 79 (2000): 117-30.

5James D. G. Dunn, The Epistles to the Colossians and to Philemon (NIGTC;
Grand Rapids: Eerdmans, 1996), 248.

151Peter T. O’Brien, The Letter to the Ephesians (PNTC; Grand Rapids: Eerdmans,
1999), 417.

132Andrew T. Lincoln (Ephesians [WBC; Dallas: Word, 1990], 374) notes that
commands to husbands to love their wives are infrequent outside the NT (citing
only the Jewish sources Pseudo-Phocylides 195-97 and b. Yevamot 62b), and that agapao
is never used in Greco-Roman household codes as a husband’s duty.

153Points made convincingly throughout Stephen E. Miletic, “One Flesh”—Eph-
esians 5.22-24, 5.31: Marriage and the New Creation (AnBib; Rome: Biblical Institute
Press, 1988).

154Cf. further Klyne Snodgrass, Ephesians (NIVAC; Grand Rapids: Zondervan,
1996), 285-318.

155Cf. Ian A. McFarland, “A Canonical Reading of Ephesians 5:21-33: Theo-
logical Gleanings,” ThTo 57 (2000): 344-56.

156Cf. the very thoughtful applications throughout Sumner, Men and Women in
the Church.



157Cf. Craig Williford, president of Denver Seminary (class lecture, 2003), who
defines spiritual leadership as “influencing a group of people to effectively com-
plete their God-given task in a way that contributes to the whole movement of God
worldwide.”

158]. Ramsey Michaels, 1 Peter (WBC; Waco, Tex.: Word, 1988), 157.

1%See esp. John H. Elliott, 1 Peter (AB; New York: Doubleday, 2000), 585-99.

160See esp. throughout Knight, Pastoral Epistles.

161Cf. Peter H. Davids, The First Epistle of Peter (NICNT; Grand Rapids: Eerd-
mans, 1990), 123.

162See esp. Catherine Clark Kroeger and James R. Beck, eds., Women, Abuse,
and the Bible (Grand Rapids: Baker, 1996).

163See Hurley, Man and Woman in Biblical Perspective, 139—-41; O’Brien, Letter to
the Ephesians, 400—404.

164See esp. Willard M. Swartley, Slavery, Sabbath, War and Women (Scottdale,
Pa.: Herald, 1983).

165As with the “redemptive movement” hermeneutic of Webb (Slaves, Women
and Homosexuals).

166That this is the correct translation of this controversial verse has been deci-
sively established by S. Scott Bartchy (Mallon Chrésai: First-Century Slavery and
1 Corinthians 7:21 [SBLDS 11; Missoula, Mont.: Scholars Press, 1973]).

167The rest of this section is heavily indebted to their survey, which documents
the generalizations made here.

168See John R. W. Stott, Issues Facing Christians Today (London: HarperCollins,
1990), 254-84. Fairly close to this perspective is the combined presentation of chap-
ters in Saucy and TenElshof, eds., Women and Men in Ministry. See also Ann L. Bow-
man, “Women in Ministry,” in Two Views on Women in Ministry, 239-99, which in
turn built on her earlier discussions in “Women in Ministry: An Exegetical Study of
1 Timothy 2:11-15,” BSac 149 (1992): 193-213; and “Women, Spiritual Gifts and Min-
istry,” FaithMiss 14 (1996): 57-74. On the domestic side, a fairly equivalent treatment
is Ronald and Beverly Allen, Liberated Traditionalism: Men and Women in the Balance
(Portland, Ore.: Multnomah, 1985).

19Tt is common, but fairly hypocritical, of complementarian churches to
employ women in professional staff roles, give them the identical job descriptions as
men called “pastors” who have held the same positions, but then call them merely
“directors” (or some other alternative). It does appear that “pastor” in various NT
contexts is interchangeable with “overseer” and “elder,” but, unlike the latter two
titles, “pastor” is also a spiritual gift, given to men and women alike, so that
churches should not hesitate to call anyone a pastor who is exercising such a gift in
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"For support, see Robert Saucy, The Church in God’s Program (Chicago: Moody
Press, 1972), 127-65.

710n the probability of multiple elders per church in each NT community,
originally most likely one per house church, see Bradley Blue, “Acts and the House
Church,” in The Book of Acts in Its Graeco-Roman Setting, ed. David W. J. Gill and Con-
rad Gempf (Grand Rapids: Eerdmans, 1994), 119-222.

