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CHAPTER 1

INTRODUCTION

Contexts
Legal Context of Ministry

My ministry context is Hyatt International Ministries, Inc., a free-standing organization that functions interdependently with other parts of the Church.  A Texas, non-profit corporation established in 1984 by my husband and me, it serves us as a vehicle for equipping and training God’s people.  Our mission statement is:  
To do our unique part to fulfill the Great Commission by teaching, in word and deed, the message Jesus taught in word and deed through relying on the means He provided (the Holy Spirit) in partnership with others of like faith and vision.

To accomplish this, we have developed four distinct “spaces” for ministerial service.  These include Hyatt International Ministries, Hyatt Press, International Christian Women’s History Project, and Nations Bible College.

        Hyatt International Ministries provides support for general aspects of the ministry by nurturing relationships, maintaining an office, reporting to the government, and coordinating ministry opportunities. 
        Hyatt Press exists to disseminate the message through the printed page, audio books and tapes, and the Internet by operating a publishing company, producing material for the other aspects of the ministry, and generating income.
        The International Christian Women’s History Project builds relationships to advance the message of biblical equality by informing, inspiring, and involving people through the International Christian Women’s Hall of Fame, the International Christian Women’s Research and Teaching Center, and publications that write God’s women back into history.
[1]  
        Nations Bible College is being developed to facilitate structured learning and teaching opportunities through the development of accredited undergraduate and graduate curriculum to train teachers and make disciples of Jesus.
Theological Context of Ministry
Theologically, Hyatt International Ministries is biblically conservative, faith-oriented, and facilitates the present-day activity of the Holy Spirit.  We reflect a classical, early Pentecostal (1900-05) theological character similar in many respects to that demonstrated by the early Friends (1650-1690) and the approach of Jesus Himself as expressed in the Gospels and the Book of Acts.
[2]  We are concerned with providing sound biblical knowledge of God and with facilitating the activity of the Holy Spirit among believers, drawing from both biblical and historical studies to do so.  Our desire is to see genuine Christianity prevail over fallen culture and anthropocentric religion. 

The starting point of my personal theology is the person of Jesus Christ as demonstrated through the principles He taught by word and deed in the Gospel accounts.  These, I believe, have continued without diminution in the person and activity of the Holy Spirit.  In that the Spirit is now potentially living in and through believers, we should expect to carry on the work of Jesus in our day.  This is contingent on our abiding in Him, basing our lifestyle on the principles demonstrated by Him, and receiving the empowering of His Spirit to do so.  Within this philosophical framework, I am comfortable with the main biblical/theological tenets of George Fox and the early Quakers (1650-90)
[3] and with Charles Parham and the early Pentecostals (1900-c.a.07).

Personal Context of Ministry

Although my birth family was more concerned about integrity than with religion, I grew up with an innate respect for God in the United Church of Canada and later in the Anglican Church of Canada.  While involved in these denominational milieus, God met me supernaturally during personal devotions and congregational activities in such a way that I have always had a sense of divine destiny, a sense of being called by God for His purpose.  When I was an eight-year-old in a United Church of Canada Sunday school class, for example, we were studying the life of Paul from the Book of Acts when I heard the Voice of the Lord ask, “Would you be willing to die for me?”  In retrospect, I can see that He was teaching me the reality of His love for me, the mutuality of that love, and the depth of commitment involved in that love.
Further encounters with God also shaped my early life and thinking.  At 18, for example, while attending a Leighton Ford Crusade, I became aware of salvation as presented by Evangelicals.  Until that time, I was enjoying daily fellowship with the Lord, especially through personal Bible reading, and I was not really concerned about the afterlife.  Following the Leighton Ford Crusade, however, I accepted as fact that I was “saved” and would go to heaven when I die.  This event occurred only four months before I went away to college and prepared me for the rich campus fellowship experience provided by Inter-Varsity Christian Fellowship.
For over a decade, Inter-Varsity continued to play a vital part in my Christian development and emerging ministry.  Following college and during my days as a public school teacher, it provided the loose fellowship and motivation that enabled me to pioneer Inter-Varsity groups in high schools and junior high schools and to be involved in youth camping and conferencing.  Also, through hosting Inter-Varsity workers in my home, I was baptized in the Spirit and came into a whole new dimension of dynamic, Christian experience.  
In 1973, I was happily engaged in teaching adults in the New Brunswick Community College in Eastern Canada.  I owned my first, brand-new car.  I had just found a good church home.  I had friends and earthly security.  Life was good!
Nineteen seventy-three was also the year of the tri-annual Urbana Missionary Conference, a gathering sponsored every three years by Inter-Varsity Christian Fellowship on the Champaign-Urbana campus of the University of Illinois.  It gives every student generation the opportunity to be confronted with the challenge of global missions.  As an active IV member and sponsor, I had attended the 1967 and 1970 events.  These had been interesting experiences, affording me the opportunity to sit under the teaching of Evangelical leaders such as John Stott, David Howard, Warren Wiersbe, and the late Paul Little.  In these conferences, however, nothing particular had happened in my life.

But 1973 was different.  I had an encounter with God that forever changed the course of my life.  Until then, the college classroom had been my mission field.  From that point on, however, the context of my awareness and sense of responsibility in ministry has been global.
It began on the morning of December 30, 1973, during the plenary session in which Elizabeth Elliott-Leitch spoke.  As this veteran missionary eloquently described “The Place of Women in World Missions,” the Spirit of the Lord came upon me in an unmistakable way, and I knew I was hearing God’s Word directly to me through the speaker’s words.  This experience was a dramatic confirmation that the recent prompting toward missions beyond the boundaries of Canada was, indeed, genuinely of Him.  He had, indeed, assigned me to carry the Gospel to the nations.  
In retrospect, that God should use Elizabeth Elliott-Leitch to speak to me was ironic.  An Evangelical with firm, patriarchal theology, she was being used prophetically by God to confirm His Word to me, a Charismatic believer.  Essentially, she said, “You can obey God even though you are a woman.  Don’t worry about what you think are obstacles.  Give those obstacles to God.”  Indeed, I was aware of what seemed like immovable, insurmountable obstacles to my fulfilling God’s call.  I was a woman hemmed in by a conservative, Canadian culture, and held in check by traditional, patriarchal ecclesiology.  In my secular classroom, I was free and very successful, but in the church world—where the men had things pretty well tied up—I was only a woman!  Deep inside, however, I had known from the age of 15 that God had called me to leadership in His Body.  But how to do it seemed impossible!  Now—thank God!—I was hearing that He Who was calling me was the One Who rules.  He would make a way!  Praise the Lord!  But He still had more to say to me that day.

Following Elliot-Leitch’s morning session, in an effort to attach something concrete to this call of the Holy Spirit, I made my way to the campus armory.  There, every Evangelical missionary organization imaginable had an exhibit and representatives ready to enlist recruits for God’s Missionary Army.  As I entered the armory, the Spirit of the Lord came upon me again in a way so powerful that I could not stay.  I returned to my dorm room to investigate the full meaning of what I was experiencing!  I read my Bible and prayed, and God spoke very clearly to me through two passages. 

Psalm 67:  1O God, in mercy bless us; let your face beam with joy as you look down at us.  2Send us around the world with the news of your saving power and your eternal plan for all mankind. . . .  6,7For the earth has yielded abundant harvests.  God, even our own God, will bless us.  And people from remotest lands will worship you. (The Living Bible)

Hebrews 2:  1So we must listen very carefully to the truths we have heard, or we may drift away from them.  2,3For since the messages from angels have always proved true and people have always been punished for disobeying them, what makes us think that we can escape if we are indifferent to this great salvation announced by the Lord Jesus himself, and passed on to us by those who heard him speak?  4God always has shown us that these messages are true by signs and wonders and various miracles and by giving certain special abilities of the Holy Spirit to those who believe.  God has assigned such gifts to each of us. (The Living Bible)

I came away from that encounter with God knowing several things.  First, God and only God was the One calling me.  Second, I was not to align myself with Evangelical mission boards that might have policies restricting the manifestation of His Spirit because He wanted me in circumstances where His manifest signs and wonders could openly confirm His Word.  Third, He would be the One Who would assign me and send me, and His sending me would have worldwide impact. 

Back home in early January 1974, I submitted my resignation which would take effect the following July.  After researching several Bible colleges, I chose Christ for the Nations Institute in Dallas, Texas.  On the cutting edge of the Charismatic Revival, it was “friendly” in relationship to my professional status and age (27), and, as a missionary organization, it would nurture the missionary vision God had imparted to me.  In August 1974, I left behind the security of my homeland and of secular employment, and I enrolled at C.F.N.I, looking only to Jesus, “the author and finisher of [my] faith” (Heb. 12:2), who would never leave me nor forsake me (Heb. 13:5-6).  
Upon graduation in 1976, I married a C.F.N.I. friend, Eddie L. Hyatt.  With very different cultural and religious backgrounds, but with a common call and uncompromising commitment to God, we have pressed on together to know the Lord and to fulfill His assignments for us.  Now, a quarter of a century later, we once again live on the Christ for the Nations campus under the shadow of the world headquarters building of this global ministry with its vast literature distribution, its more than 40 international Bible schools operated by nationals, and its more than 10,000 native churches.  Eddie teaches part time for C.F.N.I., but I have felt led to remain independent, charting my course to develop fresh spaces for ministerial activity and innovation.
In the ensuing 25 years between our first residence on campus and now, Eddie and I have partnered as equals in full-time, faith ministry.  We have pioneered churches, founded and directed Bible Colleges, and founded and directed a Christian school for children.  We have supported missionary endeavors in many ways in many nations and have traveled overseas.  I have ministered personally in Canada, the United States, and Africa, where I was privileged to be involved personally in an event that changed a nation.  It happened in The Castle in Accra on August 2, 1983, when Ghana’s Head-of-State, Jerry J. Rawlings, accepted Jesus, ceased his severe persecution of believers, and moved Ghana from communism to Christianity.  I have worked intimately alongside some of the Pentecostal missionary statespersons of our day such as T. L. and Daisy Osborn and Freda Lindsay.  For the past decade, through ghost-writing teaching manuals for international ministries, I have “ministered” in over 40 nations, and more recently through my own writings, I have been reaching countless nations from Australia to Zimbabwe, from England to Japan, from Russia to Malaysia.  These endeavors have not been merely projects or events, but are, in fact, geared to what I see as my part in closure-oriented involvement in the Great Commission.
Over the years, I have learned many things including what to do and what not to do.  Although I still have much to learn, I hope I have learned to be discerning where I was once naïve about the Church, about ministry, and about world missions.  All of this leads me to say that Hyatt International Ministries, Inc. may be my main legal context of ministry, but the real context out of which I minister involves what I have shared in this self-portrait.  The real context for ministry is inside where I interact with the Holy Spirit and the Word of God.

 

Statement of the Problem 
I have become increasingly aware that if we are to fulfill the Great Commission, we must not only go and teach in obedience to Christ’s command, but we must go and teach through words and actions the message Jesus taught by word and deed.  The development of this awareness arises from a mix of biblical understanding, spiritual revelation, and personal encounters with God and other people as I have endeavored to fulfill God’s will.  In all of this, I have been cogently aware that my experience of empowerment and leading by the Holy Spirit is diametrically opposed to the restrictions and expectations imposed on me by the Church on the basis of my gender.  These restrictions and expectations are not confined to ministry but, in fact, dictate what I should think and how I should behave in every aspect of my life.
Prompted, I believe, by the Holy Spirit, and motivated by my personal dilemma and that of my sisters, I have conducted biblical, theological, and historical research to discover the reasons for this crippling discrepancy.  As a result, I am persuaded that the crux of the problem is the way we think about womanhood—our theology of womanhood.  This is important because the way we think about anything determines how we behave toward that person, place, or thing.  
The Church’s traditional theology of womanhood is unequivocally patriarchal, ascribing to women an inferior condition, a secondary importance, and a subordinate status.  Consequently, under authoritative male headship, covering, and control, women have, at the best of times, been “honored” as second-class citizens.  They have been dominated, marginalized, and occasionally patronized, while men have been elevated.  However, I am firmly persuaded, as a result of my research, that the traditional theology of womanhood is a perversion of the biblical message and a serious aberration of Jesus’ message.  This being the case, the goal of this applied research project is to answer the question:  What is a viable theology of biblical womanhood for Bible-believing, Spirit-oriented men and women? 

In particular, I am addressing believers who ascribe to a Pentecostal, Charismatic, or Revival experience and who maintain a conservative view of Scripture.  My project has been to develop a course that affirms women as equals with men in terms of substance and value, function and authority, privilege and responsibility.  It is a course that Spirit-oriented believers can use to advance this egalitarian theology of womanhood that correlates with the Bible, accurately interpreted, and with the activity of the Spirit, respectfully observed in church history.  This model of womanhood has as its theological starting point the teachings of Jesus.

Rational for Doing Ministry Project
Throughout the centuries, the Church’s theology of womanhood has been characterized by blame, a trait has made it easy to shame and tame women.  This theology of “blame” says that women are responsible for the fall of man and are, therefore, evil, inferior, unequal, and unclean.  This unbiblical thinking must be rooted out, not merely covered over by convenient modifications.
The tactic of shame is often the first line of aggression used against a woman who might be forgetting her “proper place.”  Shaming occurs in many different ways, but one common approach is defamation through labeling.  For example, such a woman would immediately be termed a feminist with a full spectrum of negative undertones intended.  Another is the designation Jezebel.  This slur is currently popular among some Christians who are quick to protect traditionally male turf from gifted women leaders.  The patriarchs applaud submissive women who teach male authoritative headship and female subordination and who denounce their egalitarian sisters as “Jezebels.”
[4]  Many believing women, unsure of themselves and ignorant of their theological rights, shy away from behavior that would prompt such defamation.
The theology of blame has also made it relatively easy to tame highly motivated women of God.  Patriarchs accomplish this through doctoral corollaries.  For example, based on the faulty premise that women alone were responsible for the fall, doctrines of unilateral female submission and female subjugation in all venues of life have been firmly established as norms. To break these norms is to invite the sordid reputation of being rebellious with the quick reminder that “rebellion is as the sin of witchcraft” (I Sam. 15:23).  Indeed, these doctrines serve to tame women.

This traditional, theological context of “blame, shame, and tame” is not biblical, logical, or acceptable.  These alone are adequate reasons driving this doctoral project, the purpose of which is to provide a means of teaching a biblically accurate and Spirit-informed theology of womanhood.  Additional, important reasons further strengthen the case.
1.                  The traditional theology of womanhood springs from pagan concepts and human traditions, not from biblical concepts.

2.                  The traditional theology of womanhood gives rise to “convenient” doctrines that, because they are simply modified forms of the traditional theology of womanhood, continue to propagate traditional error and subjugation.

3.                  The traditional theology of womanhood hinders fulfillment of the Great Commission because the hierarchical message being propagated is at odds with the egalitarian teaching of Jesus.

4.                  The traditional theology of womanhood leads to confusion and inner conflict resulting in unhealthy attitudes and actions among Christian women.
5.                  The traditional theology of womanhood produces abusive behavior toward women.

6.                  The traditional theology of womanhood serves as fodder for erroneous perceptions of biblical manhood.

7.                  The traditional theology of womanhood drives many women away from Christianity.

Rationale 1:  The Problem of Pagan Influence in the Foundation
of Theological Formulation about Womanhood

The Church’s traditional theology of womanhood does not spring from biblical truth alone.  In fact, the prevailing influence in the foundational theological formulation regarding womanhood came from the pagan presupposition that woman is inherently evil, inferior, unclean, and unequal.
[5]  The church fathers who, because of such influence, laid a faulty foundation upon which they constructed the Church’s traditional theology of womanhood.  Alvin John Schmidt points out that they “were more influenced by pagan culture than by Christ, whose name they ritualistically confessed,”
[6] and John Temple Bristow shows clearly that the philosophies of pagan cultures influenced the Church’s theology of womanhood and that they “were no friend of woman.”
[7]  The following statements are random samples of the ungodly persuasions held by some of the most significant church fathers.
        Clement of Alexandria (ca. a.d. 150-220) believed that every woman should blush because she is a woman and that a man’s beard was a sign of his superiority over woman.
[8]
        Tertullian (a.d. 160-240), Father of Latin Theology, called woman “the Devil’s gateway.”
[9]  
        Origen (a.d. 185-254), the Church’s first systematic theologian, castrated himself.  He expressed his disdain for women, saying, “Men should not listen to a woman . . . even if she says admirable things, or even saintly things, that is of little consequence, since they come from the mouth of a woman.”
[10]  
        Ambrose of Milan (a.d. 340-397) believed that Eve was seductive and that this was “the origin of all evil and lies.”
[11]  
        Augustine (a.d. 354-430) may have been the most influential framer of orthodox Western theology.  It has been noted that he “bequeathed his sexual fears and hangups to Christian theology.”
[12]  His notion that only the man is made in the full image of God has been called the “ultimate core of misogynism.”  He said, “We should look upon the female state as being as it were a deformity.”
[13]
        Cyril of Alexandria (d. a.d. 444), patriarch of Alexandria, believed women are inferior and are not to teach men.  The story is told of Hypatia, a female mathematician and philosopher, who dared to contradict Cyril’s beliefs about women, particularly by teaching men mathematics and philosophy.  Consequently in a.d. 415, his monks murdered her in the church and then burned her flesh as they tore it from her bones.
[14]
        Chrysostom (a.d. 347-407), patriarch of Constantinople, is considered the greatest expositor and preacher of the Greek Church.
[15]  He said, “The woman [Eve] taught once, and ruined all.”
[16]  He, like Augustine, believed that women do not possess the image of God, and he linked her subordinate status to this deficiency.
        Jerome (a.d. 340 - 420), recognized by some as the ablest scholar of the ancient Western Church, said, “Woman is a temple built over a sewer.”
[17]  He also said that “women, especially those who assumed leadership roles in religion were ‘miserable, sin-ridden wenches.’”
[18]  It was his opinion that if a woman wanted to serve Christ, “she will cease to be a woman and will be called a man.”
[19]
It is true that traces of support for womanhood can be found scattered among the writings of the church fathers.  Chrysostom, for example, commended Junia (Rm. 16:7), saying, “Oh, how great is the devotion of this woman [Junia], that she should be even counted worthy of the appellation of apostle.”
[20]  However, the prevailing tone of their writings is markedly negative.  Indeed, the Church’s theology of womanhood is rooted in a dastardly mindset derived, not from Jesus Christ, but from men whose minds were steeped in the mores of fallen culture and the pagan philosophies in which they were trained.  Assuring the permanence of these ideas in the theology of the institutional Church was the revered Aquinas who used Aristotelian philosophy to systematize Roman theology.  Thus, the male superiority/female inferiority, male rulership/female subjugation, and male dominance/female subservience formula was firmly rooted as a permanent tenet of the Church’s traditional theology.  As a result, sexist presuppositions prevail in the Church and provide a misogynous starting point for biblical interpretation regarding womanhood.
Only during periods of revival when the Holy Spirit has momentarily loosed the stranglehold of patriarchal culture and hierarchical religion, has the lifting of women toward equality with men occurred.
[21]  This welcome tendency affirms the doctrine of gender equality presented in the Creation records of Genesis.
[22]  It agrees with the attitude and behavior of Jesus toward women during His earthly life.
[23]  And it is confirmed by the Spirit of God in the New Creation.
[24]
In Christendom today, numerous voices proclaim their beliefs about womanhood, and most of them echo the orthodox view of womanhood.  Liberals are, perhaps, the main exception, as they march defiantly to Sofia and goddess worship.  The Fundamentalists continue their stance advocating the silence and subordination of women, and the Roman Catholic hierarchy continues with unyielding resolve to retain their “old boys’ club” philosophy.  Meanwhile, the Evangelicals, continuing their debates over biblical interpretation, exhibit a full spectrum of perspectives.
[25]  Pentecostals, Charismatics, and Revival people normally promote the public ministry of women, but usually under the jurisdiction of a man.  In some cases, women occupy positions of ecclesiastical authority, but women filling these “offices” submit to a man on a higher rung of the ecclesiastical ladder.  Even those who support this advancement for women still maintain the authoritative headship of the man in the home, a situation that is further evidence of the continuing grip of the traditional theology of womanhood.
[26]  On the other hand, a growing number of Conservative, Spirit-oriented believers, including myself, proactively promote an egalitarian theology of womanhood that is rooted in the Bible, accurately interpreted, and the activity of the Holy Spirit in history.

One of the main arenas in which to observe Pentecostal/Charismatic trends is the International Charismatic Bible Ministries, a broad-based fellowship of church leaders founded by Oral Roberts with headquarters in Tulsa, Oklahoma.  I have been following developments in this fellowship from its inception in 1986, and recently I attended the annual conference in Tulsa.  From that experience, I can attest to the fact that patriarchal orthodoxy is alive and well among these modern Charismatics.  Carlton Pearson, whose presentation was laced with sexist humor, reminded the delegates that Adam’s “listening to his wife” is the root of sin and that men today must be careful not to be led by the “crackle” of a woman’s voice.  He shared how, when he was a child, his grandfather would warn him repeatedly that “Eve” is short for “Evil.”  His colleagues, Jim Ammerman and Charles Green, did a fine job warning the men that women are seductive and will readily accommodate the fall of ministers.  On the feminine side of things, leading Charismatic women, Lindsay Roberts, Cheryl Prewitt Salem, and Kathy DuPlantis, bolstered the male egos and conducted a women’s luncheon that reinforced the secondary, subordinate, and inferior status of woman.

By all appearances, the traditional theology of womanhood seems to be tightening its grip on the Spirit-oriented Church.  Further evidence of this is C. Peter Wagner’s new book, The New Apostolic Churches, in which all 18 contributors are men.
[27]  In fact, in this book, “Apostle” John Kelly intentionally voices his patriarchal position.  He writes, “I believe one of the main things the current apostolic movement will restore is biblical manhood in the leadership of the Church.”
[28] Although his network of Antioch Churches and Ministries ordains women, Kelly strongly contends that only men can govern.  
Viv Grigg, in his currently popular book Cry of the Urban Poor, espouses a similar position.
[29]  He confesses that, “In contrast with their oppressed status in many societies, the roles given them [women] in the Scriptures seek to uplift women.”  He goes on to say, “There is, however, a limitation on women fulfilling eldership roles in the church. . . . The key element identified by Paul is not exercising an authority role over men.”
[30]  In this, he articulates his adherence to the core, patriarchal, pagan values of the traditional theology of womanhood.
Rationale 2:  Disobedience to the Great Commission

In the Great Commission (Mt. 28:18-20), Jesus tells the Church to teach the people of the nations to obey “everything I have commanded you.”  In other words, we are to teach people the message and lifestyle of Jesus.  Since Jesus’ message in word and deed was egalitarian, the Church’s theology, being hierarchical, is at odds with Him.  Furthermore, since Jesus’ message is central to the Great Commission, is it not true that the Church has been disobedient to the Great Commission? 

Later in this dissertation, Jesus’ theology of womanhood serves as the starting point for the development of a biblical theology of womanhood.  For now, it should simply be noted that the traditional theology of womanhood, which puts man in authoritative rulership and woman in subordinate servanthood, runs counter to Jesus’ teachings.  Even apart from specific teachings regarding women, Jesus stated an overarching, egalitarian principle when He declared, “You know that the rulers of the Gentiles lord it over them, and those who are great exercise authority over them. Yet it shall not be so among you . . .” (Mt.  20:25-26).  Furthermore, other passages in both the Old and New Testaments are subject to Jesus’ teaching.  In issuing the Great Commission, Jesus intended the messengers to carry His message.  This message, clearly understood, is, among other things, an egalitarian theology of womanhood, and unless this is an integral part of the Church’s teaching, it is fair to ask if the Church is, in fact, obeying the Great Commission.

Rationale 3:  Convenient Modifications of the
Traditional Theology of Womanhood

Recently an influential Christian woman, in a television interview with other leading Spirit-oriented women, caught my attention when she said, “In the spirit we’re equal, but in the natural it’s different.  In the natural, my husband is my head, so I submit to him.”  This statement clearly summarizes the idea currently popular among Pentecostal, Charismatics, and Revival people.  It is a convenient theology because it acknowledges that equality exists in the Spirit without challenging the traditional theology that relegates secondary status to women.  This modification of traditional theology recognizes that all Christians are to live according to the Spirit, where, as this woman correctly suggests, she is man’s equal.  This woman’s “theology of convenience” simply amplifies the need to articulate a biblically accurate, Spirit-informed theology of womanhood.  
“Theologies of convenience” only seem to give women improved status.  In fact, they remain patriarchal to the core.  Built on the conventional premise of the male’s divine right to rule, these theologies are simply convenient modifications to the traditional theology of womanhood.  They are designed, perhaps, to placate unsuspecting women, to use naïve but eager women to advance their own ministerial agendas, to accommodate strong and gifted women leaders, and to facilitate the reality that God does anoint women.  Nevertheless, these theologies have as their starting point pagan premises and the values of traditional theology.  The patriarchal premise remains intact:  Women serve, but men rule.
Rationale 4:  Confusion, Pain, and Games
 among Believing Women

The traditional theology of womanhood is damaging to women in many ways, producing confusion and behavior contrary to healthful Christian living.  This damage may not be observable to the unwary eye but it constantly lurks just below the surface.  At times, it bursts into clear view for all who will, to see.  This was the case with Evelyn.

Evelyn was an honor student in an acclaimed, Charismatic seminary in the spring of 1995. At the time, she was in her mid-30s, had never married, and was diligent in her pursuit of her divine destiny.  She had already received a Master of Arts with honors in Biblical Literature and would be receiving her Master of Divinity with honors in a few weeks.  But she was not prepared for the crisis she was about to experience.
It happened one day in Practice Preaching class when one of the men, taking his turn to practice preaching, skillfully delineated the traditional view advocating the subordinate status of women.  Another woman, commending the young man for his impressive oratory, mentioned in passing, however, that she did not agree with his theological content.  The professor exploded!  Approaching the woman, he shook his finger in her face, and shouted, “Don’t argue with the Bible!  He’s right, and you had better get it straight!  As a woman, you must submit to man.  God made him head over you.”

Time stood still.  Evelyn was stunned.  It was as though a butcher knife had stabbed her heart.  For hours, she agonized, looking for relief that would not come.  Finally, in the wee hours of the morning, she wrote these words:
To a Man – From a Woman
I feel crushed, cast down, buried alive,
Burned on your funeral pyre while you yet live.
I am sad because you would sentence me to subservience;
Because you would have me smile always and never talk;
Because you would have me sit at your feet, obey your voice and call you my Lord;
Because you would control my world, my actions, my days, and say it is because you love me.
I am sad because you hide behind our God.
You say you are theologically correct,
But in essence, your hermeneutics are faulty
And your exegesis is poor, if it even is.
You deceive yourself.
You would control me because you do not feel secure in being you.
You reinforce your ego at the altar of my sacrifice.
You say, it is the godly way,
And yet, God does not act so.
 You would keep me in your shadow,
Encased in your personality, which is bondage to me, but more comfortable for you.
 You do not fathom the chains you wrap around my ankles.
Surely you do not, or you would stop.
You would define my place,
Censor my words and consume my talents.
Most of all, you would deny me my calling,
My responsibility to answer to my God.
Do you honestly think our society would run more smoothly if I functioned totally under your thoughts and ideas?
Should you be pleased if I had no thoughts?
Then buy a computer and design your own program.
Clone a robot.
Let me be me.
Respect that I, too, am made in the image of God.
Understand that I have hopes and dreams, and a need to know more than just the confines of your world.
Believe that I will love you and admire you and respect you, just for being you.
Know that I need your strength, your presence, and yes, even your weakness.
You want my devotion,
Then refrain from squashing me under your thumb.
I am resistant under force.
Oppression sows seeds of bitterness in my soul which are difficult to weed out.
I do not desire to be discordant.
I desire to walk in harmony.
Let us walk together,
Under the rule of Our Lord.
(Used by permission)
This incident illustrates the ignorant behavior Christian women commonly encounter in the Church.  Far more common, however, is the subtle behavior exhibited by women of the Church who have accepted marginalization and subjugation as their fate as women.  They live in the shadow of a husband or other designated man from whom they derive their identity and purpose in life.  The words of Mrs. J. Fowler Willing, written in 1898, still ring true today.  She charges that the average Christian woman “contents herself with shining, like the moon, with borrowed splendor, as the mother, sister, or wife of the great so-and-so.”  She continues, “[She has] left her talent in its napkin while she has been obeying the world’s dictum by helping to make the most of his.”
[31]
Still other women openly subscribe to the theology of male domination/female subjugation.  Privately, however, they either become hopelessly depressed through lack of personal control of their lives, or they compensate for the lack of personal control of their lives by becoming skillful manipulators.  By this behavior, however, they deny the position they profess!  An example of this is a well-known woman minister who recently explained that the advancement of Christian women is a game and that she is just playing the game of male rulership/female subjugation in such a way as to advance herself personally. 

