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1

Introduction

THE WORDS OF MARY MAGDALENE  to the other disciples in the Gos-
pel of John—“I have seen the Lord” (heōraka ton kyrion, John 20:18)— set the 
scene for this study of women and ministry in the New Testament. Mary’s 
words are her response to the appearance of the Risen Lord, who leads her 
from grief and loss to joy and hope. She is the first to meet Jesus after the 
resurrection and the first to be given the core message of Christian faith: that 
the Lord is risen and has triumphed over sin, evil, and death. She becomes, 
as the later church declared, the “apostle of the apostles” (Latin: apostola 
apostolorum). Yet her role and her ministry have not often been followed in 
the life of the church, despite the New Testament witness to a broader and 
more encompassing community and despite evidence from the early church 
of her leadership.

It may seem anachronistic to write a book on women in the New Testa-
ment. After all, surely the work has been done, the arguments canvassed, 
and the battle in good part won.1 It would be nice to think such is the case, 
but unfortunately it is not. A number of publications and media sites have 
resurrected anew the traditional arguments against egalitarianism in home 
and church, while proclaiming themselves to be in favor of women’s equality 
with men, and have promulgated it to a new generation of Christians.2 These 
arguments have influenced particularly young men who are seeking positions 
of leadership for themselves while firmly excluding their female peers and 
calling for obedience from their wives. The old antiwomen arguments have 
reemerged in contemporary guise with forceful rhetoric and authority.

1. See, e.g., Stagg and Stagg, Women in the World of  Jesus; France, Women in the Church’s 
Ministry; Hewitt and Hiatt, Women Priests; Moltmann- Wendel, Women around Jesus; Schüssler 
Fiorenza, In Memory of  Her; and Tetlow, Women and Ministry.

2. E.g., Köstenberger and Köstenberger, God’s Design for Man and Woman. Against this, 
cf. Giles, What the Bible Actually Teaches on Women, especially 1–4.
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2   |   THE MINISTRY OF WOMEN IN THE NEW TESTAMENT  

On the basis of fresh readings of the New Testament material, women and 
men from the evangelical tradition are now arguing for egalitarian principles 
in church and home, where women and men have equal access to authority.3 
Roman Catholic women are questioning their church’s denial of women’s 
ordination.4 The new research has come from different traditions across the 
church. The evidence has highlighted the role of ministry in leadership in 
the early centuries of the church’s life and demonstrates the significant place 
women held within and beyond the ministry of Jesus. This research needs to 
be drawn together, especially in the light of the more recent backlash against 
women’s ministry and women’s equality. New insights run counter also to the 
claim that women’s ordination and leadership was excluded in an unbroken 
line throughout the church’s history.

Current Setting

In the Anglican/Episcopal church, for example, a woman was ordained priest 
for the first time in 1944— an ordination she exercised only briefly before pro-
test prevented her from continuing— and she was not reinstated till 1971.5 Since 
then, many other women have been ordained, including at senior levels.6 Some 
women have already retired, and some have died, having carried out a faith-
ful ministry, sometimes against fierce opposition.7 A similar picture can also 
be drawn of many other denominations, particularly within Protestantism.8

Many laywomen, moreover, hold significant positions of leadership on 
parish and other church bodies. They chair committees; they preach; they 
evangelize; they are spiritual directors; they plan worship; they are church 
planters; they run church schools, colleges, and agencies; and they are involved 
in various forms of chaplaincy. In addition, women also continue to carry out 
their traditional duties in the church, ministering in service and care, a ministry 
often hidden and unacknowledged yet essential for the well- being of the church.

3. One such example is CBE International (Christians for Biblical Equality), which promotes 
equality between women and men on the basis of its interpretation of Scripture: “The Bible, 
properly interpreted, teaches the fundamental equality of men and women of all ethnic groups, 
all economic classes, and all age groups.” https://www.cbeinternational.org/content/cbes- mission.

4. See, e.g., Wijngaards Institute for Catholic Research, htt p s ://w w w .w i j n g a a r d s i n s t i t u t e .c o m.
5. The Rev. Dr. Florence Tim Oi was ordained in a situation of crisis in Hong Kong for the 

church; see The Li Tim- Oi Foundation, https://www.ltof.org.uk.
6. The Rt. Rev. Barbara Harris was consecrated bishop in the Episcopal Church in the USA 

in 1989.
7. See, e.g., Porter, Women in the Church; Porter, Women in Purple.
8. For a time line of women’s ordination (that includes Unitarian and Jewish communities), 

see “Women as Clergy.”
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Introduction   |   3

For all that, there are still places across the church where women are not 
permitted to be ordained, to preach, or to serve in a leading capacity. It is easy 
for those living in more open parts of the church to be complacent, but the 
battle to value and promote women’s leadership is by no means won. Even in 
contexts that ordain women and permit female lay leadership, the numbers are 
still low for women as leaders, bishops, priests and pastors, chairs of commit-
tees, and even members of committees. This unbalance persists, even though 
women tend to outnumber men as members and adherents of the church.

Of greater concern is evidence of a reactionary movement in recent years 
against women’s authority in Christian communities. Mark Driscoll, for ex-
ample, the controversial and deeply conservative evangelist, has said that 
women cannot be ordained because “they are more gullible and easier to de-
ceive than men.”9 Others are more guarded in their statements about women’s 
nature but still react against the movement for women’s ordination.10 There 
are also examples of denominations that have stopped the practice of or-
daining women. While a number of denominations across the world ordain 
women and recognize their leadership, others, such as the Roman Catholic 
Church and the Eastern Orthodox churches, do not permit women to be or-
dained and have no significant place for lay female leadership and authority. 
Unlike their more progressive equivalents, Protestant churches on the conser-
vative end of the spectrum likewise withhold leadership from women, usually 
in the home as well as the church.

Another significant element in this discussion is the small number of women 
from indigenous communities and ethnic minorities in leadership roles, even in 
contexts that ordain women. Some of this may reflect diverse cultural values. 
But much of it is due to an implicit racism within white communities and 
the difficulties indigenous women and women of color find in attempting to 
break through racial and cultural barriers. The issue of women’s ministry 
challenges not only male dominance but equally white dominance. Racism 
and misogyny are potent coworkers in this equation and make marginaliza-
tion more extreme and painful for women of color than for white women.11

Opposing Views on Women

The situation is by no means unique. Many Christian churches reflect the 
same spectrum of female participation in ministry, sometimes within one 

9. Quoted in Burk, “Mark Driscoll on Women in Ministry.”
10. See, e.g., Milton, “Can Women Be Pastors?”
11. Studies in postcolonial theology offer challenges along these lines; see, e.g., Runesson, 

Exegesis in the Making, especially 17–50.
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4   |   THE MINISTRY OF WOMEN IN THE NEW TESTAMENT  

denomination and at other times across denominations.12 It can go from full 
participation at the one end, which tends to represent the more progressive 
side, to almost entire exclusion from leadership at the other. This is the case 
particularly among Fundamentalists, who take a strict and conventional view of 
authority, either of passages from Scripture or of church teaching and tradition.