72Gee esp. the practical advice in Judith TenElshof and Robert Saucy, “The
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173Gee Webb, Slaves, Women and Homosexuals, 236—44.
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Footnotes

Because this essay is intended for a more general audience and because I have
provided detailed documentation for most of my points elsewhere (see my Paul,
Women and Wives: Marriage and Women’s Ministry in the Letters of Paul [Peabody,
Mass.: Hendrickson, 1992, rev. with new introduction, 2004]; articles on gender roles
in InterVarsity’s Dictionary of Paul and His Letters; Dictionary of the Later New Testa-
ment and Its Developments; and Dictionary of New Testament Background [esp. “Mar-
riage,” 680-693]), I document relatively lightly in this essay.

2Combining positions 2 and 3, Robert W. Yarbrough (“The Hermeneutics of
1 Timothy 2:9-15,” in Women in the Church: A Fresh Analysis of 1 Timothy 2:9-15, eds.
Andreas J. Késtenberger, Thomas R. Schreiner, and H. Scott Baldwin [Grand Rapids:
Baker, 1995], 195, n. 181) recognizes that Scripture shows that God could use women
as prophets or judges, though not explicitly as pastors.

3Some distinguish gifts from offices, but in Ephesians 4:11, the role of prophet
stands alongside apostles, evangelists, and pastors-teachers as one of the ministries
of the word that equips God'’s people for ministry. We should avoid distinguishing
offices from gifts too arbitrarily, especially when someone receives a title (as in Exod.
15:20; Judg. 4:4; 2 Kgs 22:14; Isa. 8:3; Luke 2:36) and our term for “office” does not
exist in Scripture (Eph. 4:8, 11 calls ministers “gifts”; “prophets” in 1 Cor. 14:29, 32
seems to refer to any who prophesy).

#Rather than devote space here to what head coverings mean, see my article
on “head coverings” in Dictionary of New Testament Background (Downers Grove, I11.:
InterVarsity, 2000), 442-47; in less detail, my Paul, Women and Wives, 19-69. Gender
segregation was impossible in house churches (see Bernadette J. Brooten, Women
Leaders in the Ancient Synagogue: Inscriptional Evidence and Background Issues [BJ]S 36;
Chico, Calif.: Scholars Press, 1982], 103-38), so men would invariably hear women'’s
prophecies.

5Concerning this passage, see my earlier work in The Spirit in the Gospels and
Acts (Peabody, Mass.: Hendrickson, 1997), 190-213.



¢Against the distinctions some make between prophets and those who proph-
esy, Paul seems to apply the former title to those who fulfill the latter function, at
least on a frequent basis (1 Cor. 14:29, 32).

’For my comments on biblical allusions in Revelation, see my commentary
(Revelation [NIVAC; Grand Rapids: Zondervan, 2000], various pages); Gregory K.
Beale provides more detail in The Book of Revelation (NIGTC; Grand Rapids: Eerd-
mans, 1999), various pages.

8Jeremiah was still very young (2 Kgs 22:3; Jer. 1:2, 6). In any event, 2 Kings
draws numerous parallels between the revivals under Josiah and, a century earlier,
under Hezekiah—and Huldah'’s role in this narrative precisely parallels that of Isa-
iah in Hezekiah’s day in 2 Kings 19:2-7.

9For the Moses allusion in John 1:14-18, see Marie-Emile Boismard, St. John's
Prologue (London: Blackfriars, 1957), 136—-39; Anthony Hanson, “John 1.14-18 and
Exodus XXXIV,” NTS 23 (1976): 90-101; Henry Mowvley; “John 1.14-18 in the Light
of Exodus 33.7-34.35,” ExpTim 95 (1984): 135-37; Craig Keener, The Gospel of John:
A Commentary (2 vols.; Peabody, Mass.: Hendrickson, 2003), 405-26.

"Deborah perhaps once took the opportunity to affirm members of her gender
in a distinctive way when she warned Barak—perhaps to shame him—that God
would give Sisera into the hands of a woman; in any case, God fulfilled this
prophecy when Jael put a spike into Sisera’s head (Judg. 4:9, 21).

For comments about those who wish to distinguish official ministry roles
from gifts, see n. 3 above. When the title is applied, as in Romans 16:7, we have good
reason to see a ministry role there!

12See Richard S. Cervin, “A Note Regarding the Name ‘Junia(s)’ in Romans
16.7,” NTS 40 (1994): 464-70 (an article brought to my attention by Michael Holmes).
For a woman apostle here, see, e.g., Wayne Meeks, The First Urban Christians: The
Social World of the Apostle Paul (New Haven, Conn.: Yale Univ. Press, 1983), 47. ]. B.
Lightfoot (Saint Paul’s Epistle to the Galatians [London: Macmillan, 1910], 96, n. 1),
who thought Junia to be male, doubts that any would have taken the phrase “as
esteemed by the Apostles” were it not to circumvent the extension of the apostolate
beyond the Twelve. The best defense of the minority view that the apostles merely
thought well of them is Michael H. Burer and Daniel B. Wallace, “Was Junia Really
an Apostle? A Re-examination of Rom. 16:7,” NTS 47 (2001): 76-91 (esp. 84-91), but
the evidence can be sorted differently, and Richard Bauckham (Gospel Women: Stud-
ies of the Named Women in the Gospels [Grand Rapids: Eerdmans, 2002], 166-180
(esp. 172-180) refutes this position.