Rationale 5:  The Theological Roots
 of the Abuse of Women

Not only does the traditional theology of womanhood engender destructive attitudes within women, but it also produces abusive behavior toward women and a resultant low self-esteem among women of faith.  For example, feeling fully justified by the traditional theology of womanhood, King James I of England (b. 1566, ruled 1603-25), commissioner of the Authorized King James Version of the Bible (1611), could unashamedly vent his intense hatred of women.  Once crowned, he vowed that he would take every opportunity to trample women into permanent invisibility.
[32]  Also deriving justification from the traditional theology of womanhood, the highly touted Puritans carried out unspeakable atrocities against the Spirit-filled, Quaker missionary women in the Massachusetts Bay Colony in the seventeenth century.
[33]
Prior to the era of King James and the Puritans, however, the medieval Church had sanctioned the beating of wives, calling it “chastisement” and basing it on the “headship” supposedly espoused by 1 Corinthians 11:3.
[34]  Because it was believed that woman had sinned more than man, it was taught that men were doing God’s will when they made women suffer.  “Men were exhorted from the pulpit to beat their wives and wives to kiss the rod that beat them.”  In the thirteenth century, the Laws and Customs of Beauvais advised men to beat their wives “only within reason” since an excessive number of women were dying of marital chastisement.
[35]  The Decretum of 1140 said, “It is right that he whom woman led into wrongdoing should have her under his direction so that he may not fail a second time through female levity.”  Friar Cherubino’s fifteenth-century Rule of Marriage said,

Scold her sharply, bully and terrify her.  And if this still doesn’t work . . . take up a stick and beat her soundly, for it is better to punish the body and correct the soul than to damage the soul and spare the body. . . . Then readily beat her, not in rage but out of charity and concern for her soul, so that the beating will redound to your merit.
[36]
Out of the Church’s sexist theology of womanhood arose the witchcraft frenzy of the medieval period.  Among its instigators was Thomas Aquinas (d.  1247) who was known as the “Angelic Doctor.”  A Dominican monk, he was appointed by Pope Leo XIII to the post of authoritative teacher of Roman theology.  Aquinas, more than anyone else, systematized Christian beliefs and harmonized them with Greek philosophy.  In this process, Aquinas drew heavily from Augustine and Aristotle, and so “the Greek deprecation of women became solidly infused within Christian theology.”
[37]  
Aquinas believed that a woman does not possess the image of God in the same way that a man does, and therefore, is spiritually inferior.
[38]  He also believed that woman is both biologically and intellectually inferior to man.  Quoting Aristotle, he said, “Woman is defective and misbegotten.”  He also said, “Woman is naturally subject to man, because in man the discernment of wisdom predominates.”
[39]  He said that women are not sufficiently wise, and therefore, must not be allowed to teach publicly (Summa Theologica 2a-2ae, 177,2).
[40]  In his opinion, a wife is lower than a slave because a slave may be freed, but a “Woman is in subjection according to the law of nature, but a slave is not.”
[41]  His hatred of women so dominated the scene that historian, Philip Schaff, writes,
If the horrible beliefs of the Middle Ages on the subject of witchcraft are to be set aside, then the bulls of Leo XIII and Pius X pronouncing Thomas [Aquinas] the authoritative guide of Catholic theology must be modified.
[42]
Aquinas was not alone in his belittling of women.  Odo of Cluny, in the twelfth century, wrote, “To embrace a woman is to embrace a sack of manure.”
[43]  Bonaventura was willing to concede that woman is “man’s equal in nature, grace, and glory,” but he agreed with Aristotle in saying,
Woman is an embarrassment to man, a beast in his quarters, a continual worry, a never-ending trouble, a daily annoyance, the destruction of the household, a hindrance to solitude, the undoing of a virtuous man, an oppressive burden, an insatiable bee, man’s property and possession.
[44]
The absolute hatred of women, fear of female sexuality, and disdain for marriage can hardly be imagined in our minds.  It is most clearly articulated, however, in a volume called The Witches’ Hammer (1486).
[45]  Written by Jakob Sprenger and Heinrich Institoris (Krämer), two German theologians, it is a landmark document about witches, womanhood, and the unspeakable torture that was ordered to be used against them.  In it, female sexuality is portrayed as demonic and women, in general, as evil, inferior, and deceitful.  It alleges that the word describing woman, femina, came from fe minus or fides minus meaning “less in faith.”
[46] As a result of this document and the persecution that it inflamed, it has been estimated that more than a million women were tried for the heresy of witchcraft and were burned at the stake.
[47]  The Church’s traditional theology of womanhood that fueled such atrocities is the same theology of womanhood, in modified form, that continues to grip believers today.
Gilbert Lee Dilley, in his Doctor of Ministry dissertation entitled Improving the Self-Esteem of Abused Women of Faith, relates how he and his congregation learned of the problem of abuse in their midst.
[48]  It happened one day when one of the deacons physically beat his wife in one of the church classrooms.  After extensive pastoral counsel, the couple went home, where, later that night, the husband strangled his wife until all of her bodily functions ceased.  Only a miracle kept her from dying.  According to Dr. Dilley,  
The husband admitted that physical violence had been used throughout the marriage.  He believed that his role as head of the household gave him the right to enforce control by whatever means necessary.  The wife stated that she believed that through submission, a positive confession of changing the behavior and pleasing her husband, she could make the violence end.  She believed that she caused the violence.  She stated that she was finding it more and more difficult to be pleasing enough to stop his rage.
[49]
Dilley states that “the assumed doctrine of male dominance in the Christian church holds a primary role in advocating inequality in relationships of men and women.”  He says that this assumption “places woman as a subservient individual, resulting in low self-esteem,” and that this low self-esteem causes the woman to yield “to abusive, dominant and submissive patterns.”
[50]  He continues, “With a faulty belief system, coupled with misinterpretation of scripture, women without help have no turning point.”
[51]
Indeed, a correct theology of womanhood is needed now!  In America during the Vietnam War era, for example, more women were murdered in domestic violence in America than men were slain on the battlefield.
[52]  Statistics show “that battering, incest, and other abuse occur in about the same percentage of Christian homes as is found in the general population”
[53]  And the Cape Cod Times (Oct.  13, 1992) reports:
Murder is the leading cause of death for young women in the United States.  Four women a day are murdered in domestic disputes.  A third of all women in the United States currently are victims of domestic abuse.  Domestic abuse is the No.  1 cause of emergency room visits by women.
[54]
Further, it has been estimated that a woman is beaten every 7.4 seconds, and this action proceeds from a belief system that feeds this behavior.  It has been noted,
The seeds of wife-beating lie in the subordination of females and their subjection to male authority and control.  This relationship between woman and man has been institutionalized in the structure of the patriarchal family and is supported by the economics and political institutions and by a belief system, including a religious one, that makes such relationships seem natural, morally just and sacred.
[55]
Abusive behavior reflects flawed theology.  As this fact confronts the Church, some groups are espousing a soft patriarchy that encourages men to rule as benevolent dictators and women to submit graciously.  This approach does not have integrity, however, since it is built on the faulty foundation of male rulership/female subordination derived from the pagan ideology that women are evil, inferior, unequal, and unclean.  It is not grounded in an accurate understanding of the message of Jesus.  It is, therefore, flawed.  On the other hand, behavior will have integrity when it emerges from a biblically accurate theology of womanhood that will, of necessity, be energized by the Spirit of God.  In this, there is no room for abusive behavior toward women.

Rationale 6:  Fodder for Erroneous Perceptions of Manhood

 The traditional theology of womanhood must be replaced by a biblical theology of womanhood because men, as well as women, suffer as a result of wrong perceptions of biblical manhood that emerge to accommodate the erroneous theology.  That the primary prerequisite for leadership, headship, and rulership is based in gender—the male gender—is not only absurd, but is a tremendous burden to men who are not gifted by God to function in such capacities.  Indeed, men need to be relieved of the pressure of obligatory dominance required of them by unbiblical or extra-biblical theology. 

The traditional theology of womanhood has helped to normalize an unhealthy cult of Christian manhood.  Timothy Weber correctly notes that this theology has more to do with power and control than with the teachings of Jesus.
[56]  Drs. Gay and Joseph Hubbard, in their “Psychological Resistance to Egalitarianism,” identify prejudice, power, pride, and privilege as four unhealthy traits observable in some Christian men who tenaciously defend this power model.
[57]  The following summation of the Hubbards’ findings, together with specific quotations from their paper, clarifies their findings.
Prejudice
Resistance to female equality on the part of some men appears to be related to the internalized stereotype that has become part of self-identity.  The stereotype arises from the teaching that men are superior to women and, therefore, have a responsibility to rule over them.  This is ingrained in the psyche at an early age and becomes an integral part of the “masculine belief system.”  It is so deeply internalized as a part of personal male identity that they come “to believe that they cannot alter what they think about women without altering who they are as men.”  In fact, for some men, “to think more positively about women is by definition to think more negatively about themselves.”  Furthermore, because the discounting and humiliation of women has traditionally been a normal part of society and the church, most men are not aware of the social reinforcement that rewards them for prejudicial attitudes and behaviors.  In fact, when they begin to acknowledge their prejudice, many face both a crisis of identity and a crisis of faith.

Power
resistance to female equality is also bound up in a man’s perception of power and the threat of losing that power.  For some men, all relationships are win/lose propositions, and “winning is the power to control relationships and to diminish or destroy the power of others, particularly women.”  Any equalizing of power is seen as a loss of power, and for these men, the power to control women is a necessary part of their ability to control their own lives.  Being powerful means being in control, and when they are not in control, they feel threatened.
Pride
resistance to female equality is also bound up in “the strong sense of entitlement which the hierarchical position grants to men, and which in some men produces a distorted sense of pride.”  The perceived “divine right of men” produces a false sense of entitlement that they should be allowed to live an unexamined life free of corrective feedback.  This false sense of divinely bestowed entitlement causes them to think that anyone who does anything to embarrass or challenge them has sinned against them and is rebellious against God.  Pride expressed as entitlement is, in fact, the likely result of unequal power relationships.
Privilege  
resistance to female equality, in some men, is bound up with the idea of privilege.  This sense of privilege is derived from, among other things, an incorrect understanding of biblical headship.  This doctrine carries with it the idea of “headship” as being a privileged place with the right to privileged treatment by others.  Some men believe that men have the right “to be waited upon, to have their needs met first, and to solve problems according to their priorities.” 
Rational 7:  The Resistance of Informed Women
If Christianity is to gain respect among educated women, it must align its theology of womanhood with that of Jesus because many women are simply unwilling to listen to a religion that marginalizes or patronizes them.  For example, Clark Pinnock notes, Rosemary Radford Ruether, in her systematic theology delineated in Sexism and God-Talk, insists that the Bible is the product of a sexist church.
[58]  Because her research and personal experience have influenced her to see the Bible and Christian theology as hopelessly and irrevocably patriarchal, she teaches that female experience is henceforth to be the guiding principle in approaching the Bible.  In her opinion, “Christianity cannot be a religion that affirms women’s full humanity.”
[59]  Ruether and other religious feminists, such as Mary Daly, encourage men and women to leave Christian churches and “seek out or create alternative spiritualities, perhaps from ancient nature religions conducive to real gender equality and mutuality.”
[60]
These and multitudes of women like them who know both the Church’s dark history regarding women and the contemporary Church’s resistance to correct the problem, see no reason why they should subject themselves to such an institution.  For them, the Church is like a birdcage to which men hold the gate key.  Consequently, they are turning to secular feminism, witchcraft and various other forms of paganism, Eastern cults, and New Age practices in their efforts to satisfy their spiritual needs, and in some cases, simply to gain control of their own lives.  These women constitute a highly resistant mission field which leads Catherine Kroeger to ask the right question:  “How can we lead our sisters to Jesus the Friend of Women, who offered living water to a marginalized woman and told her about the true worship of the God who is Spirit?”
[61]
Perhaps anti-biblical feminism is not the real problem.  Perhaps it is the bad fruit of the Church’s failure to articulate a truly biblical theology of womanhood.  It prevails, in large measure, because the Church has failed to proclaim the genuine Good News of Jesus Christ.
[62]  Thus, countless hosts of would-be women of God are turned from the benefits of living for Christ now and for eternity.
Summary of Rationale
The Christian belief system is to reflect what Jesus taught.  When it does not, as is the case regarding women, it must be willing to change.  The traditional theology of womanhood does not reflect the teachings of Jesus about womanhood, and therefore, should be discarded in favor of a theology of womanhood that truly reflects His teachings.  This cannot be accomplished by simply modifying selected portions of the traditional system which, in fact, is done to appease culture or advance agendas.  It must be constructed, instead, on the foundation of Jesus’ teaching and the Bible, accurately interpreted and confirmed by the activity of the Holy Spirit in history.  This is important because the practical implications of how people think theologically about womanhood affect everything from the fulfillment of the Great Commission to the issue of self-worth to a myriad of topics in-between.  Clearly, the Church needs a theology of womanhood based in the Bible, beginning with Jesus’ message, together with an effective tool for teaching this theology.  Hence, this project is an effort to develop a teaching tool to propagate a biblical way of thinking about womanhood that will result in biblical behavior by women and toward women in all venues of Christian living.

Toward a Solution 
Description of the Project

This doctoral project is a step toward resolving this problem.  It answers the question:  What do Pentecostal/Charismatics need to know about biblical womanhood and how might this theology be imparted to make a vital difference in the lives of God’s people?  In response to this question, the project offers a 10-lesson manual presenting a biblically based, Spirit-oriented, historically informed theology of biblical womanhood.  Although it is adaptable to a wide range of educational venues, it is primarily designed for use by teachers and students in Pentecostal/Charismatic Bible training contexts.  The manual interfaces with the book In the Spirit, We’re Equal:  The Spirit, The Bible, and Women—A Revival Perspective and is purposely designed not to stand on its own.

The site of the project was Christ for the Nations Institute, Dallas, Texas, during the 1999 fall semester.  Twenty-seven student volunteers representing eight different nations participated in the project.  They gave freely and enthusiastically of their time throughout the 10-lessons conducted over the span of three days. 

I conducted the course and taught eight of the 10-lessons while my husband graciously partnered with me, teaching primarily the biblical component of the course and occasionally augmenting aspects of the historical component.  We conducted ourselves in such a way that the students knew I was not teaching under his “covering,” but that we were, in fact, modeling the theology we were advocating in the course.  According to comments by many of the participants, this left an indelible mark on them.

 

Hypothesis and Presuppositions of the Project
The hypothesis of this project is that a biblical theology of womanhood is egalitarian in terms of substance and value, function and authority, privilege and responsibility.  The chief assumption is that acceptance of this model increases the probability of a lifestyle that reflects biblical values with integrity.  This model contradicts the Church’s traditional theology of biblical womanhood, which is misogynous and patriarchal, having been influenced more by pagan presuppositions than by the Bible, accurately interpreted.
[63]  Any theology of womanhood built on this foundation will be faulty.  The only acceptable foundation is the message of Jesus accurately interpreted in terms of the cultural context in which He lived.

Four theological presuppositions underlie the project.

1.                  An accurate theology of biblical womanhood acknowledges the equality of women in terms of substance and value, function and authority, privilege and responsibility.
2.                  An accurate theology of biblical womanhood recognizes that gender is not the biblically mandated element for determination of value, function, authority, or responsibility.
3.                  An accurate theology of biblical womanhood has as its starting point the teachings of Jesus and finds confirmation in Genesis and the New Testament.  
4.                  An accurate theology of biblical womanhood also finds confirmation in the activity of the Holy Spirit in church history, and this activity can be observed with greater integrity in revival movements than in the institutional church.
The Tools of Measurement
 

The project’s effectiveness in explicating what Pentecostal/Charismatics need to know about biblical womanhood was determined in two ways.  First, the manual was used in conjunction with the textbook in teaching the material to a volunteer group of 27 students enrolled in the 1999 fall semester at Christ for the Nations Institute in Dallas, Texas.  Second, the theological position of the participants was determined by means of an entrance questionnaire administered prior to Lesson One and again following Lesson Ten when it served as an exit questionnaire.  The results indicated an overwhelming shift toward the position advocated in the project.
[64]
The project’s effectiveness in addressing how this theology might be imparted to make a vital difference in the lives of God’s people is based on the assumption that a change in thinking brings a change in behavior.  Foundational to this belief are the words of Jesus and Paul.  Jesus said, “You shall know the truth and the truth shall make you free” (Jn. 8:32).  Paul admonished, “Be transformed by the renewing of your mind” (Rm. 12:2).  The way we think or theologize about womanhood determines how we relate to womanhood.  Again, the results recorded in Chapter 4 clearly show remarkable healing, liberation from oppression and bondage, joy and excitement, inspired faith, increased self-acceptance through the experience of God’s manifest love, and the expressed intention to teach the message to others in at least eight nations.

 

A Brief Description of the Pertinent Literature
 

This project is not about women in ministry, domestic violence, female self-esteem, or marriage.  It is, instead, an effort to help Pentecostal/Charismatic believers think biblically about womanhood.  The way one thinks about womanhood affects each of these issues, and in that sense, this project, by extension and influence, is in some way about all of these issues.
This reasonably broad scope would seem to forecast a veritable truckload of literature.  However, the manual’s textbook, In the Spirit We’re Equal:  The Spirit, The Bible and Women:  A Revival Perspective, prevents this ominous possibility.  Its three main contexts provide helpful limits:  the Pentecostal/Charismatic historical/theological context, the Conservative Evangelical biblical context, and the biblical egalitarian view of womanhood as the model for the project.  The Pentecostal/Charismatic context focuses the historical study on aspects of the precursors that led to the Early Pentecostal Revival (1901- c.a. 1907):  the early Friends, the early Methodists, the Holiness Movement, and other Spirit-motivated movements in nineteenth-century America.  The Conservative Evangelical biblical context narrows the reading list in this area, and the egalitarian model further narrows the scope of research material.  
Both historical and biblical writings are warranted in this study because the historical activity of the Holy Spirit must be allowed to inform the Pentecostal/Charismatic hermeneutic.  The historical aspect of the project highlights the contrast between revival history and institutional Church history and is based on a Pentecostal/Charismatic view of Church history.  It includes much of my own research as well as that of my husband, Eddie L. Hyatt, especially that related to his book 2000 Years of Charismatic Christianity:  A 21st Century Look at Church History from a Pentecostal/Charismatic Perspective.
[65]  The biblical section draws heavily on the best research available from David M. Scholer, Assistant Academic Dean of the Center for Advanced Theological Studies at Fuller Theological Seminary; Catherine Clark Kroeger, a Presbyterian classicist who teaches at Gordon-Conwell Seminary; and other notable Conservative Evangelical scholars.  In addition, insights into non-theological issues, such as resistance to biblical equality, come from the research of Drs. Gay and Joseph Hubbard and writings by Tony Campolo.  The Resource Catalog of Christians for Biblical Equality is a literal treasure chest for this project.
Results and Contribution of the Project
During the teaching sessions, the Presence of the Holy Spirit, the One Who guides us into all  truth was tangible, and at times, the charismata were manifest.  The students were eager, receptive, and teachable.  As a result of these two elements, pleasing results abounded.

1.                  Testimonies indicate that the lives of the participants were changed.  They encountered the Holy Spirit in their persons, in the Scriptures, and in history through observing His activity in revival history.  They report being inspired to grow in truth and they received the tools (i.e., the text book and manual) to nurture that possibility and to ignite similar growth in others.
2.                  To the extent that these leaders-in-training from eight nations of the world become “those who will teach others also” (2 Tim. 2:2), this teaching can potentially take root in the nations they represent and reach.

3.                  The participants have already become agents of change at Christ for the Nations Institute.  They no longer sit passively when issues related to womanhood arise, but they have, instead, become actively engaged in their learning environment, contributing what they have learned and thereby adding to the learning environment.

4.                  Christ for the Nations Institute has been confronted with an opportunity it did not previously have.  To the extent that the faculty and administration embrace this truth, C.F.N.I. can become God’s anointed instrument of change for women around the world.  What Jesus did for the men and women in the study group, He can do for men and women in the nations of the world through the ministry of Christ for the Nations if it will embrace this biblical theology of womanhood.  How can it hope to satisfy its goal to fulfill the Great Commission fully unless it teaches and preaches the full message of Jesus, a message that includes the equality of women with men in terms of substance and value, function and authority, privilege and responsibility.  The opportunity is now in their midst.

5.                  Teaching these students this material contributed to the life of the teacher.  After 33 years of ministry, including the past 15  years concurrent with formal education, it was a benchmark, indeed.  It was like the process of a butterfly emerging from its chrysalis and taking wing, empowered not by its own weak effort, however, but lifted and moved along, as it were, by the Wind of the Holy Spirit.
6.                  Informing the students of the historical activity of the Spirit on behalf of women and teaching them the accurate meanings of biblical words such as headship, submission, covering, and other pivotal ideas facilitated the renewing of their minds (Rm. 12:2) and the acceptance of an accurate theology of biblical womanhood.

7.                  The manual, as a teaching tool interfaced with the textbook, proved to be an effective teaching tool on biblical womanhood.  This was certainly true in terms of motivating the students in the desired direction and in terms of initiating the mental process of replacing the traditional theology of “blame, shame, and tame” with a theology rooted in Jesus’ teaching of gender equality, a theology of  “redemption, righteousness, and liberty.”  An effective tool not previously available now exists.
8.                  This course awakened men and women to biblical truth about womanhood resulting in repentance, healing, and deliverance (Lk. 4:18-19).

9.                  The harmonious connection of Word and Spirit in the women produced the fruit of the Spirit and precipitated a sense of personal affirmation.  Many of them indicated that God’s plan would now advance through them with new intensity.
10.              Women indicated they would function with new confidence, liberty, sensitivity, and boldness as people no longer fragmented, but as believers with a new sense of wholeness.
11.              The women indicated that they could now function proactively out of their biblical identity directly with Christ rather than from a reactionary mode or from a sense of identification through a husband or other significant person or institution.
12.              The men expressed a new sense of liberty and deliverance from the burden of obligatory leadership with an exciting, new sense of egalitarian partnership.
13.              Some participants expressed confirmation of a call to minister to women and now sense they have something substantial to teach them.
14.              Ample evidence abounded to point to this project’s potential to flush away the traditional theology of womanhood with its ignorance and fear and, in its place to nurture the fruit of the Spirit through a truly biblical theology of womanhood.
15.              Participants, especially the women, expressed an increased emotional and intellectual desire to obey the Lord along with a new level of faith that God will bring to pass the previously impossible visions He had given these women.
The Plan of the Dissertation
I have a vision, a vision that has arisen out of intimacy with God through His Word and Spirit.  I see a future, beginning now, that is different for how it has been.  I see women of faith regarded as equal with men in terms of substance and value, function and authority, privilege and responsibility.  Such a lofty vision demands a retreat from ignorance and human effort and a Spirit-led advance to accurate knowledge in the development of a theology of womanhood that is biblically accurate, Spirit-sensitive, and historically informed.  
It is indeed an idealistic vision, but it is achievable.  In his book, Visionary Leadership, Bert Nanus describes an achievable vision as realistic, credible, and attractive.
[66]  Empowered by the Spirit, my vision is realistic.  Based in sound biblical exegesis and research of the activity of the Spirit in revival history, my vision is credible.  In proclaiming the Gospel message of equality to misinformed, marginalized, used, and abused women of faith, my idealistic vision becomes extremely attractive.
This project is an aspect of a vision that begins in the present and looks toward a future that is different.
[67]  It leads the Church somewhere that I believe God wants to take it.  It provides a means for change to occur.  It inspires possibilities and dreams beyond itself for others.  It solicits followers who will become leaders, equipping them and energizing them as God-empowered instruments of change in His Church.
[68]  
This dissertation describes the journey through this project that changed lives—the lives of both the teacher and the participants.  Chapter 2 surveys the literature.  Chapter 3 describes the historical-theological context for the project and Chapter 4 deals with the biblical-theological context.  Chapter 5 describes the implementation of the project, and Chapter 6 describes the results as well as exciting, future possibilities.  The manual developed as part of this dissertation is entitled The Spirit, The Bible, and Women, and it appears in Appendix 8.



	CHAPTER 2

SURVEY OF LITERATURE

The Search for a Legitimate Body of Literature
Where can a Pentecostal/Charismatic go to get accurate information about biblical womanhood?  Just who is a Pentecostal/Charismatic?  With what body of literature does such a person identify? 

The twentieth century has seen an explosion of Christianity that has come to be known as Pentecostal/Charismatic Christianity.  It began with the Pentecostal Revival in 1901, was revitalized by the Charismatic Renewal beginning in about 1960, and experienced a subsequent invigoration a third time, beginning around 1980.
[1]  A move of God that began in a small Bible institute in mid-America, now thrives throughout the nations of the earth.

But does this century-long spiritual movement, in fact, have a history that precedes 1901?  Or must it finally wend its way back to traditional, institutional Christianity to find its historic and theological roots?  Indeed, according to Eddie L. Hyatt in his book, 2000 Years of Charismatic Christianity, the revival people of this century do have a legitimate history that flows unbroken back to the days of Jesus and Paul.  This lineage, however, is not that of

institutional organization.  It is, instead, one of “like biblical faith that continues to demonstrate the spiritual power of the first century, apostolic Church.”
[2] 

This is important in formulating a Pentecostal/Charismatic theology of womanhood because the history of the traditional Church manifests an attitude toward womanhood that is distinctly different from that typically found in the “revival” or “charismatic” movements.  The choice at this juncture is a critical one that sets the theological process in motion.  If, as Hyatt asserts, the Pentecostal/Charismatic Movement has legitimate and distinct roots in revival history, then it is there, together with Biblical data, accurately interpreted, that Pentecostal/Charismatics must go to find a legitimate theology of womanhood. 

It is also true that Pentecostal/Charismatics have not, as a people, identified a consistent body of literature for themselves, other than the Bible itself.  Nor do they have a theology consistent with the incredible implications of their experience.  The Holy Spirit has come to abide in them, personally and individually—and without regard for the gender of the Temple.  This one act of God alone calls for a refurbishing of the theological décor!  The notion that there is “neither male nor female” (Gal. 3:28) suddenly becomes a serious reality.  It is no longer a point for theological debate; it is a fact made known by the selection of God Himself.  Thus, a new demand arises for a theology of womanhood consistent with the activity of the Holy Spirit. 

It is an arrogant thing to quench the Holy Spirit in women of faith because of faulty thinking.  Yet it has been a feature of traditional Christianity.  But revival history shows us the Spirit of God, again and again, elevating women of faith toward that place of equality with men in terms of substance and value, function and authority, privilege and responsibility.  This is the reason Pentecostal/Charismatics must do two things:  1) become aware of their history, and 2) articulate their theology on accurate biblical knowledge and with respect for the Holy Spirit, informed by the activity of the Spirit in revival history.  In its approach to womanhood, the Pentecostal/Charismatic Movement must abandon traditionally corrupt thinking and adopt a clear, clean, concise theology that is in harmony with the Word and the Spirit.

In attempting to develop such a theology of womanhood, most Pentecostal/Charismatics would tend to draw first on their experience of the Holy Spirit.  In this, they would observe no distinction between the work of the Spirit in men and women.  They would then go to the Bible for confirmation, but instead of confirmation, they would encounter apparent discrepancies that would tend to make a gender distinction.  How can the Spirit-inspired Word disagree with the activity of the Holy Spirit Himself?  Is the problem, perhaps one of aberrant interpretation of either the Scriptures or the Spirit?  Evidence presented in this dissertation would suggest that misinterpretation of the Scriptures as promoted in the traditional literature of the Church actually favors interpretation that quenches the Spirit and suppresses women.  What should Pentecostal/Charismatics do?

My mother-in-law, Pearl Hyatt, posed the question that defines the hermeneutical issue.  A devoted Holiness-Pentecostal believer, she, along with her husband, Clarence, were saved and baptized in the Spirit in 1939 through the ministry of a powerful woman evangelist, Mary Jeffries.  Sister Mary established Pentecostal congregations throughout northeastern Texas and southeastern Oklahoma, and she nurtured this couple and many others as pastors of these congregations.  One day, years later, Pearl was reading 1 Corinthians 14:34, which says, “Let your women keep silent in the churches, for they are not permitted to speak; but they are to be submissive, as the law also says.”  She remarked, “I see what it says, but I wonder what it really means.”  This statement is the legitimate starting point of a truly Pentecostal/Charismatic interpretation of Scripture regarding biblical womanhood.  Pearl’s experience of the Spirit contradicted the uninformed reading of Scripture.  Her long and intimate relationship with the Holy Spirit, together with her general knowledge of the Bible, caused her to override any restrictive interpretation with a theology of womanhood that favored the activity of the Spirit.

The purpose of this project, then, is to provide an informed interpretation of Scripture regarding biblical womanhood.  It is to acknowledge the activity of the Spirit in, through, and on behalf of women of faith and to show the historic precedent of this in revival history.  It is to show that the deeds and words of Jesus agree with this egalitarian activity.  In all of this, the Baptized-in-the-Spirit woman of faith receives affirmation in every aspect of her being.  Just as the Spirit and the Word are in harmony, her experience of the Spirit and knowledge of the Word come into harmony. 