None of this is necessarily linked to the specific shape and form of theology 
or liturgy. The divide is not the familiar one between “evangelical” and 
“catholic”— between those who see the Bible as the sole authority and those 
who see tradition as having an additional (though dependent) authority— but 
rather between those who support women’s participation in the full ministry 
of the church and those who restrict or oppose it. There is, in some circles, 
an implicit assumption that support for women’s leadership is the sign of a 
contemporary “liberal” Christianity that has wandered far from its biblical 
and traditional roots and has been captivated by the values of the world. The 
fear is that by “giving in” on this issue, a string will be pulled that holds every-
thing together, and the Bible and the church’s deeply held values will unravel.

Most people who support women’s leadership would emphatically deny 
such a charge. On one side of the church, there is a vigorous argument that 
the Bible itself needs to be read anew in each age and culture and that we can-
not assume that the readings of previous ages are the only ways to interpret 
it. There is no single, fixed interpretation of biblical passages that cannot, 
under the dynamic presence and guidance of the Spirit, be questioned and 
reinterpreted. Such revisioning is already happening for some of the more 
controversial passages of the Bible about women’s place in the church.13 On 
the other side, the argument is that tradition itself is unfolding, developing, 
and growing as the Spirit leads the church into “all truth” (John 16:13). There 
is also considerable evidence that tradition itself, at least in the early days, 
was not monolithic or univocal but demonstrated a relatively broad diversity. 
Assumptions about what actually took place in the past, in both the early New 
Testament communities and the early church, can be and are being challenged 
as new data is uncovered.

None of this is necessarily to downgrade the authority of the Bible or the 
theological importance of the early ecumenical creeds and councils of the 
church. These form the riverbanks for Christian faith and practice. But they 
do not rule out questions raised by new contexts and new situations. On the 
contrary, these questions should be embraced by the church, which should 

12. Lavinia Byrne takes an ecumenical approach to exploring women’s spirituality across 
denominational and other divides, finding a commonality of authority and wisdom even amid 
the differences; see Women before God.

13. See, e.g., Evans, “For the Sake of the Gospel.”
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Introduction   |   5

be confident in its own faith and spirituality. The church is not static; it is 
not, strictly speaking, primarily an institution at all but an organic body of 
faithful, God- serving people, stretching across time and space. Belief in the 
Spirit’s ongoing presence in interpreting Scripture for new circumstances is 
part and parcel of Christian belief.14

Ancient Culture

Integral to our understanding of the Bible is awareness not only of our own 
context but also of the context of the ancient society out of which the early 
church and the New Testament writings arose. The problem is that we know 
very little about women’s lives, and the little we know comes from men. The 
Greco- Roman and Jewish worlds were patriarchal and had a clear bias toward 
maleness. Rule and authority were widely considered to be primarily male 
prerogatives, and men were seen as endowed with the necessary qualities and 
virtues— such as initiative, reason, and courage— to equip them for their roles. 
Women, by contrast, were generally regarded as more fitted for domestic 
duties and were seen to have the requisite conventional virtues, particularly 
those of “modesty, loyalty and industry,” in relation both to the family and 
to their engagement with the wider community.15

The point should not be overstated. The gender binary in the ancient world 
did not result in a clear division between the public and private spheres, since 
women were also involved in public life and had a sense of civic duty, including 
in relation to their domestic work. Ancient dwellings had public and private 
areas to which both women and men had access, with the family trade or 
business conducted usually from the home. The ancient Mediterranean world 
was governed by values of honor and shame, which affected women as well 
as men, with women, like men, able to deal in the currency of honor. Yet 
perhaps the overriding aspect of the value system was that personal identity 
was always set within the context of family relationships and the wider kin-
ship group. In this world there was no notion of individualism or personal 
autonomy, for men certainly but even more so for women.

The cultural realities of life in the ancient world were made up of consid-
erable diversity and tension that amounted in many places to contradiction.16 

14. Many of these areas are beyond the scope of this book, including the church’s response 
to revelations about clergy sexual abuse, the church’s cover- up, the ongoing relevance of com-
pulsory celibacy for priesthood, and the question of marriage and sexual orientation.

15. Hylen, Thecla, 23. See also Belleville, Women Leaders and the Church, 73–96.
16. See especially, Hylen, Thecla, 7–42.
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6   |   THE MINISTRY OF WOMEN IN THE NEW TESTAMENT  

While most women were powerless to resist patriarchal constraints and were 
subject, as a consequence, to subservience, suppression, and abuse, a few elite 
women were able to negotiate the complexities of the cultural norms to make 
important contributions to public life. In the Greco- Roman world, there were 
women who displayed initiative and held authority, women who were active 
in business, and women who exercised political power, directly or indirectly.17 
Women’s literacy was not high and was much less than men’s, and such educa-
tion as women gained was through homeschooling.18 But a minority of women 
were educated19 who were either of elite status or slaves and freedwomen whose 
role was to teach children.20

Ancient literature, on the other hand, features female characters of courage 
and resourcefulness. For example, in Sophocles’s play The Antigone (ca. 441 
BCE) the hero of the story, Antigone (daughter of Oedipus), decides to bury 
her rebel brother against the king’s explicit order. As a consequence he orders 
Antigone to be buried alive in a cave, where she then hangs herself. Antigone’s 
strength of character lies in her courageous defiance of the king and her strong 
commitment to the moral duties of family and kinship over power, for which 
she is prepared to give her life. In the Athenian culture of the fifth century BCE, 
when Sophocles was writing and where women were particularly secluded and 
confined to the domestic sphere, these and similar portraits of Greek tragedy 
tell a rather different story from the misogynistic context of ancient Greece.