130n husband-wife teams in other professions, see Jane F. Gardner, Women in
Roman Law and Society (Bloomington, Ind.: Indiana Univ. Press, 1986), 240. To say
Andronicus and Junia are both simply called by the husband’s proper title is to deny
that Paul stated correctly what he meant, for he specifically employs a plural pro-
noun and verb in making the point.

4This is still true even if, as is probable, Paul’s greetings to some men along-
side their households imply that these men held some positions in the churches that
met in their homes.

5See, e.g., Xenophon, Cyr. 4.5.34. Bearers might also communicate a letter’s
spirit (e.g., 1 Macc. 12:23; Cicero, Fam. 12.30.3; Eph. 6:21-22; Col. 4:7-8).

%For more detailed documentation, see my Paul, Women and Wives, 238—40.



7On a somewhat entertaining note, Rebecca Merrill Groothuis (Good News for
Women: A Biblical Picture of Gender Equality [Grand Rapids: Baker, 1997], 222-23)
points out that those who prohibit women from teaching men because “women are
more easily deceived” often allow women to teach other women—the very people
they would most easily lead into further deception.

80n the lack of early evidence for further gender segregation even in the syn-
agogues, see Brooten, Women Leaders, 103—-38; Shmuel Safrai, “The Synagogue,” in
The Jewish People in the First Century (Philadelphia: Fortress, 1974), 908-44.

“See esp. the argument in Andreas J. Kostenberger, “A Complex Sentence
Structure in 1 Timothy 2:12,” in Women in the Church: A Fresh Analysis, 81-103, which,
though not foolproof, is on the whole persuasive (see my review in JETS 41 [1998]:
513-16, against my earlier position in Paul, Women and Wives, 109). One could take
both expressions as negative (false teaching and domineering), but I believe I can
make my case, even granting the complementarian reading of much of the evidence.
One could link “teaching” with elders (1 Tim. 3:2; 5:17), but that association is not
always explicit (1 Tim. 1:3; 4:11, 13, 16; 6:2; 2 Tim. 2:2, 24; 3:10, 16; cf. especially Titus
2:3), and even if this passage prohibits women elders, we would still have to address
whether the prohibition is local or universal.

2Despite the use of the word man in many translations of this verse, 1 Tim-
othy 3:1 uses a gender-neutral term, not the gender-specific aner, to designate one
seeking the office of elder.

2Besides the smaller pool of educated women, the majority of people
“respectable” enough to be leaders in that culture (1 Tim. 3:2, contrast 2:9) would be
men; part of the culture also mistrusted religions that liberated women from tradi-
tional roles (see my Paul, Women and Wives, 139-56). On the meaning of “one-woman
man” in its first-century context, see my And Marries Another: Divorce and Remarriage
in the Teaching of the New Testament (Peabody, Mass.: Hendrickson, 1991), 83-103; even
if Paul had been married before, it is unlikely that anyone in the first century would
have applied the phrase to him at this point. On the widespread understanding that
general principles might sometimes be qualified, see my And Marries Another, 21-28.

ZJesus’ disciples did have female traveling companions (Mark 15:40-41; Luke
8:1-3), despite probable scandal (see Lucian, The Runaways 18; Ben Witherington III,
Women in the Ministry of Jesus, SNTSMS 51 [Cambridge: Cambridge Univ. Press,
1984], 117), but Paul had to exhibit greater concern for the scandal factor because he
was trying to establish a church within Greco-Roman society. Jesus, by contrast, was
deliberately moving toward confrontation with the authorities and his execution.

2] follow my own research on the nature of apostles and prophets here (sum-
marized in The Spirit in the Gospels and Acts, as well as “The Function of Johannine
Pneumatology in the Context of Late First-Century Judaism” [Ph.D. diss., Duke Uni-
versity, 1991]) rather than that of Wayne Grudem (The Gift of Prophecy in 1 Corinthi-
ans [Lanham, Md.: University Press of America, 1982]), though I respect all and
affirm most of Grudem’s work on the subject.

%See, e.g., Valerie Abrahamsen, “The Rock Reliefs and the Cult of Diana at
Philippi” (Th.D. diss., Harvard Divinity School, 1986).

I summarize the data more fully in A Commentary on the Gospel According to
Matthew (Grand Rapids: Eerdmans, 1999), 151, 311.