Again, however, one of the greatest needs in this process is to establish a body of literature that reinforces this egalitarian theology of womanhood.  Historically, this means investigating the revival movements that fed directly into the twentieth-century Pentecostal Revival at its beginning, for it is at the beginning of something that its purest form is to be found.  This takes the researcher to Bethel Bible College, Topeka, Kansas, where, through the ministry of Charles Fox Parham and Sarah Thislethwaite Parham, the floodgates of heaven opened.  The Parhams represented a unique theological blend with influences from the Friends, the Methodists, and other Spirit-Led movements of the nineteenth century.
[3]  These movements were characterized by theologies of womanhood that were either egalitarian or inclusive, but that were definitely not traditional. 

The influence of these Bible-centered, Spirit-led movements produced an egalitarian theology of womanhood in early Pentecostalism that was peaceable and productive.  One hundred years later, how different it is among Pentecostals/Charismatics.  Her women are not, for the most part, a model of Spirit-led, biblically oriented womanhood.  Instead, they are wrought with suppressed anger and confusion, broken spirits and wounded souls, and pain as a result of a movement that thinks about womanhood in terms of traditional models of classical, institutional Christianity.  The fact is that the theological baggage of Aristotle, Augustine, Aquinas, and Calvin must not be carried into the Pentecostal/Charismatic theology of womanhood because it simply does not harmonize with the theology of the Spirit and Word of God.

The legitimate answer for women is the testimony of the Holy Bible, accurately interpreted, and the Holy Spirit, reverently observed in revival history.  This calls forth a body of literature from the ages and from current research.  Out of accurate knowledge and the anointing of the Holy Spirit, comes a theology of womanhood that is egalitarian.  It bears witness with the Spirit in women and men of faith.  The result is abundant increase of the fruit of the Spirit and God-given increase in the Body of Christ.

The literature of this project and dissertation, then, is limited by revival history and a conservative view of Scripture.   In the Spirit We’re Equal:  The Spirit, The Bible and Women:  A Revival Perspective provides an outline of this literature under one cover.  Currently, it is the only book written from precisely this perspective and it is the textbook providing the egalitarian model for this project.  It has three general sets of literature:  historical, biblical, and practical.

                    The historical portions highlight the views of biblical womanhood prevailing in the traditional venue and the revival venues.  This shows the contrast between the theology of womanhood typical in each of these scenarios.  It includes much of my own research as well as that of my husband, Eddie L. Hyatt, especially that related to his book 2000 Years of Charismatic Christianity:  A 21st Century Look at Church History from a Pentecostal/Charismatic Perspective.

                    The biblical section draws heavily on the best research available from Evangelical scholars such as David M. Scholer, Assistant Academic Dean of the Center for Advanced Theological Studies at Fuller Theological Seminary; Catherine Clark Kroeger, a Presbyterian classicist who teaches at Gordon-Conwell Seminary; and other notable conservative evangelical scholars.  It does not explore the traditional, patriarchal theologies promoted by Evangelicals such as Wayne Grudem and the Council of Biblical Manhood and Womanhood. By the same token, this project does not delineate the liberal feminist theologies of such prominent feminist theologians as Rosemary Radford Ruether, Mary Daly, Elisabeth Schüssler Fiorenza and others.  These are polarized views that have no rightful place in a Bible-honoring, truly Spirit-honoring theology of womanhood that must characterize Pentecostal/Charismatic Christianity. 

                    In addition, insights into non-theological issues, such as resistance to biblical equality, come from the research of Drs. Gay and Joseph Hubbard and writings by Tony Campolo.  The Resource Catalog of Christian for Biblical Equality is a literal treasure chest for this project.

The Development of this Body of Literature
The theological position of womanhood presented in this project and dissertation developed from broad experience and extensive research into the literature and thinking of the Pentecostal/Charismatic Movement.  After graduating from Christ for the Nations Institute (1976) and pastoring in the Pentecostal/Charismatic Movement for several years, I earned a Master of Arts degree from Oral Roberts University in Pentecostal/Charismatic Studies (1989).  As a woman, I began to see discrepancies and biases from an academic perspective.  Working as a research assistant in the Oral Roberts University Holy Spirit Research Center increased my interest and expertise.  In addition, following graduation, I spent two years (1989-1991), researching and ghost-writing a book entitled The Pioneer of Pentecost:  Charles Fox Parham for Parham’s daughter-in-law, Pauline E. Parham.  Although this lengthy manuscript remains unpublished, the riches gained from primary research in the personal files of Charles and Sarah Parham afforded me the opportunity to gain rich insights into the people and the revival.  Following that I approached my Master of Arts in Biblical Literature studies at Oral Roberts University (graduated in 1995) from a Pentecostal/Charismatic perspective, and, with great interest, began my explorations of Spirit-oriented hermeneutics.  I gained additional insights while a student at the Center for Advanced Theological Studies at Fuller Theological Seminary (1995-96).  While there, I studied aspects of New Testament interpretation as well as aspects of ecumenical relationships, but most importantly, I wrote an extensive research paper entitled Seeking Equality and Finding an Answer in a Spirit-Led Approach to Biblical Interpretation with Special Research into Quaker Founders George Fox and Margaret Fell’s Interpretation of Headship in the Writings of Paul (1996).  The similarities between Early Pentecostalism, Early Quakerism, and New Testament Christianity astounded me and advanced my knowledge of a truly biblical theology of womanhood.
[4]  This 15 years of research into Pentecostal/Charismatic historical, theological, and biblical issues feeds strategically into the theology of biblical womanhood presented in this project.

Literature Survey of the Project Material
This project interfaces with a textbook by Susan C. Hyatt.  It is entitled In the Spirit We’re Equal:  The Spirit, The Bible, and Women—A Revival Perspective, published in Dallas by Hyatt Press in 1998 and available through Ingram and Spring Arbor book distributors.  This book provides knowledge of literature dealing with all phases of this project.  The following survey of the literature related to each lesson, refers to this textbook simply as “the textbook” without repeating the bibliographic data in each lesson.

Literature Survey for Lesson 1:
Becoming Aware of Biblical Womanhood

The Pentecostal/Charismatic message regarding womanhood must reflect with integrity the message of Jesus as revealed in the Bible, accurately interpreted, and in Church history as revealed by the activity of the Holy Spirit, especially in times of revival.  The need probably exists to correct the student’s understanding of biblical womanhood; therefore, the literature must help to raise personal awareness of some of the issues that feed into prevailing ideas about biblical womanhood. 

Textbook Reference for Lesson 1 
Preface (pp. ix-xii) and Chapter 1 (pp. 3-10) provide material to help fulfill the purpose and objective of this lesson.


Supplementary Reading for Lesson 1
The following supplementary literature can be especially helpful with this lesson.

                    Francen, Kim.  Forsaken But Not Forgotten.  Tulsa:  Francen World 

Outreach, 1996.

                    Schmidt, John Alvin.  Veiled and Silenced:  The Role of Culture in 
Shaping Sexist Theology.      Macon:  University of Georgia, 1989.  This is an outstanding volume and should be read thoroughly in conjunction with the textbook and manual.

Additional Literature for Lesson 1

The following literature is the source of additional reading on the topics in this lesson.

                    Bratton, Alice A Woman's Voice International Newsletter.  Tyler, TX 

75701-9460.

                    Hornblower, Margot.  “Special Report: The Skin Trade.”  Time  

International (21 June 1993): 24.

                    Kroeger, Catherine Clark.  “An Agenda for Biblical Feminism at the End 

of the Century.”  Prism Magazine 2, no. 7 (September-October 1997): 11.

                    Willing, Mrs. J. Fowler.  “Woman and the Pentecost.”  Guide to  

Holiness  (September 1898): 87.

 

 

Literature Survey for Lesson 2:
What Did Jesus and the Believers in the
New Testament Teach about Women?

Jesus lived in “a man’s world,” but He treated women as equal with men in terms of both substance and value, function and authority, privilege and responsibility.  We are to emulate His example.  It is vital, therefore, to discover what Jesus said about women when He walked the earth and through His Holy Spirit in the early Church. 

Textbook References for Lesson 2 
Chapter 2 (pp. 13-20) and Chapter 3 (pp. 21-35) provide material to help fulfill the purpose and objectives of this lesson.

Supplementary Reading for Lesson 2
In addition to the more detailed textbook material, the following supplementary literature can be especially helpful with this lesson.

                    Assemblies of God White Paper on The Role of Women in the Church. http://www.ag/whitepapers
                    The Holy Bible:  New Testament and Psalms.  NIV Inclusive Language 
Edition.  London:  Hodder and Stoughton and the International Bible Society, 1995. 

                    Phillips, J. B.  Your God Is too Small.  13th printing.  New York:  

MacMillan,1972.

                    Swidler, Leonard.  “Jesus Was a Feminist.”  Catholic World.  (Jan. 1971).

                    Study Bible for Women:  The New Testament.  Eds. Catherine 

Kroeger, Mary Evans, and Elaine Storkey.  Grand Rapids:  Baker Books, 1995.

 

Additional Literature for Lesson 2
The following literature provides additional material for this lesson.

                    Brittain, Alfred, and Mitchell Carroll.  Women in All Ages and in All 
Countries: Women of Early Christianity.  Philadelphia:  Rittenhouse Press, 1907-08.

                    Bultman, Rudolph.  New Testament Theology.  2 Vols.  New York:  

 Charles Scribner, 1965.

                    Chrysostom.  “Homily XXXI.” 

                    Clark, Elizabeth A.  Women in the Early Church.  ed. Thomas Halton.  

The Message of the  Fathers of the Church.  Vol. 13.  Collegeville:  The Liturgical Press, 1983. 

                    Dunn, James D. G.  Jesus and the Spirit.  Philadelphia:  Westminster,  

1975. 

                    ________.  “Ministry and the Ministry:  The Charismatic Renewal’s 

Challenge to Traditional Ecclesiology.”  Charismatic Experiences in History.  Ed. Cecil M. Robeck, Jr.  Peabody:  Hendrickson, 1985.

                    Eusebius.  The History of the Church.  Trans. G. A. Williamson.  New 

York: Dorset Press, 1965. 

                    Grenz, Stanley.  Women in the Church: A Biblical Theology of Women in 
Ministry. Downers Grove: IV Press, 1995.

                    Hawthorn,  Gerald F.  Philippians.  Vol. 43 of Word Bible 
Commentary.  52 Vols.  Waco: Word Books, 1983.

                    Hyatt, Eddie L.  2000 Years of Charismatic Christianity.  Dallas:  Hyatt 

Press, 1996.

                    Hyatt, Susan C.  Prophecy in the Greco Roman World.  Dallas:  Hyatt.

Press, 1995

                    Keener, Craig.  The IVP Bible Background Commentary: New 
Testament.  Downers Grove:  IVPress, 1993.

                    Knox, John.  “The Ministry in the Primitive Church.”  The Ministry in 
Historical Perspective.  Eds. Richard H. Niebuhr and Daniel D. Williams.  New York:  Harper and Row, 1956.

                    Kroeger, Catherine Clark.  “The Neglected History of Women in the 

Early Church.”  Christian History VII, No. 1, 17: 7.

                    Marshall, I. Howard.  The Gospel of Luke: A Commentary on the Greek 
Text. Grand Rapids:  Eerdmans, 1978.

                    O’Brien, Peter T.  Colossians, Philemon.  Vol. 44 of Word Biblical 
Commentary.  52 Vols.  Waco:  Word Pub., 1982.

                    Scanzoni, Letha, and Nancy Hardesty.  All We’re Meant to Be.  Waco: 

Word Books, 1974.

                    Scholer, David M. Scholer.  “Patterns of Authority in the Early Church.”  

Servant Leadership:  Authority and Governance in the Evangelical Covenant Church.  Eds. J. R. Hawkinson and R. K. Johnston.  Chicago:  Covenant Publications, 1993.

                    ________.  “Paul’s Women Coworkers in Ministry.”  Theology: News  

and Notes  42, no. 1 (March 20, 1995).

                    ________.  “Male Headship:  God’s Intention or Man’s Invention?”  

in the WATCHword, 12, no. 1 (Feb.-March 1988):  3, 5, 7

                    Torjesen, Karen Jo.  When Women Were Priests:  Women’s Leadership 
Early Church and the Scandal of Their Subordination in the Rise of Christianity.  San Francisco:  HarperSanFrancisco, 1993.

                    von Campenhausen, Hans.  Ecclesiastical Authority and Spiritual Power in 
the Churches of the First Three Centuries.  Stanford:  Stanford University Press, 1969.

 

Literature Survey for Lesson 3:
The Critical Downturn for the Church and Women

In the second century, a critical conflict between institutionalizing forces and Spirit-led believers climaxed, and this conflict would be instrumental in determining the fate of the Church and of Christian women, in particular.  This lesson shows this strategic, historical turning point away from the message of Jesus and the plunge into the Dark Ages for the Church and women.  It shows when, where, and how the message of Jesus was lost, and it describes the struggle between the Spirit-focused forces and the institutionalizing churchmen as revealed through events related to the Montanist Revival. 

Textbook Reference for Lesson 3 

       Chapter 4 (pp. 39-56) provides material to help fulfill the purpose of this lesson.

Supplementary Reading for Lesson 3
The following supplementary literature can be helpful with this lesson.

                    Hyatt, Eddie L.  “Montanism: Pagan Frenzy or Pentecostal Fervor?”  A 

paper presented to the 26th Annual Meeting of the Society for Pentecostal Studies, March 13-15, 1997, Patten College, Oakland, CA.  Available from the author.  EddieHyatt@aol.com

                    Hyatt, Eddie L.  “Part 3.”  2000 Years of Charismatic Christianity.  

Dallas:  Hyatt Press, 1998.  Pages 35-54.

                    Qualben, Lars P.  A History of the Christian Church.  New York:  

Thomas Nelson, 1933.  See page 99.

 


Additional Literature for Lesson 3
The following literature can provide additional resources for this lesson

 

                    Ash, James L. Ash, Jr.  “The Decline of Ecstatic Prophecy in the Early 

Church.”  Theological Studies 37 (1976):  227-252. 

                    Aune, David.  Prophecy in Early Christianity and the Ancient 
Mediterranean World.  Grand Rapids:  Eerdmans, 1983. 

                    Curnack, Nehemiah, Ed.  Vol. 3 of The Journal of the Rev. John 
Wesley, A.M.  8 vols.  London:  Epworth, 1938. 

                    Hyatt, Eddie L.  “Montanism: Pagan Frenzy or Pentecostal Fervor?”  A 

paper presented to the 26th Annual Meeting of the Society for Pentecostal Studies, March 13-15, 1997, Patten College, Oakland, CA.  Available from the author.  EddieHyatt@aol.com 
                    Bauer, Walter.  Orthodoxy and Heresy in Earliest Christianity.  Eds. 

Robert A. Kraft and Gerhard Krodel.  Philadelphia:  Fortress Press, 1971. 

                    Eusebius.  The History of the Church.  Trans. G. A. Williamson.  New 

York:  Dorset Press, 1965. 

                    Frend, W. H. C.  The Rise of Christianity.  Philadelphia:  Fortress  

Press,1984. 

                    Grant, Robert M.  Augustus to Constantine.  New York:  Harper and  

Row, 1970. 

                    Hawthorne, Gerald F.  Philippians. Vol. 43 of Word Biblical 
Commentary.  52 Vols.  Eds.  David A. Hubbard and Glen W. Barker.  Waco:  Word Books, 1983. 

                    Hinchliff, Peter.  Cyprian of Carthage.  Great Britain:  Geoffrey  

Chapman, 1974. 

                    Ignatius.  “To the Smyrneans.”  The Apostolic Fathers.  Ed. Michael 

W. Holmes.  Grand Rapids:  Baker, 1992. 

                    Ignatius.  “To the Trallians.”  The Apostolic Fathers.  Ed. Michael W. 

Holmes.  Grand Rapids:  Baker, 1992.  

                    Irenaeus.  “Against Heresies.”  Vol. 1 of The Ante-Nicene Christian 
Library.  10 Vols.   Eds. A. Roberts and J. Donaldson.  1874 Reprint.  Grand Rapids:  Eerdmans, 1972. 

                    Johnson, Paul.  A History of Christianity.  New York:  Simon and  

Schuster, 1976. 

                    McDonnell, Killian.   The Baptism in the Holy Spirit.  Notre Dame:  x 

Library.  10 Renewal Services, 1972.  

                    Peters, Jan.  “Women in the Functions of the Church.”  Apostolic 
Rethinking a Barrier to Unity.  Ed. Hans Kung.  New York:  Paulist Succession: Press, 1968.  

                    Schaff, P. and H. Wace, Eds.  Vol. 2 of Nicene and Post-Nicene 
Fathers of the Christian Church.  1st Series. 14 Vols.  Grand Rapids:  Eerdmans, 1979. 

                    Schaff, Philip.  Vol. 2 of History of the Christian Church.  8 Vols.  

Grand Rapids:  Eerdmans, 1910. 

                    Sohm, Rudolph.  Outlines of Church History.  London:  MacMillan,  

1913. 

                    Streeter, Burnett.  The Primitive Church.  New York:  MacMillan,  

1929. 

                    Tertullian.  “A Treatise on the Soul.”  Vol. 3 of The Ante-Nicene 
Christian Library.10 Vols.  Eds. A. Roberts and J. Donaldson.  Edinburgh: T. and T. Clark, 1874.

 

Literature Survey for Lesson 4:
What Did the Church Say about Women?

The egalitarian message of Jesus about women was written out of traditional theology when the institutionalizing Church adopted the ideas of church fathers who were heavily influenced by misogynous and patriarchal pagan presuppositions that women are evil, inferior, unclean, and unequal.  This is diametrically opposed to the message of Jesus that women are equal in substance and value, function and authority, privilege and responsibility.  This lesson uncovers the pagan influence on the church fathers as they laid the foundations of the Church’s traditional theology of womanhood, the misogyny of the medieval church, the patriarchal attitudes of the Reformers, and the misogyny and hierarchy of the English Reformation on biblical interpretation regarding womanhood.

Textbook Reference for Lesson 4
Chapter 5-8 (pp. 49-80) provides material to help fulfill the purpose of this lesson.

Supplementary Reading for Lesson 4
In addition to the textbook, the following literature can be useful.

                    Bilezikian, Gilbert. “Subordination in the Godhead: A Re-emerging 

Heresy,” Audiocassette, 3rd International Conference of Christians for Biblical Equality.  Wheaton, IL.  July 29-Aug. 1, 1993.

                    Bristow, John Temple.  What Paul Really Said About Women.  New 

York: Harper and Row, 1988.  Pages 3-5.

                    Donaldson, James and Alexander Roberts, Eds.  Ante-Nicene Fathers 
of the Christian Church. 10 Vols.  1885 Reprint.  Peabody, MA:  Hendrickson, 1995.  See textbook for specific references.

                    Mickelsen, Alvera and Berkeley.  “Does Male Dominance Tarnish Our 

Translations?”  Christianity Today (Oct. 5, 1979):  23-27.

                    Ruether, Rosemary and Eleanor McLaughlin, Eds.  Women of Spirit:  
Female Leadership in the Jewish and Christian Traditions.  New York:  Simon and Schuster, 1979.  See pages 100-127.

                    Schmidt, Alvin John.  Veiled and Silenced: How Culture Shaped Sexist 
Theology  Macon:  Mercer University Press, 1989.  Page 163.

                    Storkey, Elaine.  “Nuns, Witches and Patriarchy.”  Contributions to 
Christian Feminism.  London:  Christian Impact, 1995

                    Tucker, Ruth, and Walter Liefeld.  “Medieval Catholicism:  Nuns, 

‘Heretics,’ and Mystics.”  Daughters of the Church: Women and Ministry from New Testament Times to the Present.  Grand Rapids:  Zondervan, 1987.  Pages 129-169.

Additional Literature for Lesson 4
The following literature interfaces with the textbook and is the source of additional reading on the topics in this lesson.

                    Ambrose.  “On Paradise.”  Corpus Scriptorum Ecclesiasticorum 
Latinorum, quoted by Elizabeth Clark.  Women in the Early Church.  page 29f.

                    Aristotle.  Politics 1.12.1259 a-b.  Trans. Richard McKeon.  The 
Basic Works of Aristotle.  New York:  Random House, 1941

                    Augustine.  “On the Trinity,” 7, 7, 10.  Later Works.  Ed. John 

Burnaby.  Philadelphia:  Westminster, 1955. 

                    Bainton, Roland.  Women of the Reformation in Germany and Italy.   

Minneapolis: Augsburg, 1971.

                    Bettenson, Henry.  Documents of the Christian Church.  New York:  

Oxford University Press, 1963.

                    Bristow, John Temple.  What Paul Really Said About Women.  New 

York:  Harper and Row, 1988. 

                    Bynum, Caroline W.  Jesus as Mother: Studies in the Spirituality of the 
High Middle Ages.  Berkeley:  University of California Press, 1982. 

                    Cairncross, John.  After Polygamy Was Made a Sin: The Social 
History of Christian Polygamy.  London:  Routledge and Kegan Paul, 1974.

                    Cairns, Earle E.  Christianity Through the Centuries.  Rev. Ed.  Grand 
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Literature Survey for Lesson 5:
What Was the Holy Spirit Saying about Women?

The recognition, by the Early Friends (1650-1690) and the Early Methodists (1739-1760), of the Holy Spirit dwelling equally in and upon both women and men brought about an elevation of womanhood, and in the case of the Friends, an egalitarian life-style.  This lesson provides significant historical evidence that when believers are led by the Spirit, they move toward an egalitarian understanding of Christian life-style that breaks with traditional hierarchy and the traditional theology of womanhood.

Textbook Reference for Lesson 5
Chapter 9 and 10 (pp. 83-144) provide substance for this lesson.

Supplementary Reading for Lesson 5
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Literature Survey for Lesson 6:
Spirit-Led Advances for Women in Nineteenth-Century America, Part I

The Holy Spirit continued to build on the foundation of the Friends and Methodists, and women, motivated by the Spirit, made unprecedented advances toward equality in Nineteenth-century America.  This lesson shows the continuing advance toward equality for women, prompted by the activity of the Spirit among Bible-believing men and, especially, women.

Textbook Reference to Lessons 6 and 7
Chapter 11 (pp. 145-176) provides essential reading for Lessons 6 and 7.

Supplementary Reading for Lessons 6 and 7
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Literature Survey for Lesson 7:
Spirit-Led Advances for Women in Nineteenth-Century America, Part II

This is a continuation of the previous material and traces the advances to the early Pentecostal Revival (1901-07).  In addition to the literature listed in Lesson 6, The Women’s Bill of Rights, written by Quaker women and used as a basis for the suffrage movement, is available at http://www.luminet.net/~tgort/convent.htm.

Literature Survey for Lesson 8:
What Does Genesis Really Say about Women?

Genesis teaches the full equality of women with men.  This lesson explores passages in Genesis that have to do with traditional beliefs about biblical womanhood.  It points out that God is Spirit, not a man or male form.  It corrects the traditional renderings of Gen. 2:18, 20 and Gen. 3:16.  In this it respects the example of Jesus, in terms of His hermeneutic, by going to God’s original plan revealed in Gen. 1 and 2 rather than to Moses’ writings (especially Deut. 24).  In response to a question about divorce, Jesus said, “But from the beginning it was not so” (Mt. 19:8).  He sought to impart truth by referring to the beginning rather than to later developments.

Textbook Reference for Lesson 8
Chapter 15 (pp. 233-244) provides material to fulfill the purpose of this lesson.

Supplementary Reading for Lesson 8
The following literature can be helpful in approaching this material.

                    Bushnell,  Katherine.  God’s Word to Women.  Mossville, IL:  God’s 

Word to Women Publishers, Reprint.  n.d.

                    Gundry, Patricia.  “Why We’re Here.”  Ed. Alvera Mickelsen.  

Women, Authority, and the Bible.  Downers Grove:  IVPress, 1986.

                    Hull, Gretchen Gaebelein.  "The Image of God:  Women and Men as 

Social Equals."  The ABC’s of Gender Equality.  Minneapolis:  CBE, 1990. 

                    Phillips, J. B.  Your God Is Too Small.  New York:  MacMillan, 1972. 


Additional Literature for Lesson 8
The following literature provides further background for this lesson.

                    Evans, Craig A.  Noncanonical Writings and New Testament 
Interpretation.  Peabody:  Hendrickson, 1992.

                    Evans, Mary.  Woman in the Bible: An Overview of All the Critical Passages on 
Women’s Roles.  Downers Grove:  InterVarisity Pres, 1983.
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Bagster, N.d..
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to Be a What?!   St. Paul, MN:  Step Back in Time, 1996.

                    Trible, Phyllis.  God and the Rhetoric of Sexuality.  Grand Rapids:  

Eerdmans, 1975.

Literature Survey for Lesson 9:
What Does Paul Really Say about Women?

The writings of Paul teach equality, not hierarchy.  As Hans Kung notes,

From the beginning of Christianity this [hierarchy] would have been the last term of all which people would have used for serving in the church. . . . it was only introduced five hundred years later by an alleged disciple of the apostle Paul, Dionysius the Areopagite. . . . but in the Spirit of Jesus it is never to become domination. . . .
[5]

This principle relates to biblical relationships generally, including those that affect women of faith; therefore, this lesson deals with issues that arise in Paul’s writings regarding his comments on women.  It presents accurate interpretations of the New Testament passages typically used to subordinate women, thus revealing harmony with Genesis and Jesus.

Textbook Reference for Lesson 9
Chapter 16 (pp. 245-266) provides material to fulfill the purpose of this lesson.

Supplementary Reading for Lesson 9
The following literature can be helpful in approaching this material.

                    Bilezikian, Gilbert.  “Subordination in the Godhead: A Re-emerging Heresy.” 

Audiocassette, CBE.  Wheaton:  July 29-Aug. 1, 1993.

                    Fee, Gordon.  Commentary on the First Epistle to the Corinthians.  Grand 

Rapids:  Eerdmans, 1987.

                    Kroeger, Catherine Clark.  “Wifely Submission in Biblical Context.”  The Priscilla 
Papers.  C.B.E.  See Lesson 9 in the Manual.

                    Kroeger, Richard Clark and Catherine Clark Kroeger.  I Suffer Not a Woman:  
Rethinking 1 Timothy 2:11-15 in Light of Ancient Evidence.  Grand Rapids:  Baker, 1992.
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88, no. 1 (1988):  21-22.

Additional Literature for Lesson 9
The following literature provides additional substance for this lesson.
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Literature Survey for Lesson 10:
How Should We Then Live?

The Spirit and the Word present the equality of women with men in terms of substance and value, authority and function, privilege and responsibility.  Recognition of this fact will affect the way we think (theologize) about and behave in relation to women.  It is helpful, therefore, to explore reasons why people would reject this truth.  It is also necessary to help people see how an egalitarian theology of womanhood functions in marriage, ministry, and the community in general.

Textbook Reference for Lesson 10
Chapters 19 and 20 (pp. 291-300; 301-304) provide material for this lesson.

Supplementary Reading for Lesson 10
The following literature can be helpful in approaching this material.

                    CBE Statement:  Men Women & Biblical Equality.  
http://www.cbeinternational.org or CBE, 122 W. Franklin Ave., Ste. 218, Minneapolis, MN  55404-2451.

                    Hubbard, M. G. and J. Hubbard, Ph.D. “Psychological Resistance to 

Egalitarianism.”  Journal of Biblical Equality 2 (1990):  26-52.

Additional Literature for Lesson 10
The following literature provides additional resources for this lesson.

                    Campolo, Tony.  “Power vs Love.”  New Day Magazine (April, 1990).

                    Dobbins, Gaines S.  “Translating New Testament Principles into Present-Day 

Practices.”  A Reader in Christian Education.  Ed. Eugene S. Gibbs.  Grand Rapids:  Baker, 1992.

                    Weber, Timothy.  “Evangelical Egalitarianism:  Where are we now?”  Journal of  

Biblical Equality 1, no 82. 



	




CHAPTER 4

STRATEGIC BIBLICAL-THEOLOGICAL ELEMENTS
 IN THE DEVELOPMENT OF PENTECOSTAL/CHARISMATIC
 THEOLOGY OF WOMANHOODS

Introduction

Distinguishing a Pentecostal/Charismatic
 Theology of Womanhood  from that of 
Conservative Evangelicals
 and Liberal Feminists

A legitimate Pentecostal/Charismatic theology of womanhood becomes known through accurately informed biblical interpretation and knowledge of the activity of the Holy Spirit in history and in the personal experience of the believer.  These elements are harmoniously linked and invisibly interwoven by the Hand of God.  In fact, without these elements, as understood in the Pentecostal/Charismatic context, a legitimate Pentecostal/Charismatic theology of womanhood cannot be determined. 