Formidable female deities, too, while not challenging patriarchal power, 
exercised a major influence on women and men’s lives. One of the most popu-
lar cults in Rome was the cult of the Bona Dea (literally, “Good Goddess”), 
whose festival was celebrated by women only, at the homes of leading citizens 
as well as in private homes, during December. The Vestal Virgins, who were 
responsible for protecting the Roman state, kept the sacred fire burning, which 
symbolized the “hearth” of Rome. The Bona Dea was protector of Rome and 
also of her adherents. She was responsible for fertility and healing and was a 
powerful deity, part earth mother and part state guardian, whose unknown 
name and origins, along with her compassion and protective power, increased 
her prestige among worshipers.21

Women who were active in the public sphere were in a considerable minor-
ity, but they contributed alongside the more dominating class divisions. Within 

17. See, e.g., Cohick, Women in the World, 225–56.
18. Westfall, Paul and Gender, 238–40.
19. E.g., Barnes, Reading 1 Corinthians, 37–64.
20. On the shape of women’s daily lives in Greco- Roman culture and early Judaism, see 

Cohick, Women in the World, 19–32. See also Keener, Acts, 1:605–38.
21. Cohick, Women in the World, 167–73.
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Introduction   |   7

the fabric of social life, gender was only one of several factors regulating 
women’s lives: “Legal categories of free, freed, and slave, but also relative 
wealth and pursuit of honor play major roles in determining the choices avail-
able for women.”22 The existence of such women reveals that ancient norms 
were complex, even while most women lived mainly under strict male control.

Judaism was similarly complex. As a religion it was patriarchal in its under-
standing of authority and leadership. At the same time, other cultural norms 
operated within its contours. In addition to the strong female figures of faith, 
heroism, and courage in the Old Testament, some Jewish women were syna-
gogue leaders and exercised considerable influence on their religious peers, 
including men.23 Such contradictions also made possible the developments 
we find in the New Testament around female authority. Jesus himself had an 
extraordinary way of relating to women, neither belittling nor patronizing 
them,24 but his attitudes owe something not only to his radically inclusive 
vision of the reign of God (Greek: basileia) but also, in part, to his own cul-
tural environment. Both the Old Testament and the Jewish practice of the 
day presented him with compelling women who, in their own contexts, were 
able to make active and impressive contributions to religious and civic life, 
contributions that were accepted and in some (though rare) contexts extolled.

Not that women in the ancient world were all on the same level, nation-
ally or socially. Greek women had less power than Roman women, and elite 
women had significantly more power and freedom than women of lower 
classes, being able to initiate divorce and, to a certain extent, inherit prop-
erty. Jewish women had less power, in one sense, but in another were given a 
greater degree of dignity and respect in their own culture, as attested in the 
biblical world.25 And the culture itself made it possible for traditional roles 
to be negotiated. In this respect, it is impossible to separate the New Testa-
ment writings from the complexity of their heritage and wider context. The 
remarkable openness to women’s ministry in these texts arises in part from 
the women of the Jewish and Greco- Roman worlds, even though primarily it 
comes from the example of Jesus’s own ministry. His teaching and practice, 
as recorded in the Gospels and carried through into other New Testament 
writings, led the early church to sanction female gifts and leadership. It also 
explains something of the diversity of the New Testament texts, including 
those that retain something of the patriarchal hue of their environment.

22. Cohick, Women in the World, 22.
23. See Bernadette Brooten, who argues that there is evidence in Judaism of women as heads of 

the synagogue, leaders, elders, and even priests (Women Leaders in the Ancient Synagogue, 5–99).
24. Sayers, “Human- Not- Quite- Human,” 121–22.
25. See, e.g., Tetlow, Women and Ministry, 5–29.
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8   |   THE MINISTRY OF WOMEN IN THE NEW TESTAMENT  

A Word on Interpretation

As we have come to realize more acutely over the past few decades, interpret-
ing a text of any kind is a complex process. It is not simply a matter of read-
ing the text and drawing out a meaning on which everyone will then agree. 
Church history tells us that such has never been the case. Part of this study 
on women is about presenting ways of interpreting the New Testament text 
in all its diversity, ways other than those we have always held.

There is considerable dispute in literary and biblical circles about where 
meaning in texts resides. Is it to be found in discerning the intention of the 
author, as is traditionally thought? In this view, authorial intention is to be 
discerned by scholars using all the tools of the historical- critical method, in-
cluding word studies and an awareness of the historical context out of which 
the text arose.26 The author’s intention becomes the basis for discerning the 
authentic sense of the biblical text. He or she determines the meaning, and 
it is up to us as readers to accept or reject it.

More radically, some have proposed that meaning resides not with the 
author’s intention but rather in the mind of the reader, who draws meaning 
and significance from the text. In this view, the reader gains the ascendancy 
in discovering meaning from within her or his own context; authority shifts 
now from the author to the reader. This view has given rise to the idea of 
multiple interpretations within the text—a view that, when pushed to its 
limits, means that it is almost impossible to argue for any one interpretation 
over another. It represents a potential collapse into subjectivity, where there 
is little or no control over the reader’s interpretation.

The third option is that meaning resides primarily in the text as an objec-
tive reality, quite apart from its author or its reader. Of course a text has by 
necessity both an author and a reader, but the meaning to be communicated 
between the two is located within the contours and materiality of the text. 
This answer to the quest for textual meaning is particularly helpful in biblical 
studies, where there is no direct access to the biblical author. This view came 
from literary critics in the early twentieth century (part of the New Criti-
cism) who argued that the text, whether or not the author is still alive, is all 
that we have to go on. They disliked the vague notion of authorial intention 
since, they believed, it might not always have been articulated successfully. 
Authors’ intentions are not always clear in their writings, even to themselves. 
In this view, we find a shift in where authority lies: not in the author, to whose 

26. For an excellent summary of this hermeneutical development, including the problem of 
translation, see Frank, “Do We Translate,” 653–67.
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Introduction   |   9

intentions we have no direct access, and not in the creative imagination of the 
reader, but in the actual text itself.27

Nonetheless the reader still has a role to play in interpreting a text, even 
if  the text itself  remains central. New settings can uncover fresh insights 
that past generations may not have seen, just as aspects of the text they 
perceived may seem puzzling or irrelevant to us today. Paul Ricoeur speaks 
of the biblical text having a “surplus of meaning” that goes beyond its origi-
nal context and can speak afresh to succeeding ages.28 The text always has 
something “more” to reveal to new readers in new generations as it is read 
with dedication, intelligence, and imagination. That “surplus of meaning” 
is particularly discernible within the symbols and symbolic structures of 
the text, which are themselves grounded in theological truth and which lend 
themselves to variegated (though not endless) understandings.29 In this sense, 
the text— though capable of more than one meaning— retains its objectivity 
and cannot mean whatever the reader wants. From this perspective, the text 
itself has both an authority and an intentionality that can be discerned by 
readers from within their own cultural setting. The text may also point in a 
fresh direction, creating a trajectory for future interpretations. The horizon 
of the text and the horizon of the reader need to meet for biblical meaning 
to emerge.30