%See my articles on “kissing” and “head coverings” in Dictionary of New Tes-
tament Background, 628-29; 442—47; or, less thoroughly, my Paul, Women and Wives,
19-69.

I sought to provide (albeit on a relatively popular level) much of the back-
ground that illustrates this point in The IVP Bible Background Commentary: New Tes-
tament (Downers Grove, Ill.: InterVarsity, 1993), 407—-646.

2See Rom. 1:7, 10, 13; 15:22-24; 16:1-27; 1 Cor. 1:2, 11-12; 4:17; 5:1-6; 6:6-8;
7:5;8:9; 11:17-22; 16:5-12; 2 Cor. 1:1, 15-17; 1:23-2:13; 6:11-13; 7:5-16; 9:2-5; 10:6—
16; 11:1-21; 12:11-13:10; Gal. 1:2, 4:12-20; Phil. 1:1, 4-8, 19; 4:2-3, 10-19; Col. 1:2,
2:1; 1 Thess. 1:1; 2:1, 17-18; 2 Thess. 2:1.

»Cf., e.g., T. David Gordon (“A Certain Kind of Letter: The Genre of 1 Tim-
othy,” in Women in the Church: A Fresh Analysis, 53-63), who argues from some uni-
versal instructions in the Pastoral Epistles.

%0n passages commending women'’s ministry, see my Paul, Women and Wives,
237-57 (citing other sources); for the hermeneutical principle, see Gordon D. Fee
and Douglas Stuart, How fo Read the Bible for All Its Worth, 3d. ed. (Grand Rapids:
Zondervan, 2003), 72-76. See also William Webb, Slaves, Women and Homosexuals:
Exploring the Hermeneutics of Cultural Analysis (Downers Grove, Ill.: InterVarsity,
2001); essays in Ronald W. Pierce, Rebecca Merrill Groothuis, and Gordon D. Fee,
eds., Discovering Biblical Equality: Complementarity without Hierarchy (Downers Grove,
I11.: InterVarsity, 2004), 355-428; cf. F. E. Bruce, A Mind for What Matters (Grand
Rapids: Eerdmans, 1990), 259-325.

30On the different interpretations undergirding and opposing slavery, see
Glenn Usry and Craig S. Keener, Black Man'’s Religion: Can Christianity be Afrocentric?
(Downers Grove, Ill.: InterVarsity, 1996), 98-109; my Paul, Women and Wives, 184—
224; and esp. Willard M. Swartley, Slavery, Sabbath, War and Women (Scottdale, Pa.:
Herald, 1983), 31-64, 198-204 (my Paul, Women and Wives would have profited had
I read Swartley first).

2Even some general principles in Paul’s letters, like many general exhorta-
tions in antiquity, could admit exceptions. To his call to submit to governing author-
ities (Rom. 13:1-7) Paul nowhere adds an explicit exception for disobeying immoral
commands (see Acts 5:29), but his emphasis and priorities throughout his letters
make it clear he would expect us to recognize such exceptions. For the same reason,
even those who hold that husbands have a transcultural right to rule their families
cannot ignore the general rules summoning all Christians to serve one another, sub-
mit to one another, and seek one another’s good—exhortations that at the very least
qualify any Christian’s use of authority.

¥See my survey of views in Paul, Women and Wives, 74-80, where I also offer
more detailed responses to the views cited in the next paragraphs. See also (more
briefly but more current) my 1-2 Corinthians (New York: Cambridge Univ. Press,
2005), 117-21; my “Learning in the Assemblies: 1 Corinthians 14:34-35,” in Discov-
ering Biblical Equality, 161-71.

%See Plutarch, On Listening to Lectures various passages; Aulus Gellius 18.13.7—-
8;20.10.1-6; Tosefta Sanhedrin 7:10.

%For documentation of Roman concern with Eastern cults subverting Roman
traditional values, see my Paul, Women and Wives, 139-56.



%See Heliodorus, Aeth. 1.21. Further on women’s expected submission
(increasingly ignored by Roman aristocrats but still ideal), see, e.g., Livy, Hist. Rome
34.2.9-14 (Cato’s extreme view); 34.7.12; Valerius Maximus, Facta 3.8.6; Philo, Hypoth.
7.3; Josephus, Ag. Ap. 2.200-201; Plutarch, Bride 19, 33, Mor. 140D, 142E; Artemi-
dorus, Onir. 1.24; more fully, my “Marriage,” 687-90. A few women pled cases, but
they are reported as exceptional (Valerius Maximus, Facta 8.3); on criticisms of pub-
licly vocal women, see, e.g., Musonius Rufus (in C. E. Lutz, “Musonius Rufus: The
Roman Socrates,” YCS 10 [1947]: 3—-147 [at 42.14-15]).