This study asserts that the Spirit and the Word, accurately interpreted, teach an egalitarian theology of womanhood.  The purpose of this chapter is to show that strategic passages of the Holy Bible, accurately interpreted, support the historical egalitarian activity of the Spirit observed in times of revival.  This contradicts the traditional theology of womanhood that is bound to the traditional theology of historic Christianity.  It just as vigorously contradicts the Liberal Feminist theology of womanhood.  In fact, the legitimate Pentecostal/Charismatic theology of womanhood proposed by this dissertation claims to be a unique model, with it roots neither in Conservative Evangelicalism nor in Liberal Feminism.  It claims a distinct history delineated in the previous chapter and rooted in the charismatic nature of revival movements in history.  Although it may share certain values with each, it is neither.

A Pentecostal/Charismatic theology of womanhood does, however, share common ground with a Conservative Evangelical position in certain respects.  Both hold the Bible in highest esteem as the inspired Word of God, authoritative for every aspect of life.  Both agree on crucial doctrinal issues such as the deity of Jesus Christ, the reality and necessity of His life, death, resurrection, and ascension, and return, and the need to be born again.  Nevertheless, they typically disagree on major pneumatological issues, such as the Baptism of the Spirit (e.g., Acts 1:8; 2:4), divine healing as in the Atonement, and the gifts of the Spirit.  Their differences lie in practical aspects of the experience of the Spirit in daily life as well as in divergent historical-theological roots.  Consequently, their interpretation of Scripture can be very different, particularly on pneumatological issues.  One area of traditional disagreement is the theology of womanhood.  Comments by David M. Scholer help to explain one area where this difference is obvious.  He writes,

Generally, persons raised within holiness, pentecostal and certain Baptist traditions experienced women teaching authoritatively in the church long before they were equipped to interpret 1 Timothy 2:11-12 and never found that passage a problem.  Conversely, persons raised in many Reformed traditions knew long before they were equipped to interpret 1 Timothy 2:11-12 that women were to be excluded from authoritative teaching in the church.  They grew up finding the verses clear support for what they believed.
[1]
A Pentecostal/Charismatic theology of womanhood may find common sentiments with Feminists, as well.  Clark Pinnock defines feminism as “an advocacy of the right of women based on a theory of the equality of the sexes.”
[2]  Although feminist theology is multifarious, a definitive factor differentiating from a Pentecostal/Charismatic theology of womanhood is the position held on biblical authority.  Whereas Secular and Liberal Feminists deny the inspiration and inerrancy of the Bible, the Pentecostal/Charismatic position upholds inspiration and inerrancy in the original manuscripts.  In addition, Liberal Feminists would uphold female experience as a legitimate theological starting point and untested, mystical experience as acceptable.  The Pentecostal/Charismatic position presented in this paper points to Jesus as the only legitimate, theological starting point and bona fide expressions of the Holy Spirit, biblically affirmed, as the only legitimate spiritual experiences.  However, this paper agrees with Liberal Feminists on two important points:  1) women, including God’s women, have been written out of history; 2) the Church’s traditional theology of womanhood has been laced with misogyny. 

Conservative Evangelicals and Liberal Feminists, certainly, are poles apart.  The Pentecostal/Charismatic theology of womanhood position proposed by this paper is distinct from both poles, while at the same time sharing certain details with each of these.

                    The Pentecostal/Charismatic theology of womanhood proposed by this paper embraces the historical and personal, manifest activity of the Holy Spirit in and through Spirit-baptized believers.  Conservative Evangelicals, if they remain true to their historical-theological roots, do not, and Liberal Feminists do not. 

                    The Pentecostal/Charismatic theology of womanhood proposed by this paper embraces the inspiration and inerrancy of the Scriptures in their original documents.  Conservative Evangelicals agree; Liberal Feminists disagree.

                    The Pentecostal/Charismatic theology of womanhood proposed by this paper embraces the fact that the traditional theology of the institution called “the Church” is misogynous, unbiblical, and unacceptable. Conservative Evangelicals tend to disagree,
[3] while another diligent contingent of Conservative Evangelical scholars is attempting to correct the errors of the past.
[4]  Liberal Feminists agree that the traditional theology of womanhood is misogynous and unacceptable, but they also see the Bible as hopelessly patriarchal and feel they must “leave Christianity in order to participate in Jesus’ discipleship as equal.”
[5]
Defining a Pentecostal/Charismatic Theology
 of Womanhood in Relation
 to Word and Spirit

The Pentecostal/Charismatic theology of womanhood proposed by this paper can be defined further in terms of Word and Spirit.  These terms find precedence in the hermeneutic of the Parhams delineated in the previous chapter,
[6] and in that of George Fox and the early Friends.
[7]  Yet it adds the insights of Biblical scholars who have opened the original intent of various previously troublesome passages.
[8]  

This approach to biblical interpretation considers at least the following hermeneutical considerations

                    It holds to a high view of Scripture.

                    It respects the cultural context of the passage.

                    It respects the literary context of the passage.

                    It respects the literary genre of the passage.

                    It considers the authorial purpose and intent.

                    It respects the best scholarly authorities in relation to epistemology of words.

                    It seeks biblical paradigms and principles as opposed to hapax or “cut and paste” theological compilations.

                    It recognizes that the Spirit existed before the Written Word and was the Agent inspiring the Written Word.

                    It recognizes the use of figurative language in Scripture, but rejects any approach to interpretation that employs allegorical methods and eisegesis.

                    While respecting the value of consensus, it maintains the high value of the priesthood and prophethood of all believers with respect to the witness and illuminating activity of the Author of the Book, the Holy Spirit, in the believer.

                    For reasons explicated in previous chapters, it holds lightly the interpretations of those inspired by Aristotle, Augustine, Aquinas, and Calvin.

                    It acknowledges the Lordship of the Living Word, Jesus Christ, as the starting point for all theological formulation.

The Shape of this Chapter

It is important to remember that this project is not about women in ministry or women in marriage, but that it is an effort to unfold and define a theology of biblical womanhood.  The study begins with Jesus’ teaching on womanhood.  It then looks at the continuation of Jesus’ message through the activity of the Holy Spirit in relation to women among the first Christians.  It proceeds to Paul’s letters to the young churches where it deals with some of the key topics used by traditionalists to define biblical womanhood.  Finally, it looks at passages in Genesis.

Jesus’ Theology of Womanhood
 as Revealed in the Gospels
 

The Bible tells us that Jesus went about doing good. As our Supreme Example, He showed us how to relate to one another. In the Bible, we see Him in action in an historical setting, and in our daily life, by His indwelling Holy Spirit, we experience His prompting and empowerment to emulate Him

Jesus lived in “a man’s world,” yet He often went against the norms of patriarchal culture by treating women as persons equal with men.  In general, we miss this when we read the Gospels and we fail to grasp the radical nature of Jesus’ actions because we lack knowledge of the oppressive conditions suffered by women of that day.  We can gain a more accurate picture than a surface reading provides, however, through listening to the hostility expressed in religious writings of the day.  The following samples are reported in two different, scholarly writings, one by Leonard Swidler and the other by John Alvin Schmidt.
[9]
                    The oral law of Jesus’ day said, “Let the words of the Law be burned rather than committed to women. . . . If a man teaches his daughter the Law, it is as though he taught her lewdness” (Sotah 3:4).
[10]
                    Saith the Scripture, “A woman is inferior to her husband in all things.  Let her, therefore, be obedient to him” (Apion 2:25).
[11]
                    Let a curse come upon the man who must needs have his wife or children say grace for him.
[12]
                    Praise be to God that he has not created me a gentile; praised be God that created me not a woman; praised be God that he has not created me an ignorant man.  (This is a thanksgiving prayer of Jews in Jesus’ day.)  (Menahot 43b)

                    It is well for those whose children are male, but ill for those whose children are female . . .  At the birth of a boy all are joyful, but at the birth of a girl all are sad . . . When a boy comes into the world, peace comes into the world; when a girl comes, nothing comes . . . Even the most virtuous of women is a witch.  (Niddah 31b)

Examples of social practices in Jesus’ day also help us understand the deprecation of women.[13]
                    In the Jerusalem temple, women were limited to one outer portion, the women’s court, which was five steps below the court for the men.

                    A rabbi regarded it beneath his dignity to speak to a woman in public.

                    Women were kept for childbearing and rearing and were always under the strict control of a man.

The Gospel writers show us that Jesus countered these attitudes.  Never do they portray a negative attitude toward women.  Never do they attribute a prescribed, subservient role to women that would be in keeping with the cultural role given women in that day. Instead, they reflect Jesus’ attitudes and actions.  That the Christian community did so “underscores the clearly great religious importance Jesus attached to his positive attitude . . . toward women,” notes Leonard Swidler.  “Personalism extended to women,” he adds, “is a constitutive part of the Gospel, the Good News, of Jesus.”
[14]
Perhaps we think nothing of the fact that Jesus taught women the Scriptures and revealed to them the Gospel, but in that culture, His doing so was revolutionary.  And do we forget that women, as well as men, were Jesus’ disciples and that they traveled with Him?  It was a woman whom Jesus raised from the dead in Mt. 9:18-26, and it was largely because of women that He raised two other people from the dead (Lk. 7:11-17; Jn. 11:1-44).  Then, too, it was to a woman named Martha that Jesus declared Himself to be “The Resurrection” (Jn. 11:25), thus revealing first to a woman the central event and message of the Gospel.  It was a woman of ill repute whom Jesus allowed to anoint Him (Lk. 7:36-50).  And it was a woman, Mary, whom Jesus sent first to preach His Resurrection (Jn. 20:10-18).  She was, in fact, the first person to be given an apostolic commission from the Resurrected Lord.  In a culture where the testimony of women was not considered valid, Jesus sent this woman to testify to men about the most important event in the history of humanity:  The Resurrection of the Lord Jesus Christ. Clearly, He was making a radical statement about women.

Jesus Demonstrates the Equal Personhood of Woman

John 8:3-11
When the religious leaders brought to Jesus a woman who had been caught in the act of adultery, they wanted to know if He would have her stoned as the law required (Deut. 22:23-30).  In the minds of the religious leaders, the woman was merely property owned by a husband or a husband-to-be.  He was, in fact, the one who had been violated in the sense that his property—his woman—had been misused.  As “damaged goods,” she had brought disgrace on him and was no longer worthy of life.  According to the law, the man involved in the offense, as well as the woman, were to be stoned, but again, the reason for stoning the man was not because he had violated the woman or the law, but because he had misused another man’s property.

Jesus demonstrated an entirely different set of values in the situation, however.  He did not treat the woman as a man’s property, but as a person of equal substance and value.  He showed respect for her by speaking to her, a thing that was prohibited in that culture.  And He spoke to her with tenderness and compassion, thereby carefully demonstrating the high regard God places on women.

Matthew 9:20-22
In the story of Jesus healing the woman with the issue of blood, we are told that she touched Him.  According to the law, this made Him ritually unclean, but once again, Jesus disregarded religious rules and rulers to help a woman.  In doing so, He demonstrated that God does not relate to a woman as being of substance or value different from a man.  Indeed, she was to be respected as being of equal value.

Jesus Shows Woman’s Equality in Marriage

Matthew 8:1-11
Since women were considered the property of men, a man could divorce a wife at the slightest whim; while a woman could not divorce her husband.  Jesus rejected this double standard in His discourse on marriage and divorce.  He also rejected the notion that women are the property of men.  He clearly demonstrated that the man and the woman were to have the same rights and responsibilities in their relationships toward each other (Mk.  10:2-12; Mt.  19:3).  This is mutuality.

Jesus Shows Woman’s Equal Social Status

John 4:1-26, 39-42
In Jesus’ encounter with the Samaritan woman, He demonstrates that she to is receive honor equal to that afforded a man.  In the face of strong, cultural prohibitions to the contrary,  He responded to the woman with the same regard He would have shown a man.  Furthermore, as a Jew, He was not permitted to speak to a Samaritan.  And as a man, He was not to speak publicly to a woman.  Since He was a teacher, He was aware of the prohibition against teaching women theology.  But Jesus spoke publicly to this Samaritan woman about theology!  He consciously ignored three major, cultural prohibitions in this encounter.  In addition, in the process, He revealed to her that He was the Messiah.  What an astounding revelation!  She then proclaimed the Good News to both the men and the women of her village.  Many Samaritans believed in Him because of the woman’s testimony.
Jesus Projects God in the Image of Woman

Luke 15:8-10
We make much of the image of God as father in Jesus’ teaching, but his presentation of the image of God as woman or mother is often overlooked.  Nevertheless, He did so, and it is helpful to consider such references.  For example, He compares His desire to protect and care for Jerusalem with the protective instincts of a mother hen spreading her wings over her brood (Mt. 23:37; Lk. 13:34).  In the parable about the woman who found the lost coin (Lk. 15:8-10), He used the image of a woman to portray God.  Swidler thinks that Jesus included “this womanly image of God quite deliberately” because “the scribes and Pharisees were among those who most of all denigrated women.”

Jesus Gives a Lesson in Biblical Equality

Luke 8: 19-21
What can we learn from Luke 8:19-21?

19Now Jesus’ mother and brothers came to see him, but they were not able to get near him because of the crowd.  20Someone told him, “Your mother and brothers are standing outside, wanting to see you.”  21He replied, “My mother and brothers are those who hear God’s word and put it into practice.”
It is customary in discussions about male/female relationships, to presume the notion of gender-restricted roles; that is, that women have their place and it is only a rebellious woman who would resist or override this role.  In this incident, however, Jesus demolishes this notion, for when the messenger notifies Him that His mother and brother are waiting to see Him, Jesus redefines the meaning of the terms!  He says that His mother and brothers do not have favored status because of their gender or familial relationships.  He states, instead, that what determines intimate relationship with Him is attentiveness to and regard for God’s Word.  By his behavior, He also indicates that the honor due mother and brothers is an honor to be extended equally to everyone.  
Jesus Rejects the Notion of Woman’s “Role”

Luke 10:38-42
Jesus teaches this principle again when He visits Martha and Mary and praises Mary for listening attentively instead of Martha for doing “woman’s work.”  Consequently, Swidler says He regarded her “first as a person . . . who was allowed to set her own priorities, and in this instance has ‘chosen the better part.’”  Schmidt’s remarks are also well worth repeating.

Jesus saw woman as a full-fledged human being, rather than subordinate, submissive property.  In the Mary-Martha incident Martha is the sociocultural conformist.  Apparently, she had deeply internalized the patriarchal idea that woman’s place was in the kitchen.  She busied herself preparing a meal for Jesus, her guest.  Mary, her sister, did what only men did, namely sit down and learn theology.  No woman in her right mind, according to the Hebraic-rabbinic teachings, would think of doing what Mary did.  Luke says that Mary “sat at Jesus’ feet and listened to His teaching” (Luke 10:39).  But what is even more significant in this account is that Jesus was the greater deviant.  He, after all, taught Mary.  Such behavior was a flagrant violation of the established theology.
[15]
Jesus Rejects the Cultural Perception of Womanhood

Luke 11:27-28
One day a woman complimented Jesus by referring to how happy His mother must have been to have given birth to such a wonderful son.  “Blessed the womb that bore You, and breasts which nursed You!” she said.  She meant well, but Jesus rebuked her sharply.  Her reference to woman in purely reproductive terms seemed to have bothered Jesus.  Swidler remarks, “Jesus clearly felt it necessary to reject the ‘baby-machine’ image of women.”
[16]  He points out that Jesus insisted “on the personhood, the intellectual and moral faculties, being primary of all.”  Luke records Jesus’ response in verse 28.  He says, “Nay rather, blessed are the ones hearing and keeping the word of God.”  Jesus made no gender distinction in clarifying what the defining priority is to be:  “hearing and keeping the word of God.”  Furthermore, both the word choice and word order in the Greek text indicate that He carried out his corrective action with intense emphasis.
[17]
The Risen Christ Commissions the First Apostle—A Woman

John 10:10-18; Matthew 28:1-10
It is a well-known fact that the women were the last ones to leave the Cross and the first ones to arrive at the Tomb.  When Mary Magdalene visited the tomb early on Resurrection morning and found it empty, without delay, she reported to the disciples that Jesus’ body was missing.  They all hastened to the scene, but they did not grasp the significance of the empty tomb because “they still did not understand from Scripture that Jesus had to rise from the dead” (Jn.  20:9).  So they returned home, but Mary lingered behind.  It was then that Jesus appeared to her and said, “Go and tell my brothers. . . .”

This appearance and commission are significant for several reasons.  During the 40 days between His resurrection and ascension, Jesus appeared to His disciples at various times, and on one occasion he appeared to over 500 of His followers.  The Gospel writers, however, are explicit in noting that it was Mary Magdalene to whom He appeared first after His resurrection.  The importance that the evangelists attach to this fact indicates that it was not an accidental occurrence, but that Jesus purposely appeared first to this woman.  He could just as easily have appeared to a man; instead, He honored a woman.

In appearing first to Mary Magdalene, Jesus was making a very important statement.  It was a statement, perhaps, that the disciples could not have grasped by a mere lecture.  This statement was further clarified by the words that Jesus spoke to her on this occasion:  “Go and tell my brethren. . . .”

                    “Go and tell” defines the commission.  Interestingly, the New Testament word apostle literally means “one who is sent.” Mary thus received the first apostolic commission from the Risen Lord to proclaim the greatest fact in history, the resurrection.

                    “Go and tell My brethren. . . .” defines her audience.  Jesus was sending her to men, not women.  In other words, her commission was not limited to a “women’s ministry,” as is so often the restriction placed on women today.

This was revolutionary thinking, indeed, for in both Roman and Jewish courts of law, the testimony of a woman was not permitted as evidence.  By appearing first to Mary Magdalene, Jesus was, therefore, cutting through any remnants of disdain and prejudice in His male disciples toward His female disciples.  He no doubt was also teaching the women something revolutionary about their responsibility.  Thus, Jesus declared His equal acceptance and expectation of women while also confirming their public responsibility as ministers of the New Covenant.

Summary Statement of Jesus Teaching on Women

Jesus was a friend of women.  He vigorously promoted the dignity and equality of women in terms of both value and function, and He left us this example.  Is it not our responsibility now to emulate His attitudes and actions?

The Theology of Womanhood in Early Christianity 

Venues of Gender Equality in New Testament Literature

The first generation of believers reflected Jesus’ teaching about women.  Despite the pressures of a patriarchal world, the believers in the Book of Acts demonstrate a remarkable tendency toward equality.  This is obvious in daily life, decision making, salvation, Spirit baptism, ministry, business, and marriage.

Equality in the Upper Room
In keeping with Jesus’ egalitarian social pattern, both men and women participated in prayer and decision-making in the Upper Room (Acts 1:13-26).  Some of the women probably present were Mary Magdalene, Mary the mother of James, Mary His mother, Joanna the wife of Herod’s household manager, Susanna, those who had followed Him from Galilee, and many others (Lk.  8:1-3; 23:49,55; 24:10).

Equality on the Day of Pentecost
The Holy Spirit confirmed the egalitarian pattern demonstrated by Jesus, when on the Day of Pentecost, women were equal recipients of the Pentecostal outpouring (Acts 2:1-4,17-18).  Scholars point to this event as the birthday of the church.  Thus, equality was an essential characteristic of the Church at its beginning.  From the outset, then, God’s purpose for women and His empowerment of women were equal in every respect with His purpose for and empowerment of men.

Equality in Marriage
Early in Acts, the Holy Spirit introduced another important precedent.  He held women directly, personally, and equally responsible with men to God.  Numbers 30 (vv. 5, 8) had given fathers and husbands control over women, but God clearly set a new standard—an egalitarian standard—when He dealt with Ananias and Sapphira (Acts 5:1-11).  He holds Ananias, the husband, responsible for his actions, and He holds Sapphira individually and personally responsible for her behavior.  Ananias was not held responsible for his wife, and Sapphira was directly accountable to God.  She could not excuse herself with the claim that she was submitted to her husband and so shift responsibility to him.

Equality in Redemption
Another area in which gender equality was highly visible in the church in Acts was in redemption.  Women were redeemed to the same degree as men, and all the benefits, requirements, and ramifications belonged to both equally (e.g., Acts 5:14).  Consequently, women were experiencing salvation and Spirit baptism, and were proclaiming the Gospel.  They were also being persecuted and imprisoned (Acts 8:3-4,12; 9:1-2;22:4).

Paul clearly acknowledged gender equality in redemption.  This is characteristic of Paul’s proclamation and practice wherever he went.  In Thessalonica, for example, a number of prominent women were converted to The Way (Acts 17:4).  In Berea, converts included a number of prominent Greek women (Acts 17:12).  In Athens, a woman named Damaris was among the converts (Acts 17:34).  In Romans 16:1-15, Paul specifically greets ten women by name, including Phoebe, Prisca, May, Junia, Tryphaena, Tryphosa, Persis, the mother of Rufus, Julia, and the sister of Nereus.

Equality in Daily Life
In Jerusalem, Christian women exercised considerable freedom and equality in both domestic and spiritual functions.
[18]  They were neither slave nor subordinate, and because both men and women shouldered the affairs of daily life, “the burden of the daily provisions, which still falls so heavily on the vast majority of women, was here rendered extremely light.”  “Equal fellowship also in the great spiritual possessions caused all marks of woman’s inferiority to vanish,” reports one study, “and the sexes freely mingled in a pure and noble companionship.”
[19]
Statements of Equality
It might be said that on the Day of Pentecost, God made an egalitarian proclamation when He poured out the Holy Spirit without regard for gender.  It might also be said that Paul’s central egalitarian proclamation is:  There is neither Jew nor Greek, slave nor free, male nor female, for you are all one in Christ Jesus (Gal.  3:28).  Indeed, in Jesus Christ, God removed the hierarchical distinctives that had arisen in regard to race, social class, and gender.  Aware of this principle and empowered by the Spirit, women functioned as equals with men.

Women and Ministry in the Beginning

A Definition of “Ministry”

Although this is about biblical womanhood, not women in ministry, ministry is an area of consideration in the discussion.  Because every reader brings to this discussion a preconceived notion about ministry, in order to understand this paper’s perspective, a definition of ministry is needed.  Ministry is “the self-disclosure of God to and through His people.”

A consistent theme from Genesis to Revelation is the self-revelation of God motivated by divine desire to establish a love relationship with humanity.  This self-revelation began in Creation, climaxed in the Incarnation, and continues through the Holy Spirit.  This self-revelation of God as seen in Jesus Christ and continued by the Holy Spirit in and through believers individually and corporately is God’s ministry.  As Scripture says, “We love Him because He first loved us” (1 Jn. 4:19).  As we respond to His love, He discloses Himself through us.  Thus, ministry is about knowing Him and making Him known.  It is the expression of a relationship based on intimate, two-way communication with God.The Old Testament is the historical love drama depicting God’s efforts to establish and maintain relationship with humanity.  This personal, holy, transcendent and immanent God expressed Himself in Creation, was rejected by humanity, but relentlessly reached out to communicate with humanity.  He selected the Israelites as the Chosen People through whom He would disclose Himself to the nations and through whom He would come in human form in the Person of Christ.  This relationship is God-centered and God-directed, not human-centered and human-directed, and it is based on encounter facilitated only by divine self-disclosure, not on manipulation or metaphysical proposition.  God revealed Himself to special people at special times in special places.  Thus, in the Old Testament, ministry—God’s self-disclosure—was reserved for a select few.

The New Testament is the ongoing drama of God’s effort to establish and maintain relationship with humanity.  The ultimate self-disclosure of God is the Person of Jesus Christ.  He was rejected, but He persisted, sending His Spirit to abide in those who would reciprocate the love relationship He initiated.  The believer is the prophet-priest and the dwelling place on earth of the Spirit of God.  God continues to reveal Himself to whoever will receive Him at any time and in any place.  He does this by His Spirit, in general revelation through His creation and in specific, personal revelation through the Bible and the Church (believers).  Ministry in the New Testament is the Spirit-empowered privilege and responsibility of all believers.

Thus Christian life today is ministry.  How can there be a distinction between ministry and life? As we participate with God in His ongoing attempts to establish relationship with people, we are ministering.  Thus, it is a two-dimensional event or process.  In a vertical sense, it is our personal response to God’s loving initiative.  In a horizontal sense, it is our God-directed initiative toward people on His behalf.  Because God is Love, ministry is characterized by compassionate courage and commitment.  And because God is faithful, ministry proceeds from the rest of faith.  Out of dynamic union with God flows Spirit-empowered action.  This is ministry.

Examples of Women in Ministry 
With this foundation in place, we can proceed with our discussion of women and ministry.  In the pristine state of the young Church, ministry was relatively untainted by human ideas.  It was still God’s self-disclosure to and through people by the power of the Spirit.  In this, God did not seem concerned about gender.  Clearly, He did not favor men over women or women over men.  Ministry, then, was as egalitarian as God’s self-disclosure.  And the Church flourished and spread.

This continued—although perhaps not with the pristine character of the earliest days—for 200 years.  During this time, believers met primarily in homes, a natural venue for women to minister.  It also provided an egalitarian atmosphere for corporate meetings.  Worship was simple, personal, and charismatic (i.e., Spirit-empowered and Spirit-led),
[20] and whatever leadership was, it was informal and charismatic.  Perhaps more than anything else, it consisted of facilitating the activity of the Spirit among the individual participants.  This activity of the Spirit is the self-disclosure of God.  It is ministry.

A good example of a charismatic meeting is recorded in 1 Corinthians 14:22-31.  It is clear that all were encouraged to participate in the gatherings according to their Holy Spirit giftings and to the activity of the Spirit in their midst.  It is interesting to note that Paul never appeals to a leader or a leadership group to deal with the problems he is addressing—even the problem that had arisen in the practice of communion (1 Cor.  11:17-34).  Instead, Paul appeals to the entire congregation to do what is right in the situation.  Professor James D. G. Dunn interprets this to mean that there was no obvious, visible leadership group to whom he could appeal.  For Dunn the implication is plain, “If leadership was required, Paul assumed that the charismatic Spirit would provide it.”
[21] 
In both 1 Corinthians 12 and Romans 12, Paul provides a picture of the church as a body made up of many different members.  Each time he shares this concept, it is within the context of spiritual gifts.  This is because it is the empowerment of the Holy Spirit in a believer and the expression of particular giftings of the indwelling Spirit that give each member of the body his or her particular function in the body.  That function is an expression of God through a person.  It is simply a response to God’s desire to disclose Himself to people.  The essence of Paul’s illustration is that our responsibility to serve springs forth simply from a man or woman’s spiritual gifting.  Hans von Campenhausen sees this as the early Church’s vision of Christian community which he describes as “one of free fellowship, developing through the living interplay of spiritual gifts and ministries, without the benefit of official authority or responsible elders.”
[22] 
Clearly, among early Christians, ministry was seen as the responsibility and privilege of every believer.  A select “ordained,” “clergy” class, as we know it today, did not exist.  This is confirmed by the fact that the word laos, from which we get “laity,” is everywhere used in the New Testament to refer to “the whole people of God.”  For example, in 1 Peter 2:9, Peter refers to the entire church as a holy laos, or “people.”  In the same way, the Greek word kleros, from which we get “clergy,” is used throughout the New Testament to refer to the people of God in general.  It designates an allotted portion or inheritance and is used to refer to the inheritance that is allotted to every person who believes in Christ.  In Acts 8:21, for example, Peter told Simon the Sorcerer that he had neither part nor kleros (i.e., “share”) in this matter, “for your heart is not right in the sight of God.”  On the other hand, in Col. 1:12, Paul says that the Father has “qualified us to be partakers of the kleros (i.e, “inheritance”) of the saints in light.”  In the same way, in 1 Peter 5:4, Peter refers to the people of God as God’s kleros or “inheritance” and admonishes the elders not to lord it over them since they belong to God.  In the institutionalizing Church, the original meaning of kleros was lost when it was applied only to an emerging “clerical” class.  The “clergy” claimed to have inherited the right and privilege to preside over, to rule over, the people.