For our purposes, this balanced view enables women, in particular, to 
read and reread the biblical texts from their own perspective (“horizon”) to 
discern meanings for today. The text does not lose its objectivity, nor is it 
stripped of its implied author— particularly in the mind of the reader31— but 
rather it interacts with new contexts that enable it to speak in unimagined 
ways. Women have the capacity to illuminate the text in ways unforeseen by 
past, male- centered generations, grasping that “surplus of meaning” that, in 
theological terms, indicates the continuous, inspiring work of the Holy Spirit. 
The divine work uncovers meanings that speak as vividly to the present as to 
the past and transforms readers in renewed and life- giving ways. This kind 
of interpretation also requires more than one angle from which to view the 
text. Fresh readings are needed in the Christian community’s interpretation 
of the Bible and are a fruitful means of rediscovering the gospel anew for 
contemporary readers.

27. See the collection of essays in Breu, Biblical Exegesis.
28. Ricoeur, Interpretation Theory, 55. Against this, cf. Kevin J. Vanhoozer, who argues for 

the objectivity of the author’s intention (Is There a Meaning in This Text?, 106–11, 201–80).
29. Lee, Flesh and Glory, 4–7, 9–14.
30. For more on this model, see Thiselton, Two Horizons, 10–23.
31. Heinen, “Exegesis without Authorial Intention?,” 7–23.
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10   |   THE MINISTRY OF WOMEN IN THE NEW TESTAMENT  

Focus of This Study

This study explores two points of focus for arguments against women’s lead-
ership. On the one hand, some claims are based on Scripture: that the Bible 
itself does not endorse women’s leadership, except in relation to other women 
and children. Women, in this interpretation, are not permitted to be ordained, 
except in subservient roles. In any case, the argument emphasizes women’s 
subjection and wifely submission. Headship in this model belongs exclusively 
to men, who are instructed to exercise it in love and not in a spirit of dominion 
or domination. This concept of power belonging exclusively to men is based 
on interpretations of several New Testament texts that appear to assert male 
headship within the family, and this becomes, in turn, the model for the church.

On the other hand, some claims arise from tradition: that church teaching 
has never endorsed women’s ministry at the level of ordination and that priest-
hood necessitates maleness since the priest stands in the place of Christ. These 
two arguments form the basis for the more “catholic” opposition to women’s 
ordination in, for example, the Roman Catholic and Orthodox traditions, in-
cluding some forms of Anglicanism. In theory at any rate, the arguments need 
not of themselves rule out women’s lay leadership or their participation in the 
diaconate, but if religious rule is built essentially on priestly power, women 
are thereby ruled out of decision- making, including women in religious life. It 
should be noted, however, that the Roman Catholic Church does not support the 
submission of wives to husbands. The marriage liturgy no longer asks the bride 
to obey the bridegroom, and one previous papal statement has spoken of wife 
and husband as sharing equal authority and responsibility within marriage.32

The purpose of this study is to revisit the arguments against women’s full 
participation in ministry and leadership within the church. It does so from 
a biblical and theological point of view. Arguments from social justice are 
not of primary import in this debate, though they have their place. The real 
issues are theological and christological, concerning the nature of God and 
the significance of Christian identity in relation to Christ. It is not primarily 
a question of rights, therefore, and still less of individual rights to be or-
dained. No one can lay claim to such a right, though perhaps the church has 
the “right” to be served by those best fitted for service, regardless of gender. 
Even here, however, the language of rights is secondary to that of theological 
identity. What is at stake is the character of the church itself in its adherence 
to Christ, and its core vocation to be shaped in his likeness and to proclaim 
his saving presence in word and deed.

32. See Leonard, Beloved Daughters, especially 52–56.
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Introduction   |   11

This study argues from a New Testament perspective that women should 
have full access to the church’s ministry, whether in lay or ordained ministries, 
and that this access needs to depend not on gender but rather on a sense of 
vocation and on the church’s discernment of calling. All Christian women, 
like all Christian men, have one and the same fundamental vocation: to be 
disciples of Jesus Christ, a gift and a calling given in baptism. Thereafter, the 
particular form their ministry takes should not be restricted because they are 
women, just as it is not so restricted for men. Both focal points of disagree-
ment, whether coming from the Bible or from the tradition, will be considered 
in the following discussion.

It is true that the language of ordination, along with its rites and rituals, 
arises only indirectly from the New Testament, as the evidence of formal 
structures of leadership is unclear in the early days and most likely differed 
from what transpired in the following centuries.33 Thus any discussion of or-
dination is somewhat anachronistic, while as we will see, biblical teaching and 
early church practice are not so easy to distinguish. The historical development 
of ministry as threefold, while it can be glimpsed from the New Testament 
Epistles, arises in more developed form in the second and third centuries. 
Nevertheless, we will discover the traces of women’s participation in this 
early period, mainly within but also beyond the pages of the New Testament.

Revelations of domestic abuse within Christian marriage are linked at 
some level to traditional teachings on women’s place and lack of power 
within the church. These core issues around marriage and ministry repre-
sent a clarion call to the worldwide church to rethink theologically its posi-
tion on women’s roles and ministry. The question here is whether there is 
evidence of misogyny in much current church teaching that claims to be 
“complementarian.”34 The term is misleading, as advocates for women’s full 
participation in ministry and leadership sometimes argue precisely on the 
grounds that women’s perspective is unique and is needed to complement 
that of men, though in an egalitarian way. Whether a hidden misogyny drives 
some of this debate is worth considering at this point, a misogyny that results 
in exclusively male access to power and that feeds the uncertainties raised for 
men by the women’s movement.35

33. Wijngaards, Women in Holy Orders?, 10–12.
34. For an extended challenge to this view on a biblical basis, see Giles, What the Bible 