¥On rude questions, see Plutarch, On Listening to Lectures 4, 11, 13, 18, Mor.
39CD, 43BC, 45D, 48AB; on women'’s lesser education (as a general rule), see docu-
mentation in my Paul, Women and Wives, 83-84, 126-27; also my “Marriage,” 680-93.

3Plutarch urges taking an interest in one’s wife learning, against what he
regards as the common view (Bride 48, Mor. 145BC), though he (unlike Paul) explic-
itly regards women as intellectually inferior (Mor. 145DE).

%For usurping authority, which neither men nor women should do, see David
M. Scholer, “1 Timothy 2:9-15 and the Place of Women in the Church’s Ministry,”
in Women, Authority and the Bible, ed. Alvera Mickelsen (Downers Grove, IlL.: Inter-
Varsity, 1986), 205; Carroll D. Osburn, “Authented (1 Timothy 2:12),” ResQ 25 (1982):
2-4 (this interpretation was argued as early as the 1800s; “usurp authority over”
appears earlier in the KJV). “Have authority over” seems supported by the thor-
ough and careful survey of H. Scott Baldwin (“A Difficult Word: Authented in 1 Tim-
othy 2:12,” in Women in the Church: A Fresh Analysis, 65-80), but this makes the
somewhat controversial move of omitting the noun cognates and leaves only two
pre-Christian references. It seems precarious to hinge the prohibition of half of Chris-
tians from acknowledging a call on such a disputed term. But in any event, the pas-
sage also prohibits teaching.

“These arguments merely establish the possibility; one could conversely argue
that Paul does draw on a more common rule from the stricter wording in 1 Corin-
thians 14:34 (the only other Pauline passage using this word for “permitting”)—
except that another Corinthian passage reveals that this passage must allow public
prayer and prophecy (1 Cor. 11:4-5). In the same way, other statements within the
Pastoral Epistles must qualify our understanding of this one.

#“Gordon Fee provided me both a list of all the occurrences in extant Greek
literature and copies of the fuller context of most of these texts, and the evidence is,
as he points out, overwhelming.

#0n slander against the church for social roles, see full documentation in my
Paul, Women and Wives, 139-56.

#See the different interpretations in Gordon D. Fee, 1 and 2 Timothy, Titus
(NIBC; Peabody, Mass.: Hendrickson, 1988); Richard Clark Kroeger and Catherine
Clark Kroeger, I Suffer Not a Woman: Rethinking 1 Timothy 2:11-15 in Light of Ancient
Evidence (Grand Rapids: Baker, 1992). Much of what I say in this section is borrowed
from my article “Interpreting 1 Timothy 2:8-15,” in Priscilla Papers 12 (Summer 1998):
11-13.

#For other unquestionably situation-specific allusions, see 2 Timothy 1:2-6;
3:14-15; 4:20; Titus 1:4-5.



“Even in Paul’s day, this was probably one of his general principles to which
he might permit exceptions; thus, church leaders should be husband of one wife
(1 Tim. 3:2; Titus 1:6), possibly directed against teachers who advocated mandatory
celibacy (1 Tim. 4:3; see my And Marries Another, 83-103, though also noting the
emphasis may be marital fidelity). But Paul himself was unmarried and probably
had never married (he was too young to have been a member of the Sanhedrin, even
if the marriage rules were in force in his day). Paul warned Timothy not to rebuke
others harshly (1 Tim. 5:1-2), but under different circumstances Paul rebuked Peter
publicly (Gal. 2:14), which was normally considered inappropriate behavior (even
by Paul himself—see 1 Tim. 5:19-20).

#See Alan Padgett, “The Pauline Rationale for Submission: Biblical Feminism
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this new edition in a few of the footnotes below. For a recent attempt to support an
egalitarian reading, see J. M. Holmes, “Text in a Whirlwind: A Critique of Four
Exegetical Devices at 1 Timothy 2.9-15” (JSNTSup 196; Sheffield: Sheffield Academic
Press, 2000). For a convincing rebuttal, see Andreas Kostenberger’s review (RBibLit
[www.bookreviews.org/pdf/974_506.pdf] (2001).

78So Alvera Mickelsen, “An Egalitarian View: There Is Neither Male nor
Female in Christ,” in Women in Ministry: Four Views, eds. Bonnidell Clouse and
Robert G. Clouse (Downers Grove, Ill.: InterVarsity, 1989), 201.

7See Steven M. Baugh, “A Foreign World: Ephesus in the First Century,” in
Women in the Church: A Fresh Analysis, 47-48; Keener, Paul, Women and Wives, 103-7.

80For a more detailed discussion of 1 Timothy 2:9-10 see my essay “An Inter-
pretation of 1 Timothy 2:9-15,” 114-21.