James Dunn insists there is no justification in the New Testament for a theology or practice of ordination as something indispensable before one can preach, baptize, or serve communion.
[23]  The basic New Testament pattern of leadership and ministry, in fact, was set by Jesus Himself.  It was one of service, not dominance (Mk. 9:33-37; Mt. 18:1-5; 3:8-11; Lk. 9:46-48; Jn. 13:15-16).  It was not to reflect Jewish or pagan patterns of dominance (Mk. 10:41-45; Mt. 20:24-28; Lk. 22:24-27).  In addition, His pattern of leadership included men and women without regard for gender.  He instituted no offices, and he taught that discipline within the body was the responsibility of the entire community of believers (Mt. 1:15-20; 1 Cor. 5; 14:37-38; 2 Thes. 3:14-15).
[24]
In his paper, “Patterns of Authority in the Early Church,” David M. Scholer, Assistant Dean of the Center for Advanced Theological Education at Fuller Theological School, traces charismatic, functional leadership through the New Testament.  In this thoroughly researched document, he shows clearly the functional nature of ministry and leadership.  Ultimately, Scholer is showing that ministry is the self-disclosure of God through his people.  This, of course, is contrary to the way that many of us tend to understand ministry today, that is, in terms of office and apostolic succession.
[25] 
As the New Testament introduces new Greek words to describe the functions that individuals performed in the growing body of believers, we tend to assume that this indicated the development of offices.  But this is not the case; these were not offices as we know them.  Consider the New Testament meaning of three terms:  presbuteros (elder), episkopoi (bishops), and diakonoi (deacons).  These terms are interchangeable expressions with no inherent hierarchical meaning.  In the pastoral letters, the term presbuteros (“elder”) is used for the first time by Paul, and qualifications are given for those who would serve as episkopoi (“bishops”) or diakonoi (“deacons”).  Adolph Harnack suggests, however, that presbuteros or elder may simply denote the old as opposed to the young, and John Knox insists, “We are not dealing with formal offices, but with functions for which persons were as certainly spiritually endowed as for prophecy and healing.”
[26]   Rudolph Bultmann, a liberal theologian and astute historian, says, “Neither in the earliest Palestinian congregation nor in earliest Hellenistic Christianity was there originally any thought of instituting church regulations and offices.”
[27]
In this setting where the life and ministry of the Church are one and the same—an expression of the life of Jesus Christ through individual believers and groups of believers—it is easy to see how men and women would function together as equal partners.  Had not the Scriptures promised that the Holy Spirit would be poured out on all flesh and that consequently, men and women alike would be empowered to prophesy, that is, to proclaim God’s word.  Did not Paul say that in God’s redemptive plan, which is made real by the power and presence of the Holy Spirit, there is neither male nor female (Gal 3:28)?  It is, then, not surprising to see women functioning in what we call ministry alongside men throughout the New Testament, including Paul’s epistles. 

Women Were Co-laborers with Paul 

Paul mentions women as being co-laborers or coworkers (Greek, sunergoi) with him in ministry (1 Cor.  16:16, 19; Rom. 16:1-16; Phil. 4:2-3).  In Romans 16, he names 29 people and of these, ten are women.  He lists two women in Philippians 4:2-3, and four who were “house church leaders.”  In describing these women, Paul uses the same Greek words that he used for men who were co-laborers with him.  One researcher admits the possibility that women may not have been doing the same things as the men, but he quickly points out that there is no evidence supporting that notion!

In Romans 16:3-16, Paul speaks of Mary (16:6), Tryphaena, Tryphosa, and Persis (16:12).  He says that they “work very hard,” an expression Paul used to describe both his ministry and the ministry of others.
[28]  Reference to these women in these terms, notes Scholer, indicates they were “engaged in the authoritative work of ministry.”
[29]
Two other coworkers of Paul need to be introduced at this point.  In Philippians 4:2-3, Paul refers to Euodia and Syntyche, two women who worked beside him, not under him.  And he pleads, “Help these women. . . .”

I beg Euodia and I beg Syntyche to agree with each other in the Lord.  Yes, and I ask you, my loyal yoke-fellows, to help them because they are women who fought at my side in the spread of the gospel along with Clement and the rest of my coworkers.
[30]
Paul says that these two women “struggled along with” him.  He uses a rare Greek verb that describes “athletes working as a team, side by side, playing the game not as several individuals but together as one person with one mind for one goal.”  A sense of equality is inherent in this passage, and in no way is there any hint that “these two must have been among those [women] who, having believed, labored among their own sex for” the spread of the gospel.  “These were rather Paul’s coworkers (sunergoi), equal in importance to Clement and the rest (oi loipoi) of Paul’s fellow laborers.”
[31]
Women Functioned as Pastors 

In New Testament days, the believers gathered in homes to worship and to be strengthened in the faith.  Today we call these New Testament gatherings “house churches,” as if, perhaps, they were a unique kind of church, but in that era, they were the Church.  This remained the case until at least the third century, and even then, it continued to be the normal venue for Church gatherings until Constantine’s conversion in the fourth century.
[32]
In the New Testament, several of the homes where believers gathered on a regular basis are described in terms of the woman of the home.  Acts 12:12, for example, speaks of Mary, the mother of John Mark, and Acts 16:13-15 and 40 speak of Lydia.  First Corinthians 1:11 mentions Cloe, and 1 Corinthians 16:19 and Romans 16:3-5 refer to Priscilla and Aquila.

Paul sends greetings to Nympha (Col. 4:15) in whose home a church met.  The gender of Nympha has been debated raising the question whether the passage should read, “Nympha and the church in her house” or “Nymphas and the church in his house.”  The evidence favors the feminine form Nympha.  It has been suggested that scribes would have been more inclined to change a woman’s name into a man’s name rather than the reverse.
[33]
Second John is a letter written to a particular woman and to the believers who met in her home.  Through the centuries, however, interpreters of Scripture have taught that the address, “chosen lady,” is a code name for “church” and “children,” for “church members.”  Clearly, this is a biased interpretation forcing a meaning on the passage that is not present in the text.

Perhaps worthy of note here is some discussion that surrounds the reference to Phoebe as a servant, minister, or deacon (Rom. 16:1-2).  The latter part of verse 2 has been translated, “She has been a helper of many and of myself also.”  The word helper is a translation of the Greek word prostatis which literally means “one who stands before.”  This word can also mean “ruler or leader” or “protector, patron or guardian.”  Some have, therefore, suggested that the clause should read:  “She was designated as a ruler over many by me.”  But this translation is not in keeping with the spirit of New Testament Christianity, which clearly indicates that we are not to rule over others.  In addition, as one scholar points out, the kai in the Greek construction indicates that “whatever Phoebe was to the many she was also to Paul.”   The best translation, therefore, embraces the notion that Phoebe stood before many as a protector, patron, and guardian.  This sounds like a wonderful description of a true, New Testament pastor!  Diakonos is used by Paul to describe his own ministry.

Women Functioned as Teachers 

One of the most obvious New Testament teachers was Priscilla.  In Corinth, Paul shared ministry with her and her husband Aquila (Acts 18:1-4).  The couple instructed the learned Apollos (Acts 18:18-28).  As one scholar notes, “One does not get the impression that Priscilla was sitting by quietly while the instruction was taking place.”

There is no reason to suppose that teaching in the New Testament was strictly a male function.  For example, Colossians 3:16 says, “Let the word of Christ dwell in you richly as you teach. . . .”  This is obviously directed to the believers in Colosse without gender restriction (Col.  1:2; 3:12).  Also, nothing in 1 Corinthians 14:26,31 excludes women from “having a teaching” or “a word of instruction” to share with the whole body.  The overarching New Testament principle is that every believer is responsible to God to teach if and as the Spirit leads.  If women are to prophecy, surely they are to teach, for prophecy is the function of delivering the word of the Lord.  Prophecy could, then, include teaching.  In the sense of speaking forth the word of the Lord, prophecy is not unlike teaching.  To suggest that the New Testament excludes women from this activity is simply unacceptable.
[34]
Women Functioned as Prophets 

Women, such as Deborah, Miriam, Huldah, and Anna, had functioned as prophets before the Day of Pentecost, but one result of the coming of the Spirit “upon all flesh” (Acts 2) was that “Your sons and daughters will prophecy” (Acts 2:17).  It is not surprising, then, to hear of Philip’s four prophesying daughters (Acts 21:8-9).  In fact, the historian Eusebius points to these women, four men, and Ammia, a woman of Philadelphia, as examples of prophetic ministry in the Church.
[35]
According to 1 Corinthians 11:4-5; 14:3-4; 26, 31, both men and women in Corinth prophesied.  In these passages, Paul was not silencing women but was offering Christian protocol in the use of the genuine gift of prophecy.  This was necessary because the men and women to whom he was writing were familiar with prophetic phenomena since prophecy was the most universal cult practice in the New Testament world and since the famous pagan Oracle of Delphi was only a few miles from Corinth.
[36]
Women Functioned as Apostles 

Paul refers to Junia of Rome, a woman, as an apostle (Rom. 16:7).  Several ancient commentators, including Chrysostom (a.d. 347-407), patriarch of Constantinople, understood Andronicus and Junia to be husband and wife.  Chrysostom also writes, “Oh, how great is the devotion of this woman [Junia], that she should be even counted worthy of the appellation of apostle.”
[37]
The female gender of Junia went unquestioned until the Middle Ages when translators “attempted to change the gender by changing the name to Junias.  But such a name is unknown in antiquity, and there is absolutely no . . . evidence for it.”
[38]  In fact, the first-known commentator to understand Junia as the male name Junias was Aegidius of Rome (1245-1346).
[39]
Women in Business Outside the Home

Christian women were not confined to domestic roles as is often suggested today as the proper biblical model for women.  In fact, the New Testament mentions women who worked outside the home in commerce.  In Jerusalem and Alexandria, women were not confined to home.  In rural Palestine and in wider Greco-Roman culture, despite male dominance, they generally experienced a degree of public activity.  In fact, in Roman culture, a few women “enjoyed great power and influence on politics and culture . . . and increasingly pursued interests outside the home, including commerce.”
[40]  This enabled women to participate effectively in the expansion of the Gospel.

Lydia (Acts 16:14), a business woman who dealt in purple cloth, was converted along with her entire household.  Subsequently, she provided hospitality for Paul and his companions.  Lydia was from Thyatira in the Roman province of Lydia.  Since a freed slave customarily took the name of her country of origin, it is possible that she was a freed slave.  At this point, however, she was obviously “a competent business woman in Philippi, knowledgeable about trade routes westward from Thyatira, with a large house and her own slaves.”
[41]
Damaris (Acts 17:32) was a convert in Athens where Paul preached in the Areopagus, a council that met in the Stoa Basilicos, in the Agora (public market).  It seems likely that Damaris was converted when she heard Paul preach to the Areopagus.  Craig Keener says that most educated and publicly visible women in Athens were probably still prostitutes and foreigners.
[42]  Others note, however, that Greek women were accepted as philosophers, and so it is possible that Damaris was in public as a philosopher.  Thus, although Scripture does not tell us who she was, the fact that she is mentioned indicates the likelihood that she was a prominent figure.

Other notable women who functioned in business were Priscilla and Phoebe.  Priscilla and her husband Aquila (Acts 18:2-3), tentmakers by trade, may have set up shop in Ephesus and Rome, as well as Corinth where they worked together with Paul who was also a tentmaker.
[43]  Phoebe (Rom.  16:1-2) was a business person in Rome with considerable influence, and it is thought that she delivered Paul’s Epistle to the Romans.
[44]
Women and Mutuality in Marriage

It goes without saying that the world of the New Testament operated as a highly patriarchal and androcentric system.  It is revolutionary, then, that Christian marriage in the Bible was egalitarian.  Some would immediately grasp the Ephesians 5 proof-text to refute this notion, but as David M. Scholer points out, Ephesians 5:21-33 does not promote male headship in marriage.  “It is, rather, an early Church witness to an emerging new perspective on mutual submission in marriage.”
[45]  Yet, among Spirit-oriented Christians, the home is the stronghold of female subservience and male dominance.
[46]
Inclusive Meaning and Gender Accuracy
 in New Testament Writings

The New Testament was not written to men only, but to men and women alike.  This truth remains even though the language may be tainted by the patriarchal influences of the day and by translators who oft-times have interpreted the text from a patriarchal bias.  The fact that statements, promises, and directives are spoken with both men and women in mind and without regard for gender differences may be one of the strongest arguments for equality.  For example, consider Paul’s instructions to Timothy, “And the things you have heard me say in the presence of many witnesses entrust to reliable people who will also be qualified to teach others” (2 Tim. 2:2, NIV Inclusive).

Many versions of the New Testament have translated the word anthropos as “men.”  If Paul had intended the passage to refer to males only, he would have chosen the word andros.
[47]  This is an example of a gender-inclusive statement in the Greek that is best rendered by the word “people” rather than “men.”  This is in keeping with the fact that the Holy Spirit was and is given to women and to men in the same way and for the same purposes.  Clearly, the person and gifts of the Spirit are not different in women and men.  The passages dealing with the charismata, therefore, apply to both men and women (Rom. 11:29; 12:4-8; 1 Cor. 12:1, 7-11, 28-31; 14:1-5; Eph. 4:7,11-12; 1 Peter 4:10-11).  It behooves us to translate accurately, and this accuracy indeed affirms biblical equality.

Summary Statement

Jesus was a friend of women, and His Holy Spirit continues to be a friend of women.  The Living Word and the Holy Spirit both demonstrate the equality of womanhood in God’s economy.  What Jesus began to teach in His earthly life about women, the Spirit continued to demonstrate, in fact, bringing greater clarity on the Day of Pentecost and following.  This is especially clear in the book of Acts.  Indeed, a Spirit-oriented theology of womanhood is egalitarian.  Like Jesus, the Holy Spirit vigorously promotes the dignity and equality of women in terms of both value and function.

What Genesis Says about Womanhood
What the Bible says will be in harmony with the witness and activity of the Holy Spirit.  The Word and the Spirit agree.  But how we understand the Bible often has to do with what we have been taught and the presuppositions that we bring to our reading of the Bible.  These we tend to guard with passion! However, as the Holy Spirit, the Source of Truth (Jn. 15:26; 16:12), leads us into all truth, we may need to look again at what we have been taught about biblical womanhood.

Woman Made in God’s Image (Gen. 1:26-29; 2:18-24)

Genesis 1:26-29
Genesis 1:26-29 tells us that God made humanity as man and woman in His image.  An eminent theologian and Bible scholar, W. Ward Gasque, writes, “It isn’t simply man who is in the image of God—man as male—but man as male and female.”
[48]
We must not make the mistake of making God in our image.
[49]  Since God is Spirit, He does not have gender, so the image of God has nothing to do with masculine or feminine.  But God, in some mysterious way, made us—both male and female—in His Image.

Then God gave them both—male and female—responsibility.  He told them both that they were to have dominion over His creation.  He did not delegate primary authority to man and secondary authority or subservient status to woman.  According to this passage, God gave both male and female equal authority over and responsibility for His creation.  And nowhere in this passage is there any indication that He gave one authority over the other.
[50]
Genesis 2:18-25
The second record of creation, found in Genesis 2:18-25, reinforces the first creation story of Genesis 1.  It further establishes two important biblical principles:  1) sameness of substance, and 2) oneness and unity.

Principle 1:  The man and woman are made of the same substance.  The woman is “bone of his bone and flesh of his flesh.”  This is an important Biblical truth that stands in opposition to the pagan idea that woman is made of a substance inferior to that of the man.

Principle 2:  The man and the woman are one.  Verse 24 says that because of this male/female unit that God has ordained, a man is to leave his parents and together with a woman, establish a new social unit.  They are to identify with one another and be one.  So verse 22 indicates that they came from one and verse 24 indicates that they are to return to being one. 

This oneness reiterates the mandate expressed in Genesis 1:28 that they are both to have dominion over creation.  It reinforces the notion that this dominion is not over one another.  It is to be expressed equally through both individually since there is no indication of a breakdown of this mandate into a higher male authority and a lesser female authority.

Some have read into this passage that, since the male was created first that this establishes a patriarchal “order of creation.”  If, however, “order of creation,” establishes male dominance, then it follows that the animals should have authority over man since they were created prior to man.  In fact, nothing in the passage suggests that God provided for or intended male dominance of or authority over woman.  Instead, it is obvious in both Genesis 1 or 2 that God has set up an interdependence of equal partnership.  He mandated mutuality, not hierarchy.

Woman:  Adam’s Rib and Helper (Gen. 2:18, 20)

Much has been made of the idea that woman is created merely to be man’s “helper” or “helpmeet.”  But as we shall see, the word translated “helper” carries no sense of subjugation, subordination, servitude, or secondary status.  Thus, the biblical use of this concept does not mandate patriarchy or male supremacy as we have traditionally been told.

Genesis 2:18, 20 expressed the idea that Adam was alone, that he could find no one of his kind with whom to communicate.  With this awareness, Adam fell asleep and God took from this original, a portion and hand-crafted a woman.  She would be a helper of like substance with him.  

The idea that God fashioned this helper from one of Adam’s ribs is absurd.  Yet this is the traditional translation.  The Hebrew word translated “rib” occurs 42 times in the Old Testament, and the only time it is translated “rib” is in this one reference to Eve (Gen. 2:21).  Normally, it was translated “side” or “sides.” The Septuagint translators affirm this meaning.  Another Hebrew word is, in fact, the legitimate word for “rib” (Dan. 7:5).
[51]
The “rib” translation of the Hebrew word meaning “side(s)” is rooted in the tradition of the rabbis.  The story that prevailed—just one of several fables about the event—to influence the translation of Genesis 2:21 comes from Rabbi Joshua.  He says,

God deliberated from what member He would create woman, and He reasoned with Himself thus: I must not create her from Adam’s head, for she would be a proud person, and hold her head high.  If I create her from the eye, then she will wish to pry into all things; if from the ear, she will wish to hear all things; if from the mouth, she will talk much; if from the heart, she will envy people; if from the hand, she will desire to take all things; if from the feet, she will be a gadabout.  Therefore I will create her from the member which is hid, that is, the rib, which is not even seen when man is naked.
[52]
The correct translation, “side(s),” suggests an entirely different nuance to the creation of woman.  God took a side of Adam and created Eve.  The result was “flesh of his flesh and bone of his bone.”  The result was one corresponding to him with whom He could communicate and propagate God’s human creation.

It is also important to correct another myth propagated by tradition through mistranslation of this passage.  We have been led to believe that the word translated “helper” or “helpmeet” means “servant” or “servanthood.”  The Hebrew word in question is ‘ezer (ay’-zer) which is derived from the root ‘ezer (aw-zar’) meaning “to surround, protect, aid, help, succor.”
[53]  This would indicate, then, that woman is man’s protector who surrounds him and nurtures him.  This is the opposite of what we are normally taught.

The word ‘ezer contains another surprise.  It is used 14 times in the Old Testament to refer to God.  It is used only twice to refer to Eve.  We would not think of God as inferior or subordinate!
[54]
Genesis 2:18, in the Hebrew, reads ‘ezer kenegdo.  This expression means “a helper corresponding to.”   The King James Version translates it as “a helper meet for him.”  Meet is an old English word meaning “suitable,” and as the context indicates, the purpose of the expression, “a suitable helper,” is to contrast humanity from non-human forms of life and to reinforce the fact of sameness of substance.  There is clear indication of interdependence in this passage, but there is no suggestion of hierarchical separation of male and female spheres of responsibility, authority, or social roles.

Recently a nationally acclaimed Word of Faith minister, Creflo Dollar, said that he has been learning to submit to his wife according to Eph. 5:21.  By his own confession, he has begun to realize that she is anointed as his partner and “helper” and that it is to his benefit to obey the Word.  No doubt his uniquely Pentecostal/Charismatic appreciation for “the anointing” has been instrumental in enabling him to see this truth.  Without having to investigate word origins and cultural concerns, he was able to see truth “by the Spirit.”  As a result, he appears to be advocating mutuality and equality in marriage.
[55]
He Shall Rule? (Gen. 3:16)

Genesis 3:16 has been used to teach that, as a result of the fall, woman has been under a curse and that a major tenet of that curse is female subordination to men.  First of all, this is listed with the curses that are coming as a result of the fall.  It is not a prescription of what ought to be but a description of what will be because of human sin.  As Christians, we are delivered from the curse of sin and its results (Gal.  3:5; Rom.  8:2).  This passage should, therefore, never be used as an expression of God’s desire for relations between the sexes.  It should also be noted that the pattern of ruling had not existed prior to this time.

In addition, Genesis 3 does not teach that God cursed woman, but the notion arose during the period between the end of the Old Testament and the beginning of the New Testament when the Jews were attempting to reconcile the teaching of their Scriptures with Greek paganism.  In this process, the biblical story of Eve became mingled with the classical myth about Pandora, a beautiful but deceitful woman sent to earth by the gods to bring misery upon the human race.  The first reference to Eve as evil (like Pandora) and as the source of evil occurs in the Apocryphal book known as Ecclesiasticus in about b.c. 250.  It says, “From woman a beginning of sin; and because of her all die” (25:24).  Unfortunately, many of the church fathers quoted the Apocrypha as authoritative, and this book in particular is still accepted as inspired and authoritative by the Roman Catholic, Greek Orthodox, and Russian Orthodox Churches.
[56]  So it was that the pagan idea of Eve and of womanhood has gripped the Judeo-Christian tradition and perverted our understanding of the Genesis story.

Consequently, the normally unquestioned, traditional translation of Genesis 2:16 is:

To the woman He [God] said: “I will greatly multiply your sorrow and your conception; in pain you shall bring forth children; Your desire shall be for your husband, And he shall rule over you.

And the traditional interpretation of this translation is that God sentenced woman to suffering, subjugation, and subordination to men.  Is this, in fact, what the passage said in the Hebrew? And is the traditional interpretation accurate?  What did God really say?

Gen. 3:16a  I will greatly multiply your sorrow and your conception;
in pain you shall bring forth children.
Katherine Bushnell believes that this is an inaccurate rendering of this passage.  She may well be right!  Her evidence provides a persuasive case reconciling this passage with the Spirit of Jesus Christ.

It is possible to translate “I will greatly multiply your sorrow” with “A snare hath increased thy sorrow.”  Bushnell notes that a still more accurate rendering could be “A lyer-in-wait (the subtil serpent) hath increased thy sorrow.”  The case for Bushnell’s’ rendering is bound up in the placement of the Hebrew vowel pointing.  These were not present in the original manuscripts and were inserted, based on tradition and at the discretion of scribes between a.d. 600-800.  The original text was composed simply of HRBARB.  At the discretion of the scribes, this would have become HaRBeh AaRBeh meaning “multiplying I will multiply.”  The same could have been written HiRBah AoReB meaning “a lying-in-wait [snare] hath made great.”  The patriarchal mindset of the scribes would prompt them to select vowels that would support the “multiplying I will multiply” rendering.  But the possibility of “a lying-in-wait [snare] hath made great. . . .” being the correct meaning of the verse receives support from the fact that it flows more logically with the prophetic word in verse 15.  It also occurs 14 times in Joshua and Judges.
[57]
Pursuing the meaning of this verse further, we must look at the English word conception.  It is the translators’ traditional rendering of the Hebrew word HRN, a word that does not mean “conception.”  As Bushnell points out, HRJWN is the correct Hebrew spelling of conception.  It is unlikely, therefore, that it was ever intended to mean “conception.”  The Septuagint and many ancient authorities say that HRN means “thy sighing.”

The correct rendering of the sentence, “I will greatly multiply your sorrow and your conception,” would then be, “A snare hath increased thy sorrow and sighing.”
[58]  Satan had laid a snare that would result in much sorrow for the woman.  Since the Messiah would be born of woman, Satan would henceforth challenge every birth, and so, “in pain she would bring forth children.”

Gen.  3:16b  Your desire shall be for your husband
and he shall rule over you.

As Dr. Bushnell correctly explains, this translation “has been made the keystone of an arch of doctrine subordinating woman to man, without which keystone the arch itself falls to pieces” (par. 139).  She then shatters our preconceived notions about this verse by challenging the perverted traditional translation with truth.  Bushnell leaves no stone unturned in her exposition, but we can only summarize her key points to enable us to see what the Hebrew really meant and what God really said!

The search for truth must begin with the Hebrew word teshuqa.  This is the word traditionally translated “desire” and sometimes “lust” or “lustful appetite.”  The true meaning of this Hebrew word, however, is “turning” with no implication whatsoever of “desire” or “lust.”  Therefore, what this portion of the passage is saying is this:  Eve is turning away from God toward her husband, and God is warning her that this turning will result in her coming under the domination of her husband (par. 136).  Prof. H. G. Mitchell of Boston University notes that “the very tenderness of the woman for the husband would [eventually] enable him to make and keep her his inferior.”
[59]
The evolution of the translation of teshuqa from “turning” to “lustful desire” is both interesting and important.  All of the best ancient versions of the Old Testament render teshuqa with the idea of “turning.”
[60]  The most reliable of these is the Septuagint, the scholarly Greek translation of the Old Testament made in Alexandria, Egypt, in 285 b.c.
[61]  As Bushnell correctly notes, “More was known about Hebrew then than at any time since.”
[62]  The Septuagint was the text Paul used with the Hebrews of the Diaspora, and it is not out of the question that Jesus Himself would have had access to this version in Galilee with its mix of nationalities.

A distortion of the meaning of this passage arose through the influence of the Babylonian Talmud which is a compilation of the traditions of the Jews.  The teaching that God cursed Eve, and through her, all women, comes, not from the original Hebrew version of Genesis 3:16, but from the Talmud, which, in fact, teaches 10 curses of womanhood.
[63]  The fifth curse is, “Thy desire shall be unto thy husband.”  A note by Bushnell says that this statement is “followed by language too coarse for reproduction, leaving no doubt of the rabbinical interpretation of ‘desire.’”  Bushnell’s informed summation is this:

The teaching of the Babylonian Talmud, in the “ten curses of Eve,” and in parts of it unfit for quotation, has since 1528 been allowed to settle the meaning of an obscure word in Genesis 3:16, as “desire”—and that against all the testimony of the most ancient versions of Scripture.  .  . The teaching of the seventh and eighth curses has also been allowed to cast a shadow forward into the New Testament, and to pervert the meaning of St. Paul’s words about veiling in worship, in the 11th chapter of 1st Corinthians.
[64]
It is important to understand, then, how teshuqa in Genesis 3:16 came to be translated “desire” in the English translations.  This distortion was introduced by Jerome through his Latin translation of the Bible known as the Latin Vulgate (a.d.  382).  Bushnell notes that his study of Hebrew was under the tutelage of Jewish rabbis in Palestine who were influenced by the Babylonian Talmud.
[65]  Nevertheless, the first two English translations of the Bible, Wycliffe’s version (1380) and the Douay Bible (1609) were not translations of the Hebrew Scriptures but of Jerome’s Latin Vulgate.

Then, in 1528, an Italian Dominican monk named Pagnino translated the Hebrew Bible into English.  Unfortunately, he, like Jerome, followed the linguistic tendencies of the rabbis.  As might be expected, therefore, he ignored the legitimate meaning of teshuqa altogether and rendered it “lust.”  From that point on, every English translation of the Bible up to and including Geneva, Authorized and Revised Versions, followed Pagnino’s lead.  Thus the older English Bibles read, “Thy lust shall pertayne to thy husband.”
[66]  This was modified in later versions to read, “Thy desire shall be to thy husband.”  Bushnell correctly charges, “Pagnino’s word has been retained against the overwhelming authority of the ancient versions.”
[67]
There is, therefore, no justification for rendering teshuqa as “desire.’”  As Bushnell’s research makes abundantly clear, only “rabbinic perversion and addition to the Scriptures” related to the mythical ten curses on Eve “seems to be at the bottom of this extraordinary reading.”
[68]
With all of this in mind, then, a valid rendering of Genesis 3:16 is:  “A snare has increased your sorrow and sighing.  In sorrow you shall bear sons/children.  You will turn toward your husband and he will rule over you.”  Even if this rendering is accepted, it still appears that these statements constitute God’s sentence upon woman, His pronouncement of judgment on her, His cursing of Eve and all women from that time forth.  But God spoke no curse on Eve.  He did speak a curse on the serpent (Gen. 3:14-15) and on Adam (Gen. 3:17-19).  He did, however, describe to Eve what the cause-and-effect on her would be.  The passage is a description, not a prescription or command, as is traditionally asserted.  If, in fact, God did curse both man and woman, Christian men and women must remember that Jesus Christ has delivered both from any such penalty and redeemed both from any such judgment.

One final, very important observation must be made.  Because a snare was set for the woman by Satan, she would find herself bearing children in sorrow, and because she was turning away from God toward her husband, he would become her ruler.  “In sorrow you shall bear sons/children,” and “He will rule over you” are predictions of what God knew would happen to the woman.  They are not rules God is laying down, but future events He is describing.  It was not a statement of God’s original intent, desire, will, or plan, but a warning of the fruit of human-centered behavior.

Summary Statement

In creation, God did not set up a male dominated hierarchy.  Likewise, in the fall, God did not punish Eve with a sentence of subservience and subjugation to Adam.  These ideas crept through a process of mingling with pagan cultures.  These heathen ideas corrupted the transmission of the original intent of the Sacred Scriptures.  But Jesus came and showed us a better way—God’s way.

The Theology of Womanhood in Paul’s Writings 

Genesis shows us that God intended an egalitarian model for human relationships.  This model was disrupted in the fall by the probability that the woman would tend to turn her attention away from God to man.  Consequently, for fallen humanity, the social norm would tend to be patriarchy. 

When Jesus came, He taught an egalitarian model.  By doing so, He restated God’s original egalitarian model.  On the Day of Pentecost, the Holy Spirit fell equally on men and women.  He did not communicate with woman through man.  He related equally to both.  Thus, in the New Creation, God affirmed the egalitarian model of the original Creation.