Actually Teaches on Women.
35. It is worth remembering that the nineteenth- century movement for female equality, out 

of which the contemporary women’s movement was born, was inaugurated by Christian women 
who were following gospel principles in seeking an equal status for women in the church. For 
more on this, see Porter, “Christian Origins of Feminism,” 208–24.
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The following chapters move, more or less, in canonical rather than chrono-
logical order, with some historical and literary variation. Part 1, which com-
prises the bulk of this study, deals with the New Testament itself: In the first 
chapter, I examine the first two Gospels to be written (Matthew and Mark). 
In the next two, we turn to Luke the Evangelist’s two- volume work (Luke 
and Acts). Then the Gospel of John is explored for its narrative presentation 
of women as disciples of Jesus who were engaged in ministry, along with the 
other writings that are somewhat loosely attached to the Fourth Evangelist (the 
Johannine Epistles and the book of Revelation). The following chapter focuses 
mainly on the Pauline Letters: Paul’s experience of working alongside women 
and the core principles of his theology, along with more difficult passages 
that seem to support women’s silence and submission. Brief attention will be 
given to other New Testament writings that contribute to the subject matter 
(1 Peter, Hebrews, James). A number of these Pauline and other texts include 
the “household codes,” with implications for marriage as well as ministry.36

Part 2 moves beyond the New Testament, beginning with a brief survey of 
the historical tradition in the early centuries of the church, especially in the 
light of more recent studies. Here claims to unanimity of practice are seen as 
anachronistic, reflecting a post- Constantinian setting that has forgotten the 
diversity of the early church’s experience. This material is important, not only 
because it challenges the notion of an all- male priesthood and episcopate in 
an unbroken line but also because it reflects on New Testament practice and 
experience. Part 2 also explores theological issues, such as the significance of 
the incarnation for women, particularly in relation to the person of Christ 
in his divinity and humanity, the meaning of the virginal conception, and the 
symbolic role of icons. The significance of baptism for women is also included, 
pointing to a new, transformed understanding of Christian community.

The recognition of women’s equality and mutuality with men in the proc-
lamation of the gospel, as this study will argue, is a key challenge for today’s 
church, along with the need to create structures protecting the weak and 
vulnerable. This recognition includes the overcoming of racial and cultural 
(and any other human- made) barriers that restrict women from the struggle 
to achieve universal equality. Women’s full dignity and authority as children of 
God and disciples of Christ, whatever their race or culture, need to be included 
in new ways in order to fulfill the New Testament call to a transformed world, 
where “there is no longer Jew or Greek, there is no longer slave or free, there is 
no longer male and female; for all of you are one in Christ Jesus” (Gal. 3:28).

36. Examples of these New Testament instructions for the running of Christian households 
can be found at Eph. 5:22–6:9; Col. 3:18–4:1; 1 Pet. 2:13–3:7. The epistle whose authorship is 
possibly female is Hebrews.
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Chapter One

Gospels of Mark and Matthew

WOMEN’S MINISTRY  is a notable feature of Mark and Matthew, and 
their depictions of women, though not identical, are similar to each other. 
Women are followers of Jesus and are committed to his message, and their 
following of Jesus and service to him are exemplary. It is true that they are 
less prominent in these Gospels than men and that no specific call narratives 
for women are included. Yet what is remarkable is how, without denigrating 
or idealizing women, Matthew and Mark emerge from the limitations of their 
environment to give women’s discipleship and ministry a significant place.1

The two Gospels belong closely together, since Matthew used Mark 
through out as a primary source.2 In one sense, both are writing biographies 
of Jesus, but they are doing so in the ancient rather than the modern sense.3 
They are concerned not to paint a neutral picture of Jesus as outsiders but 
rather to draw out the inner meaning of the events of Jesus’s life and death 
and to bring others to faith and to deeper faith. Their intent is, in other 
words, “evangelical” in the strict sense of the word. Mark’s Gospel is explicit 
about this intention and commences with the words “The beginning of the 
good news [“gospel,” euangelion] of Jesus Christ,4 Son of God”5 (1:1). In 
the ancient world the word euangelion was used to denote a military victory, 

1. On the ancient context of women, see Cohick, Women in the World.
2. See M. Bird, Gospel of  the Lord, 160–62.
3. Burridge, What Are the Gospels?, 105–232.
4. See especially M. Bird, Gospel of  the Lord, 5–12.
5. The words “son of God” may well be original, though missing in a few manuscripts; see 

Moloney, Gospel of  Mark, 28–32.
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which demonstrated divine favor— including a reward for the bringer of the 
news— or the emperor’s accession, which brought hope for stability and peace. 
In the Greek translation of the Old Testament, it refers to God’s reign and 
restoration of Israel, which is celebrated particularly in Isaiah. Whatever its 
context, the word euangelion carries with it a sense of joy and gladness, which 
for Israel is firmly located in God’s sovereign rule.

The structure of the two Gospels is similar, with many of the incidents in 
Matthew following Mark.6 There are also differences, indicating that Mat-
thew, like Mark, is a skillful narrator and theologian in his own right. Mat-
thew is considerably longer than Mark, and the author has added to Mark’s 
account the birth narratives (Matt. 1:1–2:23), large blocks of teaching material 
throughout, and the appearances of the Risen Christ (28:1–20). These give 
emphasis to the picture of Jesus as teacher and Lord, confirming him, with 
the miracle stories, as Messiah and Son of God, authentic in word and deed.

Language of Discipleship

Those who gather around Jesus belong in any of three overlapping catego-
ries: followers of Jesus (from akolouthein, “to follow”), disciples (mathētai, 
“learners, students”), and the Twelve (hoi dōdeka). The term “disciples” is 
not used in Mark till 2:15 (where Jesus eats with tax collectors and sinners) 
nor in Matthew till 5:1 (at the beginning of the Sermon on the Mount). Before 
then, the main image is that of “following,” as in the call of the four fishermen 
who leave everything behind to follow Jesus (Mark 1:16–20 // Matt. 4:18–22).7

In Mark, there remains a wider group of followers throughout that in-
cludes other males and also females, such as blind Bartimaeus and the Gali-
lean women (Mark 10:52; 15:40–41).8 Whether they formally belong among 
“the disciples” is not explicit, though it is sometimes implied. Such disciples/
followers make up a committed group of Jesus’s students and traveling com-
panions— in addition to the Twelve— who function as a missional movement, 
with the Markan Jesus as their teacher and leader.

6. The authors of the two Gospels are never named within the text. Later tradition in the 
second century associates them with the apostle Matthew and John Mark, companion of Paul. 
Not all scholars accept these later traditions, especially since the Gospels originally circulated 
anonymously. See Davies and Allison, Gospel according to Saint Matthew, 1:7–58; Marcus, 
Mark 1–8, 17–24.