81See Andreas J. Kostenberger, “A Complex Sentence Structure in 1 Timothy
2:12,” in Women in the Church: A Fresh Analysis, 81-103.



82]. Howard Marshall (A Critical and Exegetical Commentary on the Pastoral
Epistles [ICC; Edinburgh: T&T Clark, 1999], 458-60) is unpersuasive in seeing a
negative connotation in the terms.

$3Catherine Clark Kroeger, “Ancient Heresies and a Strange Greek Verb,” Ref]
29 (1979): 12-15.

#Gee Kroeger and Kroeger, I Suffer Not a Woman, 103. Linda L. Belleville pro-
poses a translation similar to the Kroegers in some respects (Women Leaders and the
Church: Three Crucial Questions [Grand Rapids: Baker, 2000], 177). Philip B. Payne
(“The Interpretation of 1 Timothy 2:11-15: A Surrejoinder,” in What Does the Scripture
Teach about the Ordination of Women? [Minneapolis: unpublished paper, 1986], 108
10) lists five different meanings for the infinitive, which does not inspire confidence
he has any definite sense of what the infinitive means.

%George W. Knight III, “Authented in Reference to Women in 1 Timothy 2:12,”
NTS 30 (1984): 143-57; Leland E. Wilshire, “The TLG Computer and Further Refer-
ence to Authented in 1 Timothy 2:12,” NTS 34 (1988): 120-34; H. Scott Baldwin, “A
Difficult Word: Authented in 1 Timothy 2:12,” in Women in the Church: A Fresh Anal-
ysis, 65-80, 269-305. See my summary and more detailed analysis of this word in
my essay “An Interpretation of 1 Timothy 2:9-15,” 130-33.

%See, e.g., Carroll D. Osburn, “Authented (1 Timothy 2:12),” ResQ 25 (1982):
1-12.

¥Some egalitarians have appealed to the phrase ouk epitrepo (“I do not per-
mit”) to support their case, arguing that the indicative mood demonstrates the
exhortation is not even a command and that the present tense suggests the exhor-
tation is merely a temporary restriction to be lifted once women are qualified to
teach (see, e.g., Philip B. Payne, “Libertarian Women in Ephesus: A Response to
Douglas J. Moo’s Article, ‘1 Timothy 2:11-15: Meaning and Significance,”” T] 2
[1981]: 170-72; Grenz, Women in the Church, 127-28). Both assertions are incorrect.
Paul often uses indicatives to introduce commands. E.g., the famous admonition to
give one’s whole life to God (Rom. 12:1-2) is introduced with the indicative parakalo
(“T exhort”). It is linguistically naive to insist commands must be in the imperative
mood (see 1 Cor. 1:10; Eph. 4:1; Phil. 4:2; 1 Tim. 2:8; 5:14; 2 Tim. 1:6; Titus 3:8). Nor
can one appeal to the present tense to say the command is merely temporary. The
same argument could then be used to say Paul desires believers to give their lives
to God only for a brief period of time (Rom. 12:1) or he wants the men to pray with-
out wrath and dissension merely for the present time (1 Tim. 2:8), but in the future
they could desist.

$8Egalitarians often understand this verse to be merely an illustration. So Gritz,
Mother Goddess at Ephesus, 136; Witherington, Women and the Genesis of Christianity,
194-95; David M. Scholer, “1 Timothy 2:9-15 and the Place of Women in the
Church’s Ministry,” in Women, Authority and the Bible, 208; Alan Padgett, “Wealthy
Women at Ephesus: 1 Timothy 2:8—15 in Social Context,” Int 41 (1987): 25; Keener,
Paul, Women and Wives, 115-17. In defense of this verse functioning as a reason for
the command, see Douglas ]J. Moo, “The Interpretation of 1 Timothy 2:11-15: A
Rejoinder,” T] 2 (1981): 202-3.

%For documentation of the egalitarian view, see my essay “An Interpretation
of 1 Timothy 2:9-15,” 137.



“Royce Gordon Gruenler (“The Mission-Lifestyle Setting of 1 Timothy 2:8—
15,” JETS 41 [1998]: 215-38) argues that the subordination of women is explicable
from the missionary situation in 1 Timothy. But he doesn’t really engage in an inten-
sive exegesis of the text, nor does he persuasively demonstrate that the prohibition
is due to mission. Once again, Paul could have easily communicated such an idea,
but he did not clearly do so.

1See Baugh, “A Foreign World,” 45-47.

92See D. A. Carson, “‘Silent in the Churches’: On the Role of Women in 1 Co-
rinthians 14:33b-36,” in Recovering Biblical Manhood and Womanhood, 147.