We can, therefore, confidently expect that the model to be found in the Epistles will also be egalitarian.  Research presented in Chapter 3 already indicates this is true.  Nevertheless, certain passages that have been interpreted traditionally to enforce hierarchy, must be re-examined.  What did Paul really say about women?

Headship in the Epistles (1 Cor. 11:2-16; Eph. 5:21-33).  

The Meaning of Kephale
The central New Testament doctrine allegedly mandating subordination of women is the Pauline doctrine of headship.  The doctrine springs from the Greek word kephale, which has been translated by the English word head.  Because kephale does not mean “head” in the modern sense of “authority over” or “leadership,” we easily misinterpret the kephale passages (1 Cor. 11:2-16; Eph. 4:15, 23; 5:21-33; Col. 1:18; 2:10, 18) making them say something Paul never intended. 

Nevertheless, hierarchs continue to maintain that kephale means “head” in the sense of “authority over.”  In terms of gender, they maintain a patriarchal order based on the premise that men are destined by God to rule as authoritative leaders over women.
[69]  In terms of church government, they hold to a chain-of-command authority structure, which they describe as “divine order,” usually involving apostolic succession in an institutional framework.

In recent years, many of these traditionalists, acknowledging the blatant misogyny in tradition, have moved to what they call a complementarian position.  Complementarians, as their title suggests, maintain that women complement men, that women are of the same substance as men, but that women are destined by God to serve in a secondary and subordinate capacity to men.  God certainly means for men and women to function as complementary parts on a team.  The problem with the complementarian view, however, is the premise that this partnership is defined on the basis of gender with the man playing the leading role based solely on his one trait of maleness.  The woman, likewise, is expected to play a subordinate role in this complementary model based solely on her one trait of femaleness.  The idea remains that the man is the more prominent player on this team.  But the complementarian view ignores the fact that God’s complementarian plan is not based on gender, but on gifts, talents, abilities, and calling that He—not patriarchal culture—has determined.  These He has not defined in terms of gender.

Biblical egalitarians promote the idea that God has gifted each person naturally and supernaturally for His purposes and that this is not gender-defined or gender-role restricted.  They, therefore, promote the idea of mutuality, equal responsibility and authority, and complementarian partnership based on ability and giftings, not gender.  This has motivated egalitarian scholars to do intensive biblical, cultural, linguistic, and historical research to clarify the passages that have traditionally been used to inhibit the egalitarian pattern promoted elsewhere in the Old and New Testaments.  What they have uncovered reinforces the egalitarian teaching of Genesis, Jesus, and the Holy Spirit.

One area of intensive egalitarian study by these scholars has been the Greek word kephale.  The best research shows clearly that kephale, in fact, carries no chain-of-command meaning or hierarchical intent.  Instead, intensive research clearly indicates that kephale means “source of life” (in creation), a meaning entirely void of the idea of authority.
[70]  Read in the cultural and literary contexts in which Paul wrote, kephale clearly refers to the fact that woman came out of Adam in creation.  He says that man was the source of woman in Creation and now woman is the source of man in procreation, and Christ is the Source of Life for both men and women. 

A study by Alvera and the late Berkeley Mickelsen is an example of such research.  They reported their finding in “The ‘Head’ of the Epistles” (Christianity Today, Feb.  20, 1981).  They provide strong evidence that, in biblical Greek, kephale cannot mean “superior to” or “one having authority.” 
[71]  They garner support for their position from Liddell, Scott, Jones, and McKenzie (A Greek-English Lexicon, 9th ed., Clarendon Press, 1940), which renders the meaning as “source” with no implication of hierarchy or authority.  Furthermore, they point out that the Greek scholar, Walter Bauer, does not provide support for his personal, hierarchical interpretation of Paul’s use of kephale (A Greek-English Lexicon of the New Testament and Early Christian Literature, Wm. Arndt and F. W. Gingrich, eds., U. of Chicago Press, 1957/1979).

Perhaps the Mickelsen’s most valuable contribution to the discussion is their study of kephale in the Septuagint.  This scholarly couple studied how the Hebrew/Greek scholars who translated the Hebrew Scriptures (i.e., Old Testament) dealt with the Hebrew word ro’sh, the Hebrew word meaning “head.”  They discovered that ro’sh occurs 180 times in the Hebrew text, but these learned translators used kephale to translate ro’sh only six times.  Where the Hebrew text conveyed the meaning “ruler, commander, leader,” however, they used the Greek word archon.  The translators, in fact, avoided the use of kephale when the passage included the idea of “authority over” because they understood that kephale did not commonly carry this meaning.”
[72]  The apostle Paul, an astute scholar, was also aware of this.  Had he wanted to convey the sense of “one having authority over” or “leadership of,” he would have chosen to use archon or other authority-laden words rather than kephale.

The Mickelsens discovered that the Septuagint translators used fourteen different Greek words to convey the various meanings of the Hebrew word ro’sh (head).
[73]  These include the following:

	1.
archon (ruler, commander, leader)

	109 times

	2.
archegos (captain, leader, chief, prince)
	10 times

	3.
arche (authority, magistrate, officer)

	9 times

	4.
hegeomai (to be a leader, rule, have dominion)
	
9 times

	5.
protos (first, foremost)

	6 times

	6.
patriarches (father or chief of a race, patriarch)

	3 times

	7.
chilliarches (commander)
	3 times

	8.
archiphules (chief of a tribe)
	2 times

	 9.
archipatriotes (head of a family)
	1 time

	10.
archo (verb; ruler, be ruler of)
	1 time

	11.
megas, megale, mega (great, mighty, important)

	1 time

	12.
proegeomai (take the lead, go first, lead the way)

	1 time

	13.
prototokos (firstborn or first in rank)
	1 time

	14.
kephale (where head can mean “top” or “crown”)

	8 times

	kephale (in head-tail metaphor)
	4 times

	kephale (manuscripts have variant readings)
	6 times

	ro’sh (not translated)
	6 times



Eminent biblical scholar, David M. Scholer, has produced the definitive essay on kephale.  This appears in Women, Abuse and the Bible (Grand Rapids: Baker, 1996).  After thoroughly weighing all of the data now available, Scholer concludes that kephale “does not support the traditionalist or complementarian view of male headship and female submission.” He states, “This data supports a new understanding in Christ by which men and women are viewed in a mutually supportive, submissive relationship.”
[74]
In her day, Katherine Bushnell (1855-1946)
[75] did a remarkable job of building an egalitarian case despite the fact that she did not have the incredible wealth of biblical scholarship available today.  She expresses the idea that Christ as “Head” is a reference to Psalm 118:22, “The stone which the builders refused is become the head stone of the corner.”  Its role was not to rule, but to give support to the entire building.  In this metaphor, she points out that Christ supports His church and binds its members together into one cohesive unit (Eph. 4:15, 16; Col. 2:19).
[76]
Discoveries about kephale have helped to harmonize Paul’s teaching with Jesus’ teaching on equality.  As Catherine Kroeger observes, the egalitarian renderings of kephale agree with the overall tone of equality and mutuality expressed in over 50 New Testament passages.
[77]  She is, therefore, in agreement with views expressed by scholars such as the Mickelsens, Scholer, and Bushnell. 

Marriage in the Greco-Roman World of Paul 

Research into the nature of domestic life among people to whom Paul addressed his letters also sheds light on his use of kephale.  For example, the Greeks believed that the gods created woman as a form of punishment for man and that she was inferior to man in substance and intellect.  “Some women were made from the sow, some from the bitch, others from the high-stepping mare or the unstable waves of the sea.”
[78]
This depreciation of womanhood coincided with the exaltation of manhood and promoted, among other evils, homosexuality.  Plato, for example, held that “the truly noble soul was masculine and would seek another male as the object of its love.  Lesser spirits might be content to bestow their affection within the women’s court.”
[79]  Additional evidence surfaces in a debate conducted slightly later than the New Testament.  In it, the judge decided in favor of homosexuality because of the alleged moral inferiority of women.  He announced:  “Therefore let the obligation to marry be universal, but let the love of boys be reserved only for the wise, because perfect virtue flourishes least of all among women.”
[80]
When Paul wrote 1 Corinthians 11:11-12, he was communicating with people incultured with these beliefs.  If we do not understand this, we cannot appreciate the fact that what he was actually doing was affirming heterosexual marriage.  By declaring man to be the kephale (“source”) of woman—not the archon (“ruler”)—Paul was denouncing the ever-present pagan notion that woman was of a lesser substance than man, and he was proclaiming that she was, in fact, “bone of his bone, flesh of his flesh.”  Woman was indeed a fit partner for the man.  Paul thus confirms this equality and then speaks of a mutuality between man and woman when he continues, “Neither is the woman independent of the man nor the man of the woman in the Lord; for just as the woman is from man, so man is from the woman, and all things are of God” (Cor.  11:11-12).
[81]
Paul’s references to marriage in Ephesians 5 must also be placed in historical, cultural perspective.  During the New Testament era, the most common form of marriage throughout the Roman Empire was sine manu marriage, that is, marriage without hand or commitment.  Under Roman law the oldest living male progenitor, “the most conspicuous member and the one by which the whole body is identified,” was held accountable for the extended family.
[82]  A man who may have become a Christian would, under this system be deprived of freedom to live as a Christian because, by law, he was obligated to the family patriarch.
[83]  A woman in this pagan style of marriage remained officially attached to her birth family patriarch.  She was, therefore, not an official member of her husband’s household, and her legal relationship to her husband was that of a daughter.  She could be married to someone else at the whim of the patriarch.
[84]
It is to this Greco-Roman mindset that Paul writes Ephesians 5, instructing the new believers in the drastically different nature of Christian marriage.  Thus he writes, “Therefore shall a man leave his father and mother and cleave unto his wife.”
[85]  This has to do with God’s intention of intimacy and oneness between Christian husband and wife.  It was never intended to teach or promote an authoritative male headship and female subordination.  Paul’s comparison of the marriage relationship with our relationship with Christ is intended to show, not His lordship, but the sanctity of Christian marriage.  (It is important to remember his 1 Corinthians 7 discussion on marriage in which he explicitly teaches mutuality.)  The idea of Jesus’ lordship is not inherent in the context of this passage, and good Bible interpretation does not impose a meaning not present in the text.

Ephesians 4:15-16; 1:22-23 and 5:22-23
The writer of Ephesians uses the term kephale in two key passages.  In Eph. 4:15, Christ is referred to as “head” of a physical body.  This is a metaphor providing a picture both of how we as believers are to be interdependent with others and dependent on Christ as the Source of Life.
[86]
In Ephesians 1:22-23, Paul says Christ is head of the church.  Had Paul wanted to convey the idea of Christ’s Lordship by means of the idea of Headship, he would have used a term such as archon, not kephale.
[87]  The use of kephale in this passage indicates Paul’s desire to show Christ as the Source and Supplier of God’s Life to His body, the Church.

In Ephesians 5:23, Paul again uses kephale, this time saying, “The husband is the head of the wife as Christ is the Head of the church.”  Since the Greek word kephale does not imply “authority over,” the English word head cannot imply “authority over.”
[88]  Had Paul wanted to convey the idea of the husband being an authoritative person in the life of his wife, he could have used the term archon.  But again, Paul chooses the word kephale because he wants to communicate the nature of Christian marriage with the husband and wife being one.  Just as in becoming a believer in Christ, she was born into a new social unit known as the Body of Christ, in the same way, as a Christian woman, she has the opportunity to form a new social unit with her spouse.  This interpretation is validated, not only by Paul’s choice of kephale, but also by the correct meaning of another word that he uses in the discussion, hupotasso translated “submission” (v.  22).  (This will be discussed later in this chapter.)

Colossians 1:18-23 and 2:10, 19
Colossians, an epistle that scholars observe as being almost a duplicate of the Ephesian letter, also uses the word kephale.  With this in mind, one might anticipate a similar use of the word kephale.  Indeed, this is the case.  In 1:18, kephale refers to Christ being the First and, therefore, the Source of the Church.  “He is the Source of the body of believers, the Church.”  In 2:10, we are told we are “complete in Him, who is the Source of all principality and power.”  In 2:19, we are warned not to be diverted from those things that would break our connection with Our Source or that would, in any way, hinder the flow of Life.  Thus, to interpret head as “lord” in Colossians is to impose a meaning that does not occur in the context.  Had Paul wanted to convey the idea of Christ’s Lordship, he would have used archon or another of the Greek words conveying rule or authority.  In Colossians, therefore, as in Ephesians, kephale means “source.”
[89]
1 Corinthians 11:3
“But I want you to know that the kephale of every man is Christ; the kephale of woman, man; and the kephale of Christ, God” (author’s translation).  Traditionally, this verse has been interpreted in such a way as to reinforce the subordination of women.  Again, Paul’s intended meaning revolves around the meaning of kephale.  So is this passage, in fact, a hierarchical statement as we have traditionally been taught?

If we substitute the accurate meaning of kephale in this verse, it would read as follows: “But I want you to know that the source of every man is Christ; the source of woman, man; and the source of Christ, God.” (author’s translation).
[90]  This translation was also proposed by, among other early theologians, Cyril of Alexandria (a.d.  376?-444):

The kephale of every man is Christ, because he was through him and brought forward to birth. . . . And the kephale of woman is man, because she was taken from his flesh and has him as her source.  Likewise, the kephale of Christ is God, because He is from Him according to nature.
[91]
Another very important consideration in understanding Paul’s intention in this verse is the non-hierarchical structure of his statement.  Paul, who is adept in developing hierarchical patterns of thought, is obviously not developing a hierarchical structure in this case.
[92]  If it were a statement intended to show “authority over” based on order of creation, it would have read: God is the kephale of Christ is the kephale of man is the kephale of woman.  Furthermore, if it were a statement intended to indicate a chain-of-command, it should read:  God is the archon of Christ is the archon of man is the archon of woman.  Any interpretation that indicates a hierarchical order to this verse is the reader’s imposition of his or her own thinking.
[93]  It is not what Paul said.

Another problem regarding the hierarchical interpretation is that it requires a hierarchy in the Godhead.
[94]  This pattern violates the equality of the Persons of the Godhead because, in asserting that “God is somehow authoritative over Christ [it] erodes the Savior's full divinity.”
[95]  This falsehood is not new, however.  According to Chrysostom, certain heretics in his day “seized upon the notion of headship and derived from it a concept of the Son as somehow less than the Father.”  They argued that “although the Son is of the same substance as the Father, he is under subjection.”  Chrysostom pointed out that if Paul had intended to demonstrate rulership and subordination, “he would have chosen slave and master rather than wife and husband.”  Chrysostom understood kephale in the sense of “perfect unity and primal cause and source.”
[96]  Indeed, Paul intended this passage to show equality.
[97]
Summary Statement
It can be confidently said that Paul used kephale in Ephesians and Colossians to mean “source.”  It can also be said that he did not use kephale to mean “authority over” in 1 Corinthians.  To impose meanings other than Paul’s, from outside the context in which he wrote, is to read into his writings something that he did not intend and that the Scripture, accurately interpreted, does not mean.

Submission (Eph.  5:18-22)

Entwined with the doctrine of authoritative male headship is the teaching on female submission.  It is important, then, to correct the erroneous teaching that has arisen around the doctrine of submission.  It too must be bought into harmony with biblical teaching in general.

The Meaning of Hupotasso
Submit is the English word commonly used to translate the Greek word hupotasso in the New Testament.  This word has several nuances.  The correct meaning in each case must be derived from the context.

1.
Hupotasso can mean “to show responsible behavior toward others.” In 1 Corinthians 14, Paul admonishes the prophets (v. 32) and the women (v. 35) to behave in a responsible manner with the welfare of the group in mind.  In Rom. 13:1 and 1 Peter 2:13, believers are instructed to behave as responsible citizens.

2.
Hupotasso can mean “to be brought into a sphere of influence.”  Luke records the story of Jesus at the age of 12 staying behind in the Jerusalem temple unbeknown to his parents.  When they found him, he returned with them to Nazareth and was “subject to them” once again.  Catherine Kroeger says, “This, I suggest, did not necessarily imply obedience, as later stories of his dealings with his mother and brothers indicate.”  She adds, “Rather, he reenters the sphere of his parents, and identifies, associates, and integrates himself with them and their world of everyday life, rather than with the learned doctors of Jerusalem.”
[98]
3.
Hupotasso can mean “to add or unite one person or thing with another.” The thrust of this meaning is the idea of unity.  In the cultural “household code” integrated into Ephesians 5:22-33, a married woman is directed to identify herself with her husband (v. 33) even as believers identify with Christ, being members one of another.  We have been taught to read this passage through hierarchical lenses with the only possible meaning of the text being that a married woman is to obey her husband as she also obeys the Lord.  We are, in fact, to obey the Lord, but this is not the thrust of the passage.  When considered in context, it is clear that the thrust and inherent directive of the text is that we are to be identified fully with the Lord.  This meaning becomes abundantly clear when we understand the cultural setting and the reason for the admonition.

The Household Code 

As was noted previously in the discussion of kephale, family life in the Greco-Roman word of the New Testament era was, from our point of view, dysfunctional.  Paul, therefore, found it necessary to advise his converts about family relationships (Eph. 5).  In doing so, he drew on something they were familiar with called the “household code.”  This he used merely as a jumping off point leading his readers to truth; he did not use this cultural element as the final standard for Christian relationships. 

What Paul is really saying in Ephesians 5:18-33 is that he wants the married woman to identify with and be committed to her husband rather than to her birth family.  This is the meaning of submit (hupotasso).  He asks the children and slaves to obey (hupakouo).  He asks the husband to love (agapao) his wife, another new idea, indeed, in that culture.  And by virtue of the context, he also instructs the husband to submit (hupotasso) to his wife (v. 21).  He asks husband and wife to be committed to one another only (v. 31) in an atmosphere of mutual identification and unity (v. 21).

Unilateral obedience and subjugation of the wife to the husband is not a biblical doctrine.  This idea of mutual identification and unity occurs in various other passages.  Consider, for example:  1 Corinthians 7:3-4; Galatians 5:13; Philippians 2:3; 1 Peter 3:7.  Indeed, the thrust of New Testament relationships and of Christian marriage revolves around mutuality and interdependence, not patriarchy and authority over/subordination to others.

Again, in understanding Paul’s words in Ephesians 5 regarding hupotasso, it is critical to remember the low status of women and the dysfunctional nature of marriage in the Greco-Roman world.  These are the issues underlying Paul’s address.  He would have women, not despised, used, and abused, but cherished and valued as equal with men.  The issues here are identity and unity (husband and wife as a cohesive unit of equal partners), sameness of substance, and equality in value.  Accurately interpreted, the passage does not promote authoritative male dominance and female subjugation.

Other Considerations
Beginning in Chapter 4 of Ephesians, Paul is instructing the believers how to live or “walk.” This embraces a wide range of topics, and in 5:15-18, he is telling them to walk in wisdom and to be filled with the Spirit.  The principal verb in the passage is be filled (verse 18); that is, “Be filled with the Spirit. . . .”  This main verb is followed by five present participles that describe how a person would behave when filled with the Spirit: addressing (v.  19a), singing (v. 19b), making (v. 19b), giving (v. 20), and being subject (v.  21).  Verse 21, in fact, reads, “Being subject to one another. . . .”  This clearly speaks of gracious mutuality, and this is the context in which Paul places his discussion of the household codes of that culture.

In the Greek text, verse 22, referring to the wife’s relation with her husband, does not contain the verb “submit” or “be subject to.”  It reads, “wives to your own husbands.” Translators have taken the liberty to insert the words “submit to.”  Further, they have inserted these as though they were a command.  Upon these two words that do not even appear in the Greek text, many Christians have built a doctrine of female subordination and have then proceeded to interpret the rest of Scripture on the basis of this statement that does not exist.  What, then, does the passage say? “Be filled with the Spirit (v.  18) . . . submitting to one another (v.  21) . . . wives to your own husbands (v.22) (author’s translation).

Verse 22 is, in fact, a continuation of the participle (“being subject to one another”) in verse 21, which, in turn, is an adverbial modifier of the main verb, which is the imperative or command in the passage:  “Be filled with the Spirit. . . .” (v.  18).  Verse 22, because it does not contain a verb, is not a command and cannot stand on its own.  It serves only as a continuing thought connected to verse 21 which states that mutual submission (i.e., “identification with or responsible behavior toward”) is one of five behaviors that indicate that people are, in fact, filled with the Spirit.  This is confirmed by the remainder of the passage that also describes mutual submission.

Covering (1 Cor. 11:3-16)

Since the Shepherding/Discipleship Movement of the 1970s in the Charismatic Revival, 
[99] the notion that women need a covering has flooded the church with the destructive force of a tidal wave.  This teaching is derived primarily from 1 Corinthians 11:3-16.  The term has been applied to the personal and domestic realms.  It has also been stretched to include the idea of church government and order with believers being told that they must function under “a covering.”  This idea has absolutely no scriptural basis, unless one comes to the passage with an agenda and imposes a meaning on the passage that does not exist in the passage.  But what about the idea of a woman needing “a covering”?  Is this a valid teaching? 
The biblical word covering is, in fact, a covenant word.  In the context of the Old Covenant, the blood of bulls and goats served as a type of the Blood of Christ to remove sin, however, it could only cover sin.  It could not remove sin.  However, in the context of the New Covenant, the “better Covenant,” the Blood of Christ not only “covers” sin, but it annihilates its very existence when appropriated.  The Blood of Christ, therefore, is the only legitimate and sure meaning for the word covering for the believer, male or female, in the New Testament context.
It is interesting, therefore, to note how various groups in our day interpret and dogmatically apply the idea of covering in the 1 Corinthians 11:3-16 passage.  Mennonites, for example, insist that it means that women must always wear a headcovering, a bonnet, a specific style of cap.  Holiness-Pentecostals, on the other hand, insist that it means that women must not cut their hair.  Many modern Pentecostals and Charismatics have spiritualized it insisting that it is related to hierarchical authority.  In this case, they insist that it means that a woman must always be under the authority of a man or organization that serves as a covering.  Of course, this is not what the verse says, and it is a splendid example of eisegesis (i.e., imposing a meaning on a passage rather than exegeting or extracting the actual meaning of a word, verse, or passage.)

Translated literally, 1 Corinthians 11:10 reads, “Therefore the woman ought to have authority over her own head because of the angels [or messengers].”  Both the King James Version (KJV) and the New International Version (NIV) read “a sign of authority” where the Greek should be translated “to have authority.”  The insertion of the words “a sign” is a grave error because it alters the meaning of the passage.”  The Living Bible rendering:  “So a woman should wear a covering on her head as a sign that she is under man’s authority,” is totally in error.

Alvera and the late Berkeley Mickelsen, in their Christianity Today article (Oct.  5, 1979), provide wonderful insight regarding this verse and the various interpretations of it.  They acknowledge that the passage, indeed, is “open to several interpretations.”  They caution, however, that most readers do not realize this or that they are reading “commentaries on what individual translators think Paul meant.”  They warn,

All the one-man translations—Taylor, Phillips, Bratcher—added man or husband to this passage despite the fact that Paul says nothing about a man or a husband.  (The same Greek word aner is used both for man and husband.) The unsophisticated reader is led to think that Paul wrote about a woman being under a man’s or her husband’s authority.  If that was what Paul had in mind, he did not say it.
[100]
Pentecostal Bible scholar, Gordon Fee, has examined the various possibilities resident in the Greek.
[101]  After careful analysis of all available possibilities, he concludes that Paul “is affirming the ‘freedom’ of women over their own heads.”  He admits to lingering mystery in the passage but believes that this arises because the passage (1 Cor. 11:10)—in fact, the entire Corinthian letter—addresses specific, local problems and was never intended for a generic interpretation apart from its local, cultural context in Corinth.
[102]
Another possibility has been advanced by Q. M. Adams in Neither Male nor Female.  In upholding the idea of equality, Adams writes,

Among the angels there are no separate races, no slavery and no differences of sex, so they can appreciate a worship in which here is no manifestation of Jew or Gentile, bond or free, male or female, but where Christ is all in all and believers are displaying their oneness in Him.  Worship is like that in heaven.  They, who behold the Father’s face (1 Pet. 1:8), cannot welcome the sight of some token especially chosen to emphasize distinctions between believers.
[103]
One possible perspective may be derived by translating  as “the messengers” rather than as “the angels.”  This rendering could then fit a cultural context in which the Christian women were admonished to retain the custom of wearing a head covering so that traveling couriers would not proposition them as prostitutes.  Regardless, scholars agree that mystery shrouds this passage.  There is, however, nothing in the text to confirm the various interpretations purported by Mennonites, Holiness adherents, or contemporary Pentecostal/Charismatics.

The Issue of Authority (1 Tim.  2:12)

Another important consideration involves the word authority in 1 Timothy 2:12 (context 11-15), which reads, “I do not permit women to teach or to have authority over a man; she must be silent.”  Two activities, teaching and having authority over a man, are apparent prohibitions according to this verse.  In the broader context of the New Testament, however, it is clear that women did teach both men and women, so if this one verse is not a blatant contradiction of a New Testament principle, then it is indeed addressing a unique situation in Ephesus.

It is the second prohibition, therefore, that needs to be addressed:  I do not permit a woman to have authority over a man.  First, Jesus clearly stated that we are not to exercise authority over one another.  That was the way of the gentiles.  Second, Genesis did not give man authority over woman, nor woman over man.  He gave them both authority or dominion over creation.  With these thoughts in place, and the issues previously discussed in this chapter fresh in our minds, let us look at the statement in point.

What is particularly interesting about “I do not permit a woman to have authority over a man” is not obvious in the English translations.  It is this:  the Greek verb authentein, which is translated “to have authority” in this verse, is not the word normally used for “to have authority” in the New Testament.  Furthermore, this is the only occurrence of the word authentein in the New Testament.  Also to be taken into consideration in this, is good exegetical practice warns against building a doctrine on one verse of Scripture.  A doctrine, therefore, should not be built on this statement.

Beyond this exegetical issue, however, is the actual study of the key word authentein.  Since it occurs only this one time in the Bible, we must go outside the Bible to learn its meaning.  Leland Edward Wilshire has done comprehensive research into the meaning of this word, and he has observed that it always carried connotations of violence and did not mean simply “to have authority over.”  In the Greek of the New Testament era, authentein always carried the meaning of “murder” or “murderer.”
[104]
David Scholer agrees, saying that what Paul is denouncing by the use of the word authentein is violent, inappropriate behavior.  He is persuaded that the text (1 Tim. 2) is not prescribing a transcultural norm of male leadership and female subservience.  Rather, he concludes that the data supports the view that 1 Timothy 2 is opposing the negative behavior of certain women, “probably the women mentioned in 1 Timothy 5:15 who follow and represent the false teachers 1 and 2 Timothy are dedicated to opposing.”
[105]
Richard and Catherine Kroeger concur.  In their book, I Suffer Not a Woman; Rethinking 1 Timothy 2:11-15 in the Light of Ancient Evidence, they provide background evidence critical to a correct understanding of authentein.  Their studies reveal that 1 Timothy 2 is confronting a problem in Ephesus wherein a fusion of Gnosticism and worship of the goddess, Artemis, was promoting the idea that, in Creation, Eve had been the source (kephale) of Adam.  Artemis was a fertility goddess who, it was postulated, could reproduce without male intervention.  They suggest that a reasonable translation of 1 Timothy 2:12 would be:  “I do not allow a woman to teach or to proclaim herself author of man.”
[106] According to this translation of verses 12-13 might correctly read:  “I do not permit a woman to teach nor to represent herself as the originator of man but she is to be in conformity [with the Scriptures]. . . . For Adam was created first, then Eve.”

“Lord” Abraham (1 Peter 3:6)

Even with all of this evidence in place, some loyalists of the traditional position will remind us that Sarah obeyed Abraham and called him lord (1 Pet. 3:6).  In seeking the true meaning of this verse, it is important to note that the Greek word that is translated “obeyed” is derived directly from the verb “to listen,” and for that reason, may just as accurately be translated “listened attentively to.” We could, therefore, say, “Sarah listened attentively to Abraham.”

Even if we reject this possible translation and retain the idea that “Sarah obeyed Abraham,” there are other interesting things to consider.  In the Old Testament story to which this New Testament passage refers, Sarah, in fact, did cooperate with Abraham’s scheme (Gen.  20:1-18).  But consider verse 3:  “But God came to Abimelech in a dream by night, and said to him, ‘Behold, thou art but a dead man for the woman which thou hast taken; for she is a man’s wife.’”  The interesting word here is wife.  This is the only place in the Old Testament that the word ba’al is translated “wife.”  The normal Hebrew word for wife is ishshah.  In every other instance, the word ba’al is translated or means “lord, master, owner”.  Is it possible that God is calling Sarah, Abraham’s ba’al, that is to say, Abraham’s lord, master, or owner?
[107]
It is also interesting to note the structural context of 1 Peter 2 and 3.  Of course, it was not written in verses and chapters.  These were imposed by the translators.  It is permissible, therefore, to suggest that the thought of respect is the real theme and it begins in verse 11 and particularly in verse 13, “Submit yourselves. . . .”  A pattern is apparent in 3:1, likewise, wives . . . ; and 3:7, likewise, husbands. . . . This appears to be encouraging the same mutuality, identification with, and unity observed in other passages such as Eph. 5:18-22.