7. The mark “//” means the parallel or parallels found in other Gospels; the same is true for 
“par.,” which means the parallel in one other Gospel.

8. These include the cleansed demoniac who is instructed to remain (Mark 5:18–20), pre-
figuring the post- Easter community; see Marcus, Mark 1–8, 353–54.
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In Matthew, the phrase “his twelve disciples” can give the impression that 
disciples and the Twelve are one and the same (Matt. 10:1–2). This group 
seems to constitute the church, given their eschatological role in “judging the 
twelve tribes of Israel” (19:28).9 Yet Matthew also indicates a larger group-
ing, such as those whom Jesus identifies as members of his family (12:49–50; 
27:57). Imagery of discipleship is used also of the Galilean women (27:55–56). 
Thus, while “disciples” often refers to the apostles, others share the same 
characteristics:10 relationship with Jesus, involvement in his ministry, and 
commitment to his mission.11

Given the imprecise limits around who belongs, it is easiest to use the term 
“disciples” in its broadest sense to include not only the Twelve but also the 
women and other men who follow Jesus. There are no clear lines of demarca-
tion when it comes to those who identify with his ministry. When the Markan 
disciples try to prevent an exorcist from working in Jesus’s name, Jesus allows 
the work to continue, since “no one who will perform a mighty deed in my 
name will be able quickly to defame me” (Mark 9:38–40). In the Gospels we 
find little clarity about where the boundaries lie, yet we find a clear under-
standing of what it means to be committed to Jesus.12

Women Disciples in Jesus’s Ministry

The Galilean women who are devoted to Jesus show remarkable faith. The 
first of  these in both Gospels is Peter’s unnamed mother- in- law (Mark 
1:29–31 // Matt. 8:14–15), whom Jesus heals of  a deadly fever. She is so 
fully recovered by his healing touch that she at once rises from her bed 
and begins “to serve” or “minister” (diakonein) “to him” (Mark) / “to 
them” (Matthew). This might seem a male- oriented narrative: the woman 
no sooner rises from her sickbed than she is obliged to wait on demanding 
guests. It is more likely that this detail illustrates the totality of her cure; 
she does not need time to recuperate but rises from her bed full of energy 
and purpose. Moreover, the same verb is used for the ministry of the angels 
to Jesus in the temptation (Mark 1:13 // Matt. 4:11), and Jesus uses it to 
speak of his own ministry, including his death: “The Son of Man came not 
to be served/ministered to but to serve/minister” (diakonein, Mark 10:45 

9. J. Brown, Disciples in Narrative Perspective, 39–43.
10. Carter, Matthew, 215–27.
11. France, Gospel of  Mark, 94–95.
12. On the social status of the women around Jesus, see Corley, “Slaves, Servants and Pros-

titutes,” 191–221.
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// Matt. 20:28).13 The woman’s actions capture the true, self- giving nature 
of Christian ministry.14

Jesus’s attitude toward women and power challenges the structures of his 
world, revealing a compassion and authority that are, for Mark, distinctively 
divine.15 Girls and women find no revulsion from him but encounter his readi-
ness to heal and save. The double narrative of the woman with a hemorrhage 
and the daughter of Jairus (Mark 5:21–43 // Matt. 9:18–26), where the one 
story is sandwiched within the other, is perhaps the best example of this 
openness toward females and their needs. A desperate woman, suffering from 
a disability that renders her physically weak, intervenes between Jairus’s des-
perate appeal at his daughter’s illness (Mark) / death (Matthew) and Jesus’s 
response to it. The woman has an incurable medical condition that renders 
her ceremonially “unclean” (Lev. 15:25–30).16

The hemorrhaging woman is anxious not to draw attention to herself, 
yet she shows courage and faith in touching Jesus’s cloak for healing (Mark 
5:29). Mark adds a poignant note about how she became poor through 
costly attempts to find a cure (5:26). In both versions— though Matthew’s is 
shorter— Jesus draws the woman forth and commends the strength of her 
faith publicly:17 “Daughter, your faith has saved you; go in peace and be healed 
of your disease” (Mark 5:34); “Be confident, daughter; your faith has saved 
you” (Matt. 9:22). Restoring her to wholeness, Jesus claims kinship with her 
and confirms the power of her faith.

In Mark’s version, the intrusion of the woman and the delay it causes 
means that, in the interim, the girl dies (Mark 5:35). Jesus enters the house to 
find full- blown mourning in progress, and he is met with derision about his 
capacity to waken the girl. The Markan Jesus raises her by touch and speech; 
he speaks in Aramaic, emphasizing the intimacy, and shows compassion in 
his command that she be fed (5:41–43).18

In Matthew’s abridged version, the girl has just died when the “leader 
of the synagogue” approaches Jesus. With many of the details omitted, it 
seems at first a diminishment, a tale stripped of its drama. Yet Matthew 

13. John N. Collins has argued that diakonia in the ancient world does not mean menial 
service but has the sense of a spokesperson, an agent, or one attending on another who is a 
superior person (Diakonia, 118–36). Yet the Gospels associate Jesus’s ministry with humble 
service, which does not contradict his status as divine envoy; see Breed, “Diakonia,” 349–68.

14. See Mitchell, Beyond Fear and Silence, 63–64.
15. For more on Mark’s Christology, see Lee, “Christological Identity and Authority,” 1–20.
16. The point about uncleanness should not be overstated; for a Jewish perspective, see 

Levine, “Discharging Responsibility,” 70–87.
17. Cotter, “Mark’s Hero,” 59–60.
18. Cotter, “Mark’s Hero,” 76–78.
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focuses more sharply on faith by paring back the details.19 Thus we see more 
vividly the faith of the synagogue leader— who believes Jesus can raise his 
daughter from the dead (9:18)— and the faith of the hemorrhaging woman. 
In the case of the latter, the healing is tied not to her touch of Jesus’s cloak, 
as in Mark, but to his words of kinship and affirmation; only at that point 
is she cured (9:22).