%See Steven M. Baugh, “The Apostle among the Amazons,” WT] 56 (1994):
153-71; Albert Wolters, “Review: I Suffer Not a Woman,” CT] 28 (1993): 208-13; Robert
W. Yarbrough, “I Suffer Not a Woman: A Review Essay,” Presb 18 (1992): 25-33.

%See Samuel Sandmel, “Parallelomania,” JBL 81 (1962): 2-13; John M. G. Barclay,
“Mirror-Reading a Polemical Letter: Galatians as a Test Case,” JSNT 3 (1987): 73-93.
See also Jerry L. Sumney, “Identifying Paul’s Opponents: The Question of Method in
2 Corinthians” (JSNTSup 40; Sheffield: JSOT Press, 1990). For a sensible and cautious
description of the opponents in the Pastorals, see Marshall, Pastoral Epistles, 140-52; cf.
also William D. Mounce, Pastoral Epistles (WBC; Nashville: Nelson, 2000), Ixix—Ixxxvi.

%See Bruce Barron, “Putting Women in Their Place: 1 Timothy 2 and Evan-
gelical Views of Women in Church Leadership,” JETS 33 (1990): 451-59.

%See my “An Interpretation of 1 Timothy 2:9-15,” 107-12, for a discussion of
the setting of the text.

“For documentation, see my “An Interpretation of 1 Timothy 2:9-15,” 136.
Jerome D. Quinn and William C. Wacker (The First and Second Letters to Timothy [ECC;
Grand Rapids: Eerdmans, 2000], 227) rightly remark that the brevity of the words in
verse 13 demonstrates that the truth presented here was both familiar and intelligible.

For a detailed discussion of this verse, see my “An Interpretation of 1 Timothy
2:9-15,” 140-46, though I am less certain about my previous interpretation of this verse.

#Craig L. Blomberg (“Not Beyond What Is Written: A Review of Aida Spencer’s
Beyond the Curse: Women Called to Ministry,” CTR 2 [1988]: 414) intriguingly sug-
gests verse 14 should be read with verse 15 instead of functioning as a second reason
for the injunction in verse 12. On this reading, Paul says the woman will be saved,
even though Eve was initially deceived. There are at least three weaknesses with this
view (cf. Mounce, Pastoral Epistles, 142): (1) the kai in verse 14 naturally links verse 14
with verse 13; (2) the structure of verse 13 nicely matches verse 14, for both verses com-
pare and contrast Adam and Eve in an a-b a-b pattern; and (3) Blomberg’s view does
not account well for the reference to Adam in verse 14. Any reference to Adam is
superfluous if the concern is only the salvation of women. But the reference to both
Adam and Eve fits with the specific argument in verse 12 that women are not to teach
men. In my view Blomberg does not answer these objections convincingly in his
response to Mounce’s objections (see his essay, “Neither Hierarchicalist nor Egalitarian:
Gender Roles in Paul,” in Two Views on Women in Ministry, eds. James R. Beck and
Craig L. Blomberg [Grand Rapids: Zondervan, 2001], 367).

10So Paul W. Barnett, “Wives and Women’s Ministry (1 Timothy 2:11-15),”
EvQ 61 (1989): 234.

01See also Gruenler, “The Mission-Lifestyle Setting,” 217-18, 20-21.



122Due to space limitations, I am bypassing the interpretation of 1 Timothy
2:15. For my view, see “An Interpretation of 1 Timothy 2:9-15,” 146-53. I do not
believe my specific interpretation affects the major teaching of the text in a decisive
way (contra Keener, Paul, Women and Wives, 118; Scholer, “1 Timothy 2:9-15 and the
Place of Women,” 196). For an alternate interpretation, see Andreas J. Késtenberger,
“Ascertaining Women’s God-Ordained Roles: An Interpretation of 1 Timothy 2:15,”
BBR 7 (1997): 107-43.

103For further discussion, see my essay “Head Coverings, Prophecies and the
Trinity: 1 Corinthians 11:2-16,” in Recovering Biblical Manhood and Womanhood, 124~
39.

1MSupporting a shawl or veil is Gordon D. Fee, The First Epistle to the Corinthi-
ans (NICNT; Grand Rapids: Eerdmans, 1987), 506—-12; Keener, Paul, Women and
Wives, 22-31; Cynthia L. Thompson, “Hairstyles, Head-Coverings, and St. Paul:
Portraits from Roman Corinth,” BA 51 (1988): 99-115. Supporting hairstyle is Hur-
ley, Man and Woman in Biblical Perspective, 254—71; David E. Blattenberger III, Rethink-
ing 1 Corinthians 11:2-16 through Archaeological and Moral-Rhetorical Analysis
(Lewiston, N.Y.: Mellen, 1997).