However, continuing to explore the verse, we need to consider that Sarah called Abraham  (kurion) meaning “lord, master, or sir.”  But it should be remembered that this did not necessarily carry a hierarchical, chain-of-command connotation, for kurion was commonly used to show common courtesy or respect for another person.  It was used as a salutation in letters; that is, “My Lord.”

Further insight can be derived from this passage.  Catherine Kroeger, for example, tells us there is a lesson to be learned from Sarah’s apparent compliance with Abraham’s wishes: it made him less than “a blessing to all nations” (Gen. 12:10-20, 19; 20:2-18; 26:6-11).  In addition, the idea of mutuality is apparent when God commanded Abraham to heed his wife’s advice (Gen. 21:12).

Summary

In conclusion, it can be confidently stated that the evidence simply does not support the doctrine of authoritarian male headship and female subjugation.  As a foremost authority on this issue, David M. Scholer writes,

I am fully convinced that the Bible does not institute, undergird, or teach male headship and female submission, in either the traditionalist or complementarian forms of evangelical thought, which exclude women from equal participation in authority with men within the body of Christ, whether in ministry or marriage or any other dimension of life.
[108]
When the scriptural strongholds of female subjugation are read in context with historical accuracy, it is clear that these interpretations are inaccurate and self-serving.  It is also clear that their intended meanings agree with Jesus’ teaching in which men and women are regarded as equal in both substance and function.  Accurately interpreted, these passages also confirm the equalizing activity of the Holy Spirit through the centuries.

Summary Statement:  Biblical Womanhood Is Egalitarian 

Based on this biblical evidence, it is clear that woman stands before God equal in every respect with man.  She is equal in terms of substance and value, function and authority, privilege and responsibility.  A Pentecostal/Charimatic theology of womanhood, according to the biblical standard, is egalitarian.  This agrees with the activity of the Spirit in history, the other component critical to a Pentecostal/Charismatic theology of womanhood. 




[13]As in Footnote 9, these are samples cited by Leonard Swidler and John Alvin Schmidt.

CHAPTER 5

MINISTRY PROJECT IMPLEMENTATION REPORT

The Research Problem and Proposed Solution
This project arises in response to the question:  What do Pentecostal/Charismatics need to know about biblical womanhood and how might this theology be imparted to make a vital difference in the lives of God’s people?  In response to this question, this project offers a 10-lesson manual presenting a biblically based, Spirit-oriented, historically informed theology of biblical womanhood.  It is designed for use primarily by teachers and students in Pentecostal/Charismatic Bible training contexts although it is adaptable to a wide range of educational venues.  The manual interfaces with the book In the Spirit, We’re Equal:  The Spirit, The Bible, and Women—A Revival Perspective and is not intended to be used apart from it.
[1] 

The project’s effectiveness in answering part one of the question has been determined in two ways.  First, the manual was used in conjunction with the textbook in teaching the material to a study group of students enrolled in 1999 fall semester at Christ for the Nations Institute in Dallas, Texas.  Second, the theological position of the participants was determined by means of an entrance questionnaire administered prior to lesson 1 and again following the 10 lessons when it served as an exit questionnaire. 

The project’s effectiveness in answering part two of the question is based on the assumption that a change in thinking brings a change in behavior.  Foundational to this belief are the words of Jesus and Paul.  Jesus said, “You shall know the truth and the truth shall make you free” (Jn. 8:32).  Paul admonished, “Be transformed by the renewing of your mind” (Rm. 12:2).  The way we think or theologize about womanhood determines how we relate to womanhood.

Hypothesis and Presuppositions of the Project
The hypothesis of this project is that a biblical theology of womanhood is egalitarian in nature and that the acceptance of this model increases the probability of a lifestyle that reflects biblical values.  This model contradicts the Church’s traditional theology of biblical womanhood, which is misogynous and patriarchal, deriving its content more from pagan presuppositions than from the Bible, accurately interpreted.  Any theology of womanhood built on this foundation will be faulty.  The only acceptable foundation is the message of Jesus.

Four theological presuppositions underlie this project.

1.                  An accurate theology of biblical womanhood acknowledges the equality of women in terms of substance and value, function and authority, privilege and responsibility.

2.                  An accurate theology of biblical womanhood recognizes that gender is not the biblically mandated element for determination of value, function, authority, privilege, or responsibility.

3.                  An accurate theology of biblical womanhood has as its starting point the teachings of Jesus and finds confirmation in Genesis and the New Testament. 

4.                  An accurate theology of biblical womanhood also finds confirmation in the activity of the Holy Spirit in church history, and this activity can be observed with greater integrity in revival movements than in the institutional church.

This project proceeded with the hope that much good fruit would ensue.  For example, acceptance of the egalitarian theology of womanhood presented in this project would bring the benefits of in a renewed mind (Rm. 12:2), emotional healing (Lk. 4:18-19), personal liberation (Jn. 8:32), and increased obedience to God (Mt. 28:18-20).  Those whose minds are renewed in this Spirit-oriented egalitarian theology of biblical womanhood have the option of developing Spirit-oriented, biblical attitudes and behavior regarding womanhood thus bringing every aspect of life relating to womanhood into line with God’s revealed will.

The Manual:  The Spirit, The Bible, and Women
This manual is a tool designed to help men and women advance a biblically accurate, historically informed, Spirit-sensitive theology of biblical womanhood.  It serves both teachers and students, providing easy-to-follow lecture notes that are cross-referenced with the textbook and that are adaptable to a wide range of teacher and student competencies.  Each lesson provides suggestions for teacher preparation through supplementary reading and other appropriate resources, as well as adventurous learning activities for students.  The manual also includes entrance and exit questionnaires that can awaken students to the germane issues.  These questionnaires also help the teachers both to ascertain the students’ theological positions regarding womanhood and to evaluate their growth toward a biblical theology of womanhood and biblical behavior in relation to women.

The core material for the manual comes from the textbook In the Spirit We’re Equal.  According to British scholar, Martin Scott,

This book covers a lot of ground, historical, Biblical, and practical.  The overwhelming challenge is that a church that gives room to the Holy Spirit and to revival should be one that gives freedom to women.  This is defended by an appeal to history, with strong criticism leveled against institutionalism.  The material here is excellent.  Susan also examines her position in the light of scripture, taking the reader into brief but significant discussions of the various Scriptures from Creation to the Pauline “restrictive” passages.  This is a book I can wholeheartedly recommend as it will be a challenge and a reminder to all who espouse a charismatic approach to church and are praying for revival.
[2]
This core material comes from wide exposure and deep interaction on the part of the author with revival history, biblical women’s studies, and current trends in the modern Pentecostal/Charismatic Movement.  It arises, for example, from graduate, post-graduate, and doctoral-level research into the historical and theological developments of the movement over a 15-year period.  It also springs from personal experience and observation on the part of the author as a pastor, Bible school director and consultant, and resident on the campuses of various Pentecostal/Charismatic learning institutions.  It represents the accumulation of insight and ongoing interaction with scholarly societies such as Christians for Biblical Equality, The Council for Biblical Manhood and Womanhood, the Society for Pentecostal Studies, and the Evangelical Theological Society.  It comes from long-term involvement with Pentecostal/Charismatic ministerial groups such as International Charismatic Bible Ministries, Victory Fellowship of Ministries, Christ for the Nations Alumni Ministers’ Fellowship, Friends- and Partners-in-Harvest, and others.  It comes from exposure to the literature of the Pentecostal/Charismatic Movement at the close the twentieth century and to various historical collections and research centers related to the movement such as the Holy Spirit Research Center at Oral Roberts University.  It comes from interaction with hosts of local congregations, Bible schools, colleges and universities that identify with the Pentecostal/Charismatic Movement.

The Content of the Manual
The entire manual constitutes Chapter 6 of this dissertation.  However, a survey of the titles, themes, and purposes of the lessons at this point provides a quick overview.

Lesson 1

Lesson 1 is “Becoming Aware of Biblical Womanhood.”  The theme of this lesson is to establish the fact that the Christian message regarding womanhood must reflect with integrity the message of Jesus as revealed in the Bible, accurately interpreted, and in Church history as revealed by the activity of the Holy Spirit, especially in times of revival.  The purpose of the lesson is to establish the probable need to correct the students’ understanding of biblical womanhood.

Lesson 2

Lesson 2 asks, “What Did Jesus and the Believers in the New Testament Teach about Women?”  The theme is that Jesus lived in “a man’s world” but He treated women as being equal with men in terms of substance and value, authority and function, privilege and responsibility.  The purpose of the lesson is to discover what Jesus taught about women through the venue of His earthly life and through His Holy Spirit in the early Church.

Lesson 3

Lesson 3 points out “The Critical Downward Turn for the Church and Women.”  The theme is that a critical conflict between institutionalizing forces and Spirit-led believers climaxed in the second century with the results figuring detrimentally both for the Church and for Christian women, in particular.   In fact, Roman Catholic scholar Killian McDonnell says that the Church has never fully recovered from this early rejection of the Holy Spirit.
[3]  The purpose of the lesson is to show the strategic, historical turning point away from the message of Jesus and the plunge into the Dark Ages for the Church and women.

Lesson 4

Lesson 4 asks, “What Did the Church Say about Women?”  The theme is that the egalitarian message of Jesus about women was written out of traditional theology when the institutionalizing Church embraced the theological perspectives of church fathers who were heavily influenced by misogynous, patriarchal, pagan presuppositions of womanhood as evil, inferior, unclean, and unequal.
[4]  The purpose of the lesson is to discover, through a succinct review of pertinent church history, the origin and strategic development of the Church’s traditional theology of womanhood.

Lesson 5

In contrast to Lesson 4, Lesson 5 asks, “What Was the Holy Spirit Saying About Women?”  The theme is that the recognition, by the Early Friends (1650-1690) and the Early Methodists (1739-1760), of the same Holy Spirit dwelling equally in both women and men brought about an elevation of womanhood, and in the case of the Friends, an amazing tendency toward an egalitarian life style.  The purpose of the lesson is to provide significant historical evidence that when believers are led by the Spirit, they move toward an egalitarian understanding of Christian lifestyle that breaks with traditional hierarchy and the traditional, patriarchal theology of womanhood.

Lesson 6

Lesson 6 highlights “Spirit-Led Advances for Women in 19th C. America – Part I.”  The theme is that the Holy Spirit continued to build on the foundation of the Friends and Methodists, so that women, motivated by the Spirit, made unprecedented advances—albeit at great cost—toward equality in nineteenth century America.  The purpose of the lesson is to show the continuing advance toward equality for women, prompted by the activity of the Spirit among Bible-believing men and women.

Lesson 7

Lesson 7 is a continuation of Lesson 6 and is simply entitled “Spirit-Led Advances for Women in 19th C. America – Part II.”  It continues the theme of Lesson 6 and it maps the highlights toward biblically based equality for women, an advance prompted and energized by the Spirit of God in a Christian-oriented culture.

Lesson 8

Turning to biblical studies, Lesson 8 asks, “What Does Genesis Really Say about Women?”  The theme is that Genesis teaches the full equality of women with men.  The purpose of the lesson is to gain accurate interpretations of passages in Genesis that have to do with basic beliefs about biblical womanhood.

Lesson 9

Continuing the biblical aspect of the course, Lesson 9 asks, “What Did Paul Really Say About Women?”  The theme is that the writings of Paul teach gender equality, not hierarchy or authoritarian male headship.  The purpose of the lesson is to gain accurate interpretations of the New Testament passages typically used to subordinate women, and so highlight Paul’s harmony with Genesis and Jesus.

Lesson 10

Lesson 10 has to do with application.  It asks, “How Should We Then Live?”  The theme is the reminder that the Spirit and the Word present a picture of the equality of women with men in terms of substance and value, authority and function, privilege and responsibility.  Recognition of this fact will affect the way a person thinks (i.e., theologizes) about and behaves in relation to females and womanhood.  The purpose of the lesson is to summarize the position and to highlight issues of application while bringing closure to the study.

The Site of the Project
Christ for the Nations Institute, a Pentecostal/Charismatic Bible training center in Dallas, Texas, was the site of the project implementation.  The student body served as the pool of potential candidates for the project.  C.F.N.I. is the local teaching arm of Christ for the Nations, Inc., a missionary enterprise founded in 1948 by the late Gordon Lindsay (1906-1973) as The Voice of Healing.  Christ for the Nations’ slogan is:  “It’s more than our name; it’s our mission.”  C.F.N. attempts to fulfill the Great Commission through strategic literature distribution, financial assistance to church-building projects outside the United States, and through Christ for the Nations Institute.
[5]  As of November 1999, C.F.N. had assisted in the completion of 10,457 native church buildings.  In addition, C.F.N. now has 40 associated Bible schools in 28 nations.
[6]
When founding president, Gordon Lindsay, died suddenly in 1973, his widow, Freda Lindsay (1914-   ), succeeded him as president and chairperson of the board.  She had begun managing the ministry’s business affairs in the late 1950s, and when the entire burden fell to her, she rallied strength from her dependence on the Lord.  From that point on, the ministry experienced phenomenal growth and increased national and international influence.  Freda, a graduate of Amiee Semple McPherson’s L.I.F.E. Bible College, was honored in 1977 by the International Foursquare Convention as recipient of an honorary Doctor of Divinity degree.  In 1983, she was honored as “Christian Woman of the Year,” and in 1987, Oral Roberts University bestowed on her an honorary Doctor of Humane Letters degree.  Although still active in the ministry’s leadership on a daily basis, Freda resigned as president and CEO in 1985, and as chairperson of the board (1994).  Now under the leadership of Dennis Lindsay (1946-  ), Christ for the Nations continues to flourish.
[7]
Gordon and Freda founded the teaching arm of the ministry, Christ for the Nations Institute, in 1970 with an inaugural class of 50 students.  Since then, more that 27,000 people of all ages from the nations of the world have studied at this world-renowned training center.  On April 15, 1999, C.F.N.I. received academic accreditation from the International Christian Accrediting Association under the auspices of Oral Roberts University Educational Fellowship.
[8]  While emphasizing evangelism, C.F.N.I. sees itself “Training World Changers for the New Millennium” with programs emphasizing four areas. 
                    Praise, worship, and yieldedness to the Lord so the student learns directly from the Holy Spirit.

                    Concentrated courses of study based on the Bible and taught by seasoned, anointed, and qualified faculty members.

                    Unparalleled opportunities to learn first-hand from guest ministers from around the world.

                    Practical experience in many facets of ministry so the student can learn by doing and applying what is being studied.
[9]
The Participant Pool
C.F.N.I. currently draws students from almost every major denomination and from independent groups.
[10]  The student enrollment for the fall 1999 semester was 1,095, with the breakdown as follows:
[11]
                    First Year Enrollment:  679

                    Second Year Enrollment:  276

                    School of Pastoral Ministry:  95

                    School of Worship and the Arts: 7

                    School of Missions:  41

                    School of Youth Ministry:  8

Of the 1,095 students, 540 were male and 555 were female.  Of the 235 students from 50 foreign nations, 104 are male and 131 are female. 

The Institute faculty numbers 31 with several of the faculty serving in other capacities in the parent organization.  Of these 31 teachers, 24 are male and 7 are female.  Of the 8 core courses in the first- and second-year programs, none have a female teacher and no women serve in administrative positions. 

What message, if any, does CFNI want to send to female students about their status on campus and in the Church?  Despite the leadership of Freda Lindsay for so many years, it is generally accepted that C.F.N.I. is not woman-friendly.  This is not unique to C.F.N.I., but simply reflects the general tone throughout the Pentecostal/Charismatic Movement.  Nevertheless, as the Academic Dean notes, “The message C.F.N.I. wants to send to both men and women is that a person’s gifts make room for them.”
[12]
The Recruitment Process
The Academic Dean, Dr. Harold Reents, approved use of a C.F.N.I. classroom in which to conduct the project, recruitment of participants from the student body, and the schedule of teaching, as follows:  Thursday, November 11 from 7 – 10 p.m.; Friday, November 12, from 7 – 10 p.m.; and Saturday, November 13, from 9 a.m. – 1 p.m.
[13]  Recruitment was by word of mouth and brief announcements in three classes on Tuesday, November 9.  In spite of a heavy schedule and short notice, students responded with enthusiasm with 70 students completing registration forms and attending at some point suitable to their previous commitments.  Of these, 27 were able to arrange their schedules to attend the entire course, and these 27 participants constitute the study group.

The registration packet introduced the prospective participants to the specific nature of the course and its purpose.
[14]  It also included a typical, personal fact sheet and the entrance questionnaire.  These provided a window into the make-up and theological mindset of the group prior to the first session.  This was important because, as an educator, I hold that we teach people information, rather than information to people.

No tuition was charged for this course.  Participants gave of their most precious non-renewable resource, time.  They were asked, if possible, to commit 10 hours of their time on short notice during a very busy period of the fall semester.  In exchange, each participant received a complimentary textbook valued at $16.99 and a course manual of undetermined market value.  In addition, they received miscellaneous resource material related to the lessons. 

The Constituency of the Study Group
[15] 
The study group consisted of 3 men and 24 women ranging in age from 19 to 65 years with an average age of 37.85 years.  There were representatives from 8 different nations, including:  the USA, Canada, South Africa, Poland, England, Malaysia, Japan, and Zimbabwe.  They reflected four different C.F.N.I. class levels including:  4 from the First-Year Class, 13 from the Second-Year Class, 5 from the School of Pastoral Ministry, and 5 from the School of Missions.  Of the 27 participants, 14 were single; 10, married; 2, divorced; and 1, widowed.  Of these, Participant Numbers 5 and 6 were a 49- and 50-year-old married couple, and Participant Numbers 26 and 27 were a 20- and 22-year-old married couple.  In addition, Participant Numbers 15 and 18 were a 21- and 22-year-old engaged couple who are completing studies in the School of Missions.  All brought with them a high degree of interest and teachable spirits, making it an absolute delight to teach them.

 

	Participant
Number
	Gender
	Age
	Marital Status
	Home
	C.F.N.I. Student Status

	1
	Female
	22
	Married
	USA
	3rd-Year Pastoral School

	2
	Female
	38
	Married
	USA
	2nd-Year Program

	3
	Female
	32
	Single
	R. So. Africa
	2nd Year Program

	4
	Female
	54
	Single
	Canada
	2nd-year Program

	5
	Male
	49
	Married
	USA
	3rd-Year School of Missions

	6
	Female
	50
	Married
	USA
	3rd-Year School of Missions

	7
	Female
	30
	Single
	Poland
	1st-year Program

	8
	Female
	25
	Single
	England
	1st-year Program

	9
	Female
	19
	Single
	Malaysia
	2nd-year Program

	10
	Female
	33
	Married
	Zimbabwe
	3rd-Year Pastoral School

	11
	Female
	31
	Married
	USA
	2nd-year Program

	12
	Female
	49
	Single
	USA
	2nd-year Program

	13
	Female
	53
	Married
	USA
	2nd-year Program

	14
	Female
	48
	Divorced
	USA
	3rd-Year Pastoral School

	15
	Male
	22
	Single
	USA
	3rd-Year School of Missions

	16
	Female
	39
	Divorced
	USA
	2nd-year Program

	17
	Female
	37
	Single
	USA
	2nd-year Program

	18
	Female
	21
	Single
	USA
	3rd-Year School of Missions

	19
	Female
	30
	Single
	USA
	2nd-year Program

	20
	Female
	33
	Married
	USA
	1st-year Program

	21
	Female
	65
	Single
	USA
	1st-year Program

	22
	Female
	58
	Single
	USA
	3rd-Year Pastoral School

	23
	Female
	62
	Widowed
	USA
	2nd-year Program

	24
	Female
	32
	Single
	Japan
	3rd-Year School of Missions

	25
	Female
	48
	Single
	USA
	3rd-Year Pastoral School

	26
	Male
	20
	Married
	USA
	2nd-year Program

	27
	Female
	22
	Married
	USA
	2nd-year Program


 

Summary
Total Number of Paticipants: 27

Gender:  24 women, 3 men

Age Range:  19 to 65 years with an average age of 37.85 years

                    Marital Status:  10 married; 14 single; 2 divorced; 1 widowed
Of these, there were two married couples and one engaged couple.

                    C.F.N.I. Student Status:  4 are in the 1st-Year Program; 13 are in 2nd-Year Program;
5 are in the 3rd–Year Pastoral School; 5 are in the 3rd-Year School of Missions.

                    Participants Represent 8 Nations:
Canada (1), England (1), Japan (1) Malaysia (1), Poland (1), Republic of S. Africa (10), USA (21), Zimbabwe (1).

  

The Entrance Questionnaire 
The entrance questionnaire required response to 20 questions.
[16]  Of these, numbers 1 through 18 asked for a response of Yes, No, or I don’t know.  In addition, the final 2 questions inquired about the participants’ knowledge of church history. 

The first of these two questions asked if the participant had ever studied church history.  Of the 26 participants, 25 had not formally studied any church history except for 10 who had taken a brief course on church history from a revival perspective taught by my husband at C.F.N.I.  One Polish student, a graduate the University of Poland Medical School, had studied church history under the tutelage of Roman Catholic priests in her homeland. 

The second question regarding church history asked the participants if they had studied women in church history.  Again, the Polish student had done some self-directed study, but it was limited, while four students had scanned my book, In the Spirit We’re Equal, prior to the course.  Essentially, the participants had no knowledge of women in church history.  (It was obvious they were going to benefit from the course on this one issue.)

The remaining 18 questions explored the thinking of the participants about biblical womanhood primarily in terms of authority and function, privilege and responsibility.  The statements are function-oriented in this way, rather than ontologically-oriented because Pentecostal/Charismatic womanhood has been played out primarily in the categories of authority and function, privilege and responsibility as opposed to their substance and innate value.  In other words, what Pentecostal/Charismatics have permitted women to do or not do is a window into the theology of womanhood prevalent in the movement.  Thus, 17 questions probe what each participant believes about a woman’s status in terms of authority and function, privilege and responsibility, while only the first question addresses the idea of substance and intrinsic value. 

Question 1:  I believe God is male in gender. 
Response:  Yes:  14;  No:  7;  I don’t know:  6. 

If the presupposition is that God is male in gender, it follows that only males are made in the image of God.  This, in turn, implies that women are less than men ontologically, and therefore are less than men in terms of value, authority and function, privilege and responsibility. 

Question 2:  I believe husbands are to exercise authority over their wives. 

Response:  Yes:  17;  No:  7;  I don’t know:  3. 

What is the status of women in the marriage relationship?  The idea of authoritative male headship and male dominance is, in fact, a controlling doctrine among Pentecostal/Charismatics.  Recently, for example, on a leading Christian television program, an influential Christian woman said, “In the spirit we’re equal, but in the natural it’s different.  In the natural, my husband is my head, so I submit to him.”  This statement clearly displays the inconsistent theology and biblical illiteracy prevailing among Pentecostal/Charismatics. 

Question 3:  I believe men are to exercise authority over women in ministry. 

Response:
Yes:  5          No:  14          I don’t know:  8 

Perusal of Pentecostal/Charismatic literature and media showcases the proliferation of Pentecostal/Charismatic women in public ministry.  Except in rare situations, this is not the issue among Pentecostal/Charismatics.  Rather, the issue is one of authority with the question being:  Is the woman exercising her spiritual gifting under the authority of a man who occupies a ministry office higher than the one she apparently occupies?  For example, a well-known, seasoned minister who has moved in a significant healing ministry among Word of Faith Charismatics for over 30 years, approached me a few years ago.  With tears welling up in her eyes, this gracious and highly esteemed woman shared how it has become normal in her meetings for the pastor of the congregation or region to instruct her when and to whom to minister.  She knows this is wrong, but she does not have a theological foundation to counter such control, especially since she has been nurtured in both the doctrine of authoritative male headship and the doctrine of the authority of the so-called “five-fold ministry” of Ephesians 4:11.

Question 4:  I believe that woman as “helper” (or “help meet” or “help mate”) in Genesis means that God calls women to be subordinate helpers of men. 
Response:
Yes:  4          No:  18          I don’t know:  5

Obviously, some of the participants had previously been moved away from the traditional interpretation of the word “helper” in Genesis 2:18.  Nevertheless, one third of the participants did not know the correct reading of this passage prior to taking the course.

Question 5:  I believe the word “submit” in Paul’s writings means that women are to come under the authority of men. 
Response:
Yes:  6          No:  17          I don’t know:  4 

This has been one of the key words on the lips of Charismatics since the Shepherding/Discipleship Movement of the 1970s.  It was the alleged biblical mandate imposed by leaders such as the Fort Lauderdale Five and propagated widely by New Wine Magazine.  When the heresy was exposed by confrontation from high-profile leaders such as Pat Robertson and others in 1975-76, those who believed in the hierarchical doctrine of submission toned down their rhetoric.  In reality, it was dispersed rather than dispelled, and it retained its tight grip on the Charismatic Movement.  A generation later, the bite has gone from the term, but the doctrine remains intact through the use of other terminology, particularly “accountability.”  (It would appear that the wording of this question overlooked this shift in terminology.)

Question 6:  I believe the Bible prescribes different roles for men and women based solely on gender.

Response:
Yes:  6          No:  17          I don’t know:  4 

The term “role” is the key issue in this statement, and it is, of course, a synonym for “function.”  Are Pentecostal/Charismatics promoting the idea of gender-based roles?  Traditional patriarchal theology and teaching filtering into the Pentecostal/Charismatic Movement from Evangelical theologians such as Wayne Grudem and groups such as the Council for Biblical Manhood and Womanhood would promote the Augustinian-Calvinist notion of a division of roles based on gender. 

Question 7:  I believe women are equal in substance but subordinate in function and authority.

Response:
Yes:  4          No:  16          I don’t know:  7 

Although it appears that this doctrine is not the favored position among the study group, this idea is currently being popularized among revival people by those who would continue to draw theologically from Augustinian theology.  This modification of the traditional theology of womanhood has, no doubt, been prompted by two phenomena.  For example, with the proliferation of the Pentecostal/Charismatic Movement has come the increase in the number of women empowered by the Holy Spirit and ministering publicly.  This contends with the notion that women are evil, inferior, unequal, and unclean, for if God Himself would choose to empower (i.e., elect, select) women with His Spirit, who is man to deny this?  Furthermore, with the increase in the number of women seminary students, the traditional thinking about womanhood would at least be questioned by enlightened women.  With anointing and enlightenment, therefore, has come pressure for theologians and other leaders to modify the traditional idea of womanhood.  Thus, the currently popular rendition of the traditional view is called the “complementarian” view.  As a convenient adaptation of the traditional view, it retains the idea of hierarchy, with men as the dominant players and superintendents of authority.  This permits the idea that women are equal in substance, while on the basis of gender alone maintaining that women are to function in subordinate capacities with an attitude of gracious submission to the authoritative headship of the man.  Gender remains the defining issue.

Question 8:  I believe Jesus taught chain-of-command principles in relationships.

Response:
Yes:  15          No:  6         I don’t know:  6 

The context of this question is this:  If Jesus taught submission to authority, then this is Jesus’ way of telling women to submit.  This affirmative response reflects the Pentecostal/Charismatics tendency to cite the story of Jesus healing the centurion’s servant (Lk. 7:1-10) when justifying chain-of-command principles in relationships and the supposed necessity of submitting to authority in order to become a person of authority.
[17]  To interpret this passage in this way requires eisegesis, the practice of imposing a meaning on a passage, as opposed to exegesis, the extraction of the intended meaning of the passage. 

The system of submission to authority represented by the Roman centurion is, in fact, the hierarchical power system of the world.  At this point, Jesus had already explained to the disciples that they were not to function according to that understanding or from that perspective.  In fact, the point of comparison intended by Jesus in this situation was the authority of the spoken word over the powers of darkness.  That which must come into submission is not the person but a work of Satan.  In this case, it is sickness that must bow to the spoken word of Jesus in the same way that the centurion obeys the commands of his superior officers and likewise issues spoken commands to his subordinates.  Thus, the common point of the metaphor was the authority of the spoken word.  Luke’s authorial intent was to show the authority expressed by means of the spoken word as a legitimate component of faith, rather than to legitimize the hierarchical system of authority demonstrated by the world’s system.

Question 9:  I believe women can prophecy but should not judge prophecy.

Response:
Yes:  2          No:  23          I don’t know:  2 

The idea that women can prophecy is part of the warp and woof of the Pentecostal/Charismatic Movement (Joel 2:28-32; Acts 2:17-18).  Currently filtering into the Movement is the idea that women can, indeed, prophecy, but that they must not be permitted to judge prophecy.  That, say proponents of this notion, would potentially put women in a place of authority over a man, a thought that is anathema to traditionalists, including complementarians.  Apparently this teaching has not yet reached the members of the group.

Question 10:  I believe Paul taught chain-of-command principles in relationships.