So while both females are the victims of grave misfortune beyond human 
power, Jesus has the capacity to heal them, indifferent to ritual or to social 
or gender considerations. Together the interwoven stories illustrate his ca-
pacity to reinstate the dignity of women and girls, while offering healing: 
“On the same day, when everything seemed hopeless, each is delivered into 
a new life. . . . One has the bold faith that dares to touch; the other is ab-
solutely passive and unable to do anything for herself  but receives Jesus’s 
life- giving touch.”20

There is another story of Jesus’s encounter with a woman that seems to 
contradict this portrait of openness toward women. The narrative of the 
woman whose daughter is demon possessed and who begs for healing for her 
child seems like the opposite (Mark 7:24–31 // Matt. 15:21–28). This time it 
is a gentile woman, and Jesus is in the gentile region of Syrophoenicia.21 At 
first, the Markan Jesus appears to repel the woman: “Let first the children 
be satisfied, for it is not good to take the children’s bread and toss it to the 
dogs” (Mark 7:27). In Matthew’s slightly longer and harsher version, Jesus 
at first ignores the woman before announcing that his ministry is only for 
Israel; he then adds similar words to what we find in Mark: “It is not good to 
take the children’s bread and toss it to the dogs” (Matt. 15:26). If anything, 
the offense of Jesus at first ignoring the woman’s situation, then comparing 
it to that of a dog begging for food at the table (dogs being unclean animals 
in Judaism), is intensified in Matthew, where she is identified as a Canaanite, 
representative of the ancient enemies of Israel.22

The narrative has occasioned controversy among modern interpreters. For 
some, it is a teaching lesson for Jesus himself, leading him from gender and racial 
prejudice to a ministry of openness and inclusion.23 Such a reading, however, 
risks missing the literary form. Jesus’s words about dogs and children are not 

19. On Matthew’s editing of the miracle stories, see Held, “Matthew as Interpreter of the 
Miracle Stories,” 165–211.

20. Boring, Mark, 158.
21. Syrophoenicia was a region where, in economic terms, the wealthy gentile inhabitants 

drew on the labor of the Jewish peasantry in Galilee for their food, giving a political dimension to 
this encounter. She represents a people who have exploited the poor Jews of the region for food.

22. Davies and Allison, Gospel according to Saint Matthew, 2:547.
23. E.g., Ringe, “Gentile Woman’s Story”; also Thurston, “Mark,” 555.
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a literal description but a parable,24 with typical characteristics: a fictional and 
realistic narrative, centering on a metaphor that takes on symbolic meaning.25 
The parable narrates an imaginary but realistic scenario of dogs scavenging food 
from the table while the family eats, where the children have priority of access. 
The parabolic reading is confirmed in the woman’s response. Far from taking 
umbrage, the woman takes the parable further and, in a sense, completes it. 
Keeping to the spirit of things, she adds a typical element: the dogs are fed the 
leftovers. Jesus concedes the point and grants the woman’s request. In respond-
ing as she does, the woman accedes to the priority of Israel in God’s salvation.26

The parable thus elicits the woman’s faith,27 acting ironically to connect the 
two characters. The female outsider displays an exemplary faith in contrast 
to the insiders, Jesus’s disciples, who have so often failed to grasp his parables 
(Mark 4:10).28 Here the parable validates the gospel’s ability to cross bound-
aries and open locked doors. In Matthew, the woman uses the language of 
the community of faith to address Jesus—“Lord, son of David, have mercy 
on me!” (Matt. 15:22)— so that by the end, Jesus is deeply moved by her faith: 
“O woman, great is your faith!” (15:28). She plays an educative role in how 
readers are to approach him, with the same openness and trust: “This woman 
. . . not only becomes for us gentiles the forerunner of our faith, but her reply 
to Jesus teaches us how to speak.”29

The wider narrative context in both Gospels is that of bread and eating 
(Mark 6:6b–8:21 // Matt. 14:1–16:12), with the two feeding stories— one in 
Jewish, the other in gentile territory— and the banquet for Herod’s birthday.30 
The Syrophoenician/Canaanite story functions as a metaphor for the inclu-
sion of the gentiles. It presents a vision of the grace of God, revealed in Jesus, 
crossing boundaries to those on the outside. The encounter with Jesus outlines 
the shape of the church’s ministry. In the end, for Mark, Matthew, and their 
communities, Jesus’s engagement with this gentile woman plays a decisive role 
in dissolving the boundary between Jew and gentile, demonstrating the true 
nature of discipleship and the inclusive character of Christian community.31

24. So Iverson, Gentiles in the Gospel of  Mark, 52–54; Rhoads, “Jesus and the Syrophoeni-
cian Woman in Mark,” 355–57.

25. Zimmermann, Puzzling the Parables of  Jesus, 137–50.
26. Keener, Gospel of  Matthew, 415–18.
27. Marcus, Mark 1–8, 468–71.
28. See Lee, “Faith of the Canaanite Woman,” 12–29; Lee, “Clean and Unclean.”
29. Hauerwas, Matthew, 144.
30. For a reading of this story that pays attention to its literary setting, see Moloney, Gospel 

of  Mark, 144–48.
31. Scholars disagree on whether Matthew stands outside Judaism (Jewish- Christian) or 

within it (Christian- Jewish); Carter, Matthew, 66–91, takes the former, majority view, while 
David C. Sim, Gospel of  Matthew, 109–64, takes the latter view.
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The last story of a woman in Jesus’s ministry in Mark is the widow who, 
despite her poverty, gives to the temple treasury from her means of subsistence 
(Mark 12:41–44).32 The woman functions as a contrast to the scribes who love 
ostentation and seek honor (12:38–40), as well as to the rich who contribute 
from their largesse; her gift is interpreted by Jesus as of infinitely greater 
value.33 She is a model of the truly devout person of faith who, in comparison 
to the rich man, shows the generous disposition of authentic discipleship 
(10:17–31). The widow displays her total love of God with heart, soul, mind, 
and strength (see 12:28–34),34 revealing the values of God’s reign. The story 
points to women characters “who exemplify the demands of followership, 
from bold faith in Jesus’s life- giving power to self- giving in parallel to, or in 
recognition of, his self- denying death.”35

Mary and the Matriarchs

The mother of Jesus appears in the first two Gospels, although, as Mark 
contains no birth story, Mary is not present in the early parts of his Gospel. 
Her one appearance in Jesus’s ministry in Mark, apart from a solitary men-
tion (Mark 6:3 // Matt. 13:55), is ambiguous. In the context of the dispute 
over the demons, where the Markan Jesus is accused of working under satanic 
power, his family tries to restrain him, perhaps in an effort to protect the 
family honor (Mark 3:21, 31). Jesus turns instead to his disciples as his true 
family: “Whoever does the will of God, that one is my brother and sister and 
mother” (3:35). In Matthew’s version, where Jesus says much the same, there 
is no mention of the family’s attempt to restrain Jesus (Matt. 12:46–50); the 
gathered disciples have priority over the family in relationship with Jesus. 
But in Mark, there is a sense of his mother and family not comprehending 
his mission: “The members of his blood family are unable to understand the 
urgency that drives Jesus in his task of proclaiming the kingdom. . . . They 
are ‘outside’ the kingdom preached by Jesus.”36