105Bruce W. Winter (After Paul Left Corinth [Grand Rapids: Eerdmans, 2001],
121-41) argues that the injunction to veil demonstrates that wives and not women
in general are in view here, supporting this with evidence from the culture of Paul’s
day. Winter’s arguments are quite attractive, but further research and discussion
are needed to establish this claim. I have some hesitancy about his view because it
is unclear from the text itself that only wives are in view, though perhaps Winter is
correct in saying that the reference to veiling indicates such is the case.

106] am not suggesting kephale means only “source” here; both “authority over”
and “source” are probably involved. My judgment on this issue represents a change
from my “Head Coverings, Prophecies and the Trinity,” 124-39.

107See Grenz, Women in the Church, 153-54.

18Scholars often appeal to verse 10 to support the idea that women have inde-
pendent authority in prophesying. This interpretation was proposed by Morna D.
Hooker (“Authority on Her Head: An Examination of 1 Corinthians xi.10,” NTS 10
[1964]: 410-16) and has been adopted by most egalitarians (see, e.g., Keener, Paul,
Women and Wives, 38—42). But there are serious problems with this view (see my
“Head Coverings, Prophecies and the Trinity,” 134-37).

1Judith M. Gundry-Volf (“Gender and Creation in 1 Corinthians 11:2-16:
A Study in Paul’s Theological Method,” in Evangelium Schriftauslegung Kirche, ed.
O. Hofius [Géttingen: Vandenhoeck & Ruprecht, 1997], 151-71) argues that Paul
integrates creation, culture, and eschatological life in Christ in a complex fashion
in these verses so that he, in effect, supports patriarchy and equality simultane-
ously. On the one hand, I disagree with her claim that verses 11-12 partially mute
the patriarchy of the previous verses. On the other hand, her own proposal is
overly complex and doesn’t offer a clear way forward in the debate.

0See, e.g., Bruce Waltke, “1 Corinthians 11:2-16: An Interpretation,” BSac 135
(1978): 46-57; Robert Culver, “A Traditional View: Let Your Women Keep Silence,” in
Women in Ministry: Four Views, 29-32, 48.



™I am not claiming that taking a husband’s last name should always be
required. Our culture may change. In some cultures, retaining one’s maiden name
may show respect for one’s father. I am merely suggesting that, in some cases,
women are making a statement about their view of gender relations by not taking
their husband'’s last name.

12Gee Kostenberger, “Gender Passages,” 270. John Stott (Guard the Truth: The
Message of 1 Timothy & Titus [BST, Downers Grove, Ill.: InterVarsity, 1996], 78—80)
argues that submission to authority is transcultural but teaching is a cultural expres-
sion of the principle that does not apply the same way in our culture. Késtenberger
(1-2 Timothy and Titus [EBC, rev. ed.; Grand Rapids: Zondervan, forthcoming])
rightly responds that “v. 13 provides the rationale for vv. 11-12 in their entirety
rather than only the submission-authority principle. Moreover, teaching and ruling
functions are inseparable from submission-authority, as is made clear in the imme-
diately following context when it is said that the overseer must be ‘husband of one
wife’ (i.e., by implication, male; 3:2) as well as “able to teach’ (3:2).”

13Craig Keener (Paul, Women and Wives, 19) thinks that if one abandons the
head covering, then the limitation imposed by 1 Timothy 2:12 must be surrendered
as well. But I believe I am following Keener’s very principle of trying to discern the
principle in each text (see Paul, Women and Wives, 46).

"4See Fee, First Epistle to the Corinthians, 699-705; Carson, “Silent in the
Churches,” 141-45; Curt Niccum, “The Voice of the Manuscripts on the Silence of
Women: The External Evidence for 1 Corinthians 14.34-35,” NTS 43 (1997): 242-55.

See also Keener’s fine survey of interpretive options (Paul, Women and Wives, 70—
100). Philip B. Payne (“Fuldensis, Sigla for Variants in Vaticanus, and 1 Corinthians
14.34-5,” NTS 41 [1995]: 240-62) argues that evidence from Codex Fuldensis and a
“bar-umlaut” siglum in Vaticanus indicate that verses 34-35 are a later interpola-
tion. Niccum demonstrates, however, that the evidence adduced by Payne does not
really support an interpolation.

"5For a survey of options and the view that the judging of prophecies is for-
bidden, see Carson, “Silent in the Churches,” 145-53. For a survey that reaches
another conclusion, see Forbes, Prophecy and Inspired Speech, 270-77.

n6Keener (Paul, Women and Wives, 87) agrees with me that the principle in the
text is submission, though he would apply the text differently to today.

7] simply could not address the diversity of practical questions in this brief
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1So Ephesians 5:30 in the Western and Byzantine families of manuscripts and
versions and in church fathers from the second century on (see p. 100, n. 150, in my
essay in this book).
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