What makes a difference in Matthew is the birth narrative. Admittedly Jo-
seph plays a more prominent role than does Mary: the annunciation comes to 
him (in a dream), and he makes the decision to marry her (Matt. 1:24)— despite 
his initial reservations— then later to flee from Bethlehem to Egypt (2:13–15) 

32. On gifts to the temple treasury, see A. Collins, Mark, 587–89.
33. France, Gospel of  Matthew, 491–93.
34. A. Collins, Mark, 590.
35. Malbon, “Poor Widow in Mark,” 123.
36. Moloney, Gospel of  Mark, 82.
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and finally to settle in Galilee (2:19–23). Joseph acts as a truly righteous per-
son, in the tradition of his ancestor Joseph: he is just and merciful, portrayed 
as an entirely appropriate adopted father who cares for the vulnerable mother 
and child. It may seem a male- oriented picture, but nursing mothers stand in 
need of support in the demanding task of nurturing infants, a support that 
does not negate any strength of character.

Yet Mary’s role is not passive and certainly not negligible in Matthew’s 
birth story. The four unexpected women in the patrilineal genealogy point 
forward to her (Matt. 1:1–17): Tamar, who organizes offspring for herself 
through her father- in- law, Judah, alerting him to his responsibilities (Gen. 
38; Matt. 1:3);37 Rahab, a Canaanite prostitute of Jericho who protects the 
Israelite spies and is spared the destruction along with her family (Josh. 2; 
6:22–25; Matt. 1:5);38 Ruth, a gentile woman of faith and fortitude, who leaves 
her home behind to embrace Israel and whose mother- in- law arranges her 
marriage to Boaz (Ruth 1–3; Matt. 1:5);39 and the “wife of Uriah,” Bathsheba, 
whose sexual abuse by David leads to their second son, Solomon, becoming 
David’s successor (2 Sam. 11:1–12:25; 1 Kings 1–2; Matt. 1:6).40

Each matriarch stands both within and without the ordinary line of 
descent: by ethnic identity, the means by which she becomes pregnant, or 
unconventional behavior. What they share is a “common dynamic” in which 
each threatens the status quo and each is, in turn, under threat herself.41 
Any irregularities in their path to motherhood do not make them sinners.42 
On the contrary, each is a hero in the story of Israel, placed in the line of 
descent from Abraham and David, conspicuous among the other biblical 
women (some of them better known) who remain invisible. Mary stands in 
their tradition because of the unusual nature of her pregnancy, but her faith 
and courage are implied in the story. If  anything, she exceeds them because, 
in her miraculous pregnancy, she becomes the mother of the Messiah. The 
matriarchs are her foremothers in faith and courage, and she follows in their 
footsteps, linking hands with them across the generations. When the wise 
men arrive, it is Mary and her infant son whom they joyfully see, which 
leads to their worship of him; with her son she occupies center stage in 
this tableau (Matt. 2:11).43 Together these women represent a female nar-

37. On Tamar in Gen. 38, see Clements, Mothers, 40–67.
38. Clements, Mothers, 68–95.
39. Clements, Mothers, 97–118.
40. Clements, Mothers, 121–44.
41. Gaventa, Mary, 107–10.
42. Moloney, Living Voice of  the Gospel, 132–34.
43. Clements, Mothers, 194–230.
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rative line running through Matthew’s Gospel in Jesus’s ministry,44 a line 
focused on those on the margins and on shaping an inclusive community 
that welcomes them.45

Another matriarch who features in Matthew’s story is Rachel, wife of Jacob 
and mother of Joseph and Benjamin (Gen. 29–35; Matt. 2:17–18). This refer-
ence forms part of the five Old Testament quotations throughout Matthew’s 
birth narrative, tying the story of Jesus to the story of Israel. This particular 
quotation goes back to the exile and the time of Jeremiah, who prophesied 
the desolation of God’s people (Jer. 31:15), but it reaches further back to the 
narrative of Jacob, his wives, and his children, at the beginnings of Israel as 
a nation. Rachel is the foremother of the Southern Kingdom, Judah, and 
Jeremiah depicts her weeping as her descendants are led into exile, where “she 
personifies the voice of sorrow.”46 Matthew connects this to the massacre of 
the baby boys in Bethlehem, as Jesus replays and relives (“recapitulates”) the 
story of Israel, achieving that covenant righteousness so often absent.47 Rachel 
is the grieving “mother in Israel” (Jer. 31:15), her tears representing those of 
the Bethlehem mothers and also her descendants, whose deaths foreshadow 
that of Jesus himself.48

More extraordinary still is that at the end of a list of male begettings God 
bypasses the male line altogether and effects the incarnation— the presence 
of Emmanuel, “God with us” (Matt. 1:22–23)— through the female line alone 
(1:16). As a virgin, Mary is the guarantor of Jesus’s humanity; he is not half- 
human and half- divine but wholly human in and through her femaleness, as 
well as wholly divine. The genealogy is significant for Jesus’s adopted father 
and for the traditions of Abraham and David, which shape Jesus’s identity 
throughout the Gospel— but his humanity is dependent solely on his mother.49 
Though a man, he is conceived, nurtured, and born only of a woman. That 
gives the Matthean (and Lukan) Jesus a profound connection with women 
that other men do not possess.50 The virginal conception is a key theological 
point in understanding not only the incarnation but also Jesus’s relationship 
to women.51

44. Elaine Mary Wainwright sees Matthew’s inclusive vision marred by the way women are 
silenced (Towards a Feminist Critical Reading, 325–29).

45. Lee, Friendly Guide to Matthew’s Gospel, 13–15.
46. Kennedy, “Jeremiah,” 445.
47. Boring, “Gospel of Matthew,” 146–47.
48. O’Connor, “Jeremiah,” 276.
49. On the virginity of  Mary in Matthew and Luke, see B. Byrne, Lifting the Burden, 

26–27.
50. For more on this theme, see chap. 9, “Women and the Virgin Mary.”
51. See Clements, Mothers, 166–68.
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