Response:
Yes:  17          No:  4          I don’t know:  6

For Pentecostal/Charismatics who subscribe to authoritative male headship and other forms of hierarchical relationships, Paul is normally the theological starting point. The study group reflected the prevailing, hierarchical teaching among Pentecostal/Charismatics, a teaching that is highly patriarchal. 

Question 11:  I believe there is subordination (chain-of-command) in the Trinity.

Response:
Yes:  10          No:  11          I don’t know:  6 

Although the study group answered this question, most of them did not know what it could possibly mean.  It was simply outside their theological thinking.  Nevertheless, it is a point used by many Evangelicals and Catholics to justify the subordination of women.  The kingpin of this argument is this:  God is Father, and Jesus is the submissive and subordinate Son, while the Holy Spirit is the submissive and subordinate agent of the Son.  In the same way, they assert that symbolically the male represents God; woman, the Son; and children, the Spirit, in the alleged “chain-of-command.”  The woman is to be flattered to be compared to Jesus, but it is an unjustifiable ploy to strengthen a plank in their theology of womanhood.

Question 12:  I believe qualified women should be able to occupy the top positions of authority in the Church.

Response:
Yes:  23          No:  0          I don’t know:  4 

In some respects, this is a surprising response.  It shows an overwhelming attitude of support for women in positions of authority in a hierarchical model.  This seems contrary to the responses of the previous statements.  However, it should be remembered that Pentecostal/Charismatics generally favor anointed women in ministry.  Ministry is not the issue.  The issue is authority, and the students in this study group have been taught that as long as women have a “covering,” their ministry options are unlimited. 

Question 13:  I believe women should be able to teach men as well as women.

Response:
Yes:  26          No:  1          I don’t know:  0 

Among Pentecostal/Charismatics, the issue is not whether or not women can minister in any capacity, including teaching men.  The prevailing issue is one of control or authority.  The question is:  Who is the minister’s covering, whether the minister be male or female?  This reflects the stranglehold hierarchical thinking has on many Pentecostal/Charismatics.  It reveals the shift to institutionalism, with its preoccupation with forms of church government, that has arisen among first-generation members in this second-generation era of the Charismatic Movement. 

Question 14:  I believe women need a “covering.”

Response:
Yes:  22          No:  1          I don’t know:  4 

“Covering” may be the most misused and abused word among contemporary Pentecostal/Charismatics.  It not only forms the parameters of theological womanhood, but pervades any theology of relationships in the Movement.  The popular translation of the word covering is, “To whom are you accountable?”  To answer, “God alone,” is to be vilified as a “lone ranger.”  This new norm is residue from the Discipleship Movement merged with the mentoring-accountability model currently gaining popularity.  The latter model derives it terminology and methodology from trends in the larger society and spiritualizes it by merging it with medieval Roman Catholic models of monasticism and spirituality.  This merger has led to an extra-biblical definition to the word covering. 

Among various groups of Christians in this century, the word covering has been variously defined contingent upon the unique priorities of the group using it.
[18]  Derived from 1 Corinthians 11:3-16, its meaning is, in fact, somewhat mysterious, thus giving rise to the many interpretations.  Mennonites, for example, insist that it means that women must always wear a head covering, that is, a bonnet or specific style of cap.  Holiness Pentecostals, however, insist that it means that women must not cut their hair.  Beginning with the Shepherding/Discipleship Movement, many Pentecostals/Charismatics have spiritualized the word, relating it to hierarchical authority and insisting that a woman must always be under the authority of a man or organization that serves as her “covering.” 
[19]  In recent years, Oral Roberts originated the idea of “the prayer covering,” and this has been popularized in the media and through groups such as International Charismatic Bible Ministries.  The prevailing interpretation continues to retain the idea of hierarchical Church government, and it has been extended to include men and women in their carrying out of ministry.  They must be “covered” or be maligned as renegade.   In reality, none of these interpretations is based on sound exegesis, but rather on the perceived needs of the authoritative teaching body.  In an effort to correct this perennial abuse, Pentecostal Bible scholar, Gordon Fee, has examined the various possibilities resident in the Greek.  After careful analysis of all available possibilities, he concludes that Paul “is affirming the ‘freedom’ of women over their own heads.” 
[20]   

Question 15:  I believe women can be apostles.

Response:
Yes:  23          No:  0          I don’t know:  4 

By all appearances, the traditional theology of womanhood seems to be tightening its grip on the Spirit-oriented Church.  Evidence of this is C. Peter Wagner’s new book, The New Apostolic Churches in which all 18 guest contributors are men.
[21]  In fact, in the book, “Apostle” John Kelly intentionally voices his patriarchal position.  He writes, “I believe one of the main things the current apostolic movement will restore is biblical manhood in the leadership of the Church.”
[22]  Although his network of Antioch Churches and Ministries ordains women, Kelly strongly contends that only men can govern.  Kelly, as a guest lecturer in the spring of 1998, taught this at C.F.N.I. 

Question 16:  I believe women can be prophetesses.

Response:
Yes:  27          No:  0          I don’t know:  0 

The response to this is not surprising since it is one of the main theological planks in Pentecostal/Charismatic theology (Joel 2:28-32; Acts 2:17-18).  What is new, however, is the idea that this is an office rather than a biblical function.  Again, this shift in definition springs from the current institutionalizing of the Pentecostal/Charismatic Movement, especially with influence from Roman Catholicism as Pentecostal/Charismatics search for historical roots.
[23] 

Question 17:  I believe women can be evangelists.

Response:
Yes:  27          No:  0          I don’t know:  0 

Again, this is the expected response among Pentecostal/Charismatics.

Question 18:  I believe women can be senior pastors.

Response:
Yes:  22          No:  2          I don’t know:  3

Whereas, the students could allow women to function as apostles, prophetesses, teachers, and evangelists, some question arises in their thinking about whether women should function as senior pastors.  If the question had been, “Can women be pastors?” the response would have been a 100% approval.  However, the qualifying term senior gives rise to questions based on the same issues previously noted.

The current trend among Pentecostal/Charismatics is toward the idea that the only legitimate expression of the Body of Christ is the local church.  This model sees the local congregation as an institution holding legitimate spiritual authority and its office of senior pastor as the seat of ultimate authority.  At this point, the popular ideas of women in ministry and issues of authority collide, since authoritative male headship is maintained at the domestic and personal levels of relationship.  Nevertheless, through theological gymnastics, they circumvent the problem by defining the home and the church as two distinct institutions with the woman pastor submitting to the authoritative male headship of her husband at home and submitting to a covering of denominational authority in the church.  If a woman does rise to the status of senior pastor, the Pentecostal/Charismatics have defined a system of checks and balances that justify her position without allowing her biblical equality.  The hierarchical teaching on covering would permit a woman to pastor—even to be a senior pastor—provided she could show evidence of being “accountable” (i.e., “in subjection to”) a “covering.”  Indeed, the theological game of the ages continues.  Only the terminology seems to change.

Goals of the Project 
The driving purpose of the project was to provide accurate biblical and historical data regarding biblical womanhood through the empowerment of the Holy Spirit that would bring a deep sense of affirmation in believing women.  It was assumed that this data, together with the manifest Presence of the Spirit, would affirm women because it would witness with the activity of the Holy Spirit in them, thereby precipitating inner peace and inner harmony.  It was also assumed that this data would affirm women because it explicates the egalitarian theology of biblical womanhood taught by the Lord Jesus Christ. 

Four main goals directed the project: 

1.                  To write the 10-lesson manual to interface with the textbook, In the Spirit We’re Equal.  

2.                  To make this manual as user-friendly as possible for the study group so that they would learn as students and be comfortable teaching it themselves.

3.                  To facilitate the acceptance of a biblically accurate, Spirit-oriented, historically informed theology of womanhood.  

4.                  To affirm believers for whom an egalitarian theology was already a reality so that they might experience the peace and joy of affirmation.

Immediate subsequent goals were no less important.  These included seeing evidence of the important work of the Holy Spirit within the study group, healing the brokenhearted, delivering the captives, restoring sight to the blind, and liberating the oppressed (Lk.4:18-19).  This was contingent both on the teacher’s sensitivity to the Spirit and on the reception of truth by the students.  Another anticipated consequence was the renewing of the students’ minds, thereby causing them to be more free-flowing vessels of the Spirit.  This would increase the sense of His Presence and Reign in the minds and lives of the participants, making them vessels of His self-disclosure in the earth.



CHAPTER 6
EVALUATION OF THE PROJECT

Introduction
Knowledge and anointing are the archenemies of the traditional theology of womanhood.  This was apparent in the implementation of the project.  Accurate knowledge of what the Bible says is God’s revealed will about womanhood—as it was embraced by the participants—dissembled in their minds the traditional, hierarchical/patriarchal model, plank by plank.  The anointing of the Holy Spirit opened their understanding to the biblical truth and empowered them to reject erroneous, traditional thinking and lifestyles that do not reflect biblical values.  

Knowledge and anointing are the best friends of an egalitarian theology of biblical womanhood.  This was, likewise, apparent during the sessions.  Accurate knowledge of what the Bible says is God’s revealed will about womanhood liberated the participants to begin to assemble and assimilate an informed, egalitarian theology of womanhood.  The anointing of the Holy Spirit enlightened and noticeably energized the participants to develop egalitarian lifestyles and to promulgate the biblical model presented.  The dynamic activity of the Holy Spirit charged the sessions with credibility, disintegrated traditional strongholds, enabled the teacher, and truly emblazoned the hearts and minds of the students. 

It was obvious in this experience that the Word and Spirit agree, setting God’s people free.  This project demonstrated this truth.  In it, accurate biblical information concerning womanhood merged with strategic examples of the Holy Spirit’s activity in history to provide a strong case that a valid theology of biblical womanhood—a legitimate Pentecostal/Charismatic theology of womanhood—is egalitarian. 

Results of the project far exceeded expectations.  The study group overwhelmingly accepted the egalitarian theology of biblical womanhood presented.  Responses to exit questionnaire indicated a definite shift to this thinking, and the written testimonies promised changed behavior about developing lifestyles consistent with this new thinking.[1]
Results of the Project 
The entrance and exit questionnaires together served as the primary tool for measuring the effectiveness of the manual and the 10-lesson course.  Each questionnaire consisted of the same 18 questions highlighting issues, doctrines, and practices relevant to Pentecostal/Charismatics regarding biblical womanhood.  The substance of these questions served as windows into the theological mindset of the participants, each of whom was at some stage of Christian leadership preparation at Christ for the Nations Institute. 
The tool was to answer two main questions in relation to the biblically accurate, Spirit-oriented, historically informed model of biblical womanhood presented in the course.
1.         Where did each participant stand in relation to certain issues, doctrines, and practices prior to the 10-lesson course?
2.         Where did each one stand in relation to each of these same issues, doctrines, and practices at the conclusion of the 10-hour course based on the manual?
The results indicate a clear shift away from hierarchical and patriarchal position. 
Theological Results
Question 1:  I believe God has male gender.

Entrance Response:
Yes.  14          No.  7          I don’t know.  6

Exit Response:
Yes.  1           No.  23          I don’t know.  3

The shift away from imagining God in terms of gender was both significant and substantial.  It was significant because if God is perceived as male, the female cannot reflect the image of God, and the implications of this are infinitely negative.  They now realize that we are not to imagine God in human terms, but rather, we are to understand that, according to Genesis 1:26-29, male and female are made in His image.  The shift was also substantial as 23 of the 27 participants indicated that they no longer imagine God as a male.

Of the 4 participants who did not move to this position, #26 moved from “not knowing” to believing that God has male gender.  In addition, 1 man (#5) and 2 women (#3 and #20) indicated a change from an affirmative position to not knowing.

                    Participant #5, is an ordained minister and 49-year-old, married student in the School of Missions.  He commented, “I have taught that God has male gender, but I have questions now and must study this further.”

                    Participant #20 is a 33-year-old woman who has been baptized in the Spirit since she was twelve years of age.  She and her husband moved to Dallas from West Virginia with Bishop T. D. Jakes, and they work closely with him.  She is a first-year student at C.F.N.I.  

                    Participant #3 is a 32-year-old, single woman from the Republic of South Africa.  A second-year student, she has been saved for 19 years and baptized in the Spirit for 18 years.  Regarding her position, she writes, “I’m still not sure about it.  I was raised with God being a male, so for me, a paradigm shift to believe otherwise would take a bit longer.” 

Question 2:  I believe husbands are to exercise authority over their wives. 

Entrance Response:
Yes:  17          No:  7          I don’t know:  3 

Exit Response:
Yes:  1           No:  25          I don’t know:  1 

This is a stronghold of hierarchy among Pentecostal/Charismatics.  Patriarchy rooted in the doctrine of authoritative male headship in the marriage relationship has prevailed at Christ for the Nations Institute as the acceptable model.  It is not surprising then, that the entrance responses reflected this.  Nevertheless, all but two participants, both with training in Roman Catholic universities, moved away from this position. 

                    Participant #19 moved from a yes response to a position of not knowing.  This 30-year-old, single woman is a student in the second-year program.  She earned a B.A. in Education from the Pontifical Catholic University, Sao Paulo, Brazil.  She is currently working on an M.A. in Theology at Gordon Conwell Theological Seminary.

                    Participant #7 alone retained her affirmative position on this doctrine.  This first-year student is a 30-year-old, single woman from Poland.  She has been saved for 15 years, baptized in the Spirit for 11 years, and is ordained with God’s Church of Christ, Poland.  She has a degree in General Medicine from the University of Poland Medical School and a Certificate in English as a Second Language from the University of Cambridge.  She remarked, “I believe husbands are to exercise authority over their wives if we understand authority being exercised in a horizontal not vertical perspective.  Since most of the women spend a large part of their life-span serving in the circle of family (children, household), the spouses should have certain rules regarding their partnership.”

Question 3:  I believe men are to exercise authority over women in ministry. 
Entrance Response:
Yes:  5          No:  14          I don’t know:  8 

Exit Response:
 Yes:  0          No:  27          I don’t know:  0 

Although C.F.N.I. resident faculty would allow women to ministry publicly, if these women believe they are gifted to do so, the idea of men being in authority over them was obviously an unsettled issue for their students.  In fact, examples occur in relation to this wherein a woman graduate may be experiencing fruitful ministry but in circumstances that do not concur with what she was taught should be the case.  Without the “accountability” structure around her, she begins to struggle with guilt.  Hopefully, this dilemma is dealt with adequately through the teaching presented in this course.  Regardless, confronted with new information, the entire study group settled peacefully into a position that would not require men to exercise authority over women in ministry.  The following remarks are interesting.

                    Participant #7 writes, “According to the main principle we are supposed to submit to one another in brotherly respect and love.  It does not say though that in the ministry a woman is not supposed to hold a position of higher responsibility and authority than a man.”

                    Participant #11 writes, “The authority issue really needs to have light on it in the Church.  My husband and I will be studying Jesus and His leadership principles, or lack thereof in much more depth.  We will be planting churches and schools in Spain and want to have a truly biblical perspective on this before we begin.

                    Participant #18 asks, “What does gender have to do with being anointed and used by the Holy Spirit?”  This 21-year-old female student in the School of Missions has been saved for five years and baptized in the Spirit for one year.  Is she perhaps representative of a bolder, freer generation of women?  Women such as this need the non-sexist, truly biblical theology of womanhood offered by this course.  If they do not get it, the consequences for the future of the Church could be dim because these young women are not likely to surrender to sexism in the Church.  This is particularly true if they are baptized in the Spirit and have a dynamic relationship with the Lord that tells them they are, in fact, equal. 

 

Question 4:  I believe that woman as “helper” (or “help meet” or “help mate”) in Genesis means that God calls women to be subordinate helpers of men.
Entrance Response:
Yes:  4          No:  18          I don’t know:  5

Exit Response:
Yes:  1          No:  26          I don’t know:  0

It is clear that some of the student participants have been taught the truth about the word helper; that is, it does not infer an inferior or subordinate assistant as traditionalists have taught.  As a result of this course, all but one of the participants shifted their thinking on this word and concept.  Nevertheless, Participant #9 seemingly remained unmoved.  Is it possible that this enthusiastic 19-year-old, single female from Malaysia had to absorb so much in a foreign language that she simply missed this nuance?  Based on her thorough acceptance of the position of the course and her eagerness to teach it in Malaysia, it seems likely that this may be the situation.

Question 5:  I believe the word “submit” in Paul’s writings means that women are to come under the authority of men.
Entrance Response:
Yes:  6          No:  17          I don’t know:  4

Exit Response:
Yes:  1          No:  26          I don’t know:  0

Again, a shift away from traditionalism occurred in this doctrine.  This shift is significant because it signaled a departure from the hierarchical teaching based an erroneous definition of “submission” (hupotasso) in Paul’s writings commonly held by Pentecostal/Charismatics.  Only one diehard remained captive to traditional teaching on this.  Participant #20 is a 33-year-old, married woman who is involved in leadership in the 14,000-and-growing congregation of T. D. Jakes.  She believes that in Paul’s writings the word submit means that women are to come under the authority of men, but she remarks, “But I don’t believe that’s what Jesus teaches.”  In addition, she responded negatively to questions 2 and 3, indicating that she does not believe husbands are to exercise authority over their wives and men are to not exercise authority over women in ministry.  It would appear, therefore, that she simply needs clearer teaching on the word submit in Paul’s writings.

Question 6:  I believe the Bible prescribes different roles for men and women based solely on gender.
Entrance Response:
Yes: 6          No:  17          I don’t know:  4

Exit Response:
Yes: 1          No:  26          I don’t know:  0

Again, the teaching brought a shift away from traditionalism for 6 participants as well as stability for 4 others on this issue.  Only 1 participant retained the belief that the Bible prescribes gender-defined roles for men and women.  Participant #25 is 48-year-old, single woman enrolled in the Pastoral School, she has been a believer for 36 years, has been baptized in the Spirit for 30 years, and has ministerial license with Full Gospel Fellowship.  Her initial response was “I don’t know,” while her exit response was “yes” accompanied by the following comment, “I think this depends on your understanding of what the Bible is saying.  It has happened to me.”  In other words, she derives her theology of her function, authority, privilege, and responsibility from experience and eisegesis rather than from sound, biblical exegesis.  No doubt, she would benefit from more teaching about this issue.

Question 7:  I believe women are equal in substance but subordinate in function and authority.
Response:
Yes:  4          No:  16          I don’t know:  7

Response:
Yes:  0          No:  27          I don’t know:  0

This presented the participants with a separation of ideas typically unfamiliar to most of them as Pentecostal/Charismatics.  Nevertheless, it is the common position infiltrating the movement through the influence of complementarians, influential teachers such as Ed Cole, and revivalists associated with the move of the Spirit among Evangelicals.  Participant #7 writes, “The logical question would be:  if women are equal in substance (spiritually, intellectually, anatomically), why are they supposed to be lower in function and authority, since they can have impact of the same value as men?”

Question 8:  I believe Jesus taught chain-of-command principles in relationships.
Response:
Yes:  15          No:  6         I don’t know:  6

Response:
Yes:  1           No:  26         I don’t know:  0

A dramatic shift occurred on this point of doctrine.  Only Participant #7 would retain the idea that Jesus taught chain-of-command in relationships.  She qualifies her answer by saying, “We have to remember though that He was teaching from God’s perspective (horizontal), not from the perspective of human fallen nature and the curse pronounced at Eden (vertical).”

Question 9:  I believe women can prophecy but should not judge prophecy.
Response:
Yes:  2          No:  23          I don’t know:  2

Response:
Yes:  0          No:  27          I don’t know:  0

This, like question 7, introduces an idea to these people that they find to be preposterous.  As Participant #7 remarked, “I do not see any reason for that statement to be truth!”  It is, of course, grounded in the idea promoted by Wayne Grudem that women can prophecy but must not judge prophesy because it would be sanctioning women in a place of authority over men.
[2]  Again, this position is related to the preservation and protection of patriarchy; that is, it is an authority issue related to keeping women subordinate according to the dictates of traditional theology.

Question 10:  I believe Paul taught chain-of-command principles in relationships.
Entrance Response:
Yes:  17          No:  4          I don’t know:  6

 Exit Response:
Yes:  3            No:  22         I don’t know:  2

A healthy shift occurred in relation to this issue.  This shift is quite amazing since relatively little time was spent on this issue in the seminar.  What is not surprising, however, is that 3 participants would take an affirmative position and 2 would be undecided.

                    Participant #7 took an affirmative position; however, she writes, “Paul seems to teach chain-of-command but at the same time he presents the attitude of partnership between men and women.”

                    Participant #23 also retained an affirmative response to this issue, saying, “It says so in the Bible, but Jesus did not.”  This 62-year-old widow has been a Christian for 49 years and has been baptized in the Spirit for 28 years.  She is a second-year student who is being licensed with the Christ for the Nations Alumni Minister’s Fellowship. 

                    Participant #13 moved from yes to not knowing.  She is a 53-year-old, married woman in the second-year program.  She has been a believer for 24 years, baptized in the Spirit for 23 years, and is ordained with Miracle Temple the Church of God in Christ. 

                    Participant #26 initially indicated he did not know if Paul taught chain-of-command principles in relationships, but decided in the affirmative, although he would say that this is not a gender-based chain-of-command.

                    Participant #20 indicated on both questionnaires that she did not know about this.  Her comment was, “I still don’t have an understanding of this issue.”  This simply indicates a lack of attention to this issue during the sessions.

Question 11:  I believe there is subordination (chain-of-command) in the Trinity.
Response:
Yes:  10          No:  11          I don’t know:  6

Response:
Yes:  1            No:  25          I don’t know:  1

This issue drew a wide array of responses on the questionnaire, and when it came up in the course, it sparked great interest.  Although it is a concern to some scholars and to many Evangelicals, it apparently is not an issue among Pentecostal/Charismatics.  In fact, no one in the group had previously thought about this.  It is, however, one of the arguments used to subordinate women.

Although 25 participants settled on the negative side in their responses, one retained an affirmative position and another was not sure what to think.  Participant #20 attends a Oneness Pentecostal Church, so this issue is not in her vocabulary.  At the other end of the spectrum is the student from Poland (Participant #7) who studied with Roman Catholic professors regarding such issues.  While holding to the affirmative position, she explains her position, saying, “Again, subordination in a vertical perspective.  Since God is absolutely perfect and holy there is no contradiction and conflict in this statement.  Son and Holy Spirit are submitted to the Father.  Father and Holy Spirit are submitted to the Son.  Son and the Father are submitted to the Holy Spirit.  God dwells in perfect unity within Himself.”

Question 12:  I believe qualified women should be able to occupy the top positions
of authority in the Church.
Entrance Response:
Yes:  23          No:  0          I don’t know:  4

Exit Response:
Yes:  27          No:  0          I don’t know:  0

Initially, only 4 participants had a question about this, but in the Exit Questionnaire, 100% of the participants were able to answer in the affirmative.  This reflects the Pentecostal/Charismatic idea that the anointing of the Spirit is the primary qualification for ministry.  Nevertheless, the idea of “top position of authority” was meant to probe their actual position regarding this on the basis of their position on authority.  Many, in fact, gave an unqualified yes to this.  The following 4 participants added comments.

                    Participant #5, the ordained man who is a student in School of Missions, writes, “In Christ there is neither male nor female, so women have the right to rule in the Church.”

                    Participant #7 writes,  “Regarding occupation, the top positions of authority in the Church, the same requirements should be met by both genders, and the New Testament describes them in detail.  The character and charismata speak without gender.”

                    Participant #11 writes, “We all have something to offer one another, but this very statement of top positions of authority contradicts all we are learning about Jesus and Paul’s teachings of mutual submission.  I do not believe women should be restricted form holding position based on gender.”

                    Participant #18 says, “Whoever is gifted by the Holy Spirit and has a life of character should be a leader.”

Question 13:  I believe women should be able to teach men as well as women.

Entrance Response:
Yes:  26          No:  1          I don’t know:  0

Exit Response:
Yes:  27          No:  0          I don’t know:  0

Again, the 100% affirmative response reflects the Pentecostal/Charismatic idea that ministry is related to anointing, not to gender. 

Question 14:  I believe women need a “covering.”

Response:
Yes:  22          No:  1          I don’t know:  4

Response:
Yes:  3            No:  23        I don’t know:  1

The hierarchical meaning ascribed to the word covering forms a critical context for currently popular versions of theological womanhood, as well as for all relationships for both men and women believers.  The vernacular translation of the word covering is, “To whom are you accountable?”  The commonly held understanding of this dismisses the doctrines of the priesthood and prophethood of all believers with the believer being directly and personally accountable to God.  It demands, instead, a mediator in the form of another person or persons through whom the believer is expected to be accountable to God. 

This approach is based in cultural business practice wedded with Roman Catholic doctrine and practice.  It has entered the belief system of many Pentecostal/Charismatics through the idea of “mentoring,” as opposed to “biblical discipleship.”
[3]  This subtle shift in language allows the entrance of hierarchy, control, and extra-biblical practices.  In this model, the idea of covering has been upgraded to the word accountability.  The currently popular definitions of these two words retain the idea of domestic and ecclesiastic hierarchical patterns set forth in the Shepherding-Discipleship Movement.  In this teaching, both men and women must be “covered by” or “accountable to” some other human being, or suffer rejection as a “lone-ranger,” a word with highly negative connotations.  It is, when all is said and done, simply the latest, faddish approach to the notion of hierarchy.  It is convenient because it can embrace patriarchy, matriarchy, or non-gender-defined forms of hierarchical Church government.

The course unlocked for the students the historical uses of the word covering, as well as the legitimate, biblical meaning.  Covering, rightly understood, is a covenant term.  In the biblical context, under the Old Covenant, “covering” was for sin, and the element that covered sins was the blood of bulls and goats.  This was a foreshadow of the Blood of Christ in the New Covenant.  In this new and better covenant, the Blood of Christ not only “covered” sin but, instead, wiped it away altogether.  Thus, the Blood of Christ is the believer’s only legitimate covering.  

With this new perspective, 23 students readily shifted their position.  In fact, Participant #5 wrote, “Where did this [i.e., the commonly-held, hierarchical definition] come from?  I would have said yes earlier, but I now see that it is not scriptural.”  Participant #13, a 53-year-old woman who is ordained with the Church of God in Christ, a classical Pentecostal denomination, commented, “I have never been actually taught about ‘covering.’”  Indeed, it invaded the Spirit-revival movement in the Charismatic Movement!

                    Participant #9, the young lady from Malaysia, was still uncertain about the issue, while three others more or less retained the position favoring the commonly held definition of “covering.”

                    The comments of Participant #7 reveal the stronghold this teaching has on the minds of many Pentecostal/Charismatics.  She writes, “Not only women, but all of us as a human race need the ‘covering’ of the Blood of our Lord Jesus Christ.  Women definitely have a great need of being protected and secure, and in this environment naturally come under a ‘covering’ of men, but the use of ‘covering’ is widely misused.”

                    Participant #21 is a 65-year-old, single woman in the first-year program.  She has been a Christian for 50 years and has been baptized in the Spirit for the past 10 years.  She hopes to receive credentials from the C.F.N.I. Alumni Ministers’ Fellowship, a group that requires adherence to this doctrine.  She remarked, “Everyone needs to answer to someone—‘accountability.’”

                    Participant #25 is a 48-year-old, single woman in the Pastoral School.  She qualified her response with this statement:  “We all need covering.  We as Christians should be willing in a sense to prayerfully pray for one another.”

Question 15:  I believe women can be apostles.
Response:
Yes:  23          No:  0          I don’t know:  4

Response:
Yes:  27          No:  0          I don’t know:  0

This is the first of 5 questions based on Ephesians 4:11.  In this day when Pentecostal/Charismatics seem to be preoccupied with authority structures and forms of Church government, many, including C.F.N.I. administrators assert this verse as the preferred biblical pattern.  They define these five terms, (i.e., apostle, prophet, evangelist, pastor and teacher) as five local church offices held by persons governing the local congregation.  This is fraught with problems.  For instance, the definition of these terms as “offices” rather than as “functions” is highly questionable.  In addition, scholars question whether the five-fold interpretation is legitimate since the Greek might, in fact, just as readily suggest only four functions, with “pastor and teacher” being one function rather than two separate functions.  Furthermore, this listing is a hapax or single occurrence in Scripture, and it is unwise to build a doctrine on a hapax.  Nevertheless, because this is the prevailing authority structure for ministry taught by C.F.N.I. and among many Pentecostal/Charismatics, the theology of womanhood should be weighed against this backdrop. 

Coming into the course, 23 participants indicated that they believed a woman could occupy the so-called “office” of apostle, and 4 were uncertain.  As a result of the course, all 27 participants indicated that they saw no restriction based on gender. 

                    Participant #4 cited Junia and Mary Magdalene as biblical apostles.

                    Participant #11 remarks, “I am excited about the discussion about the Samaritan woman and the appearance of Jesus to a woman at the Resurrection.  I intend to study this more.  I knew women could be apostles because Freda Lindsay is so obviously an apostle, but I had no biblical basis for this until your classes.”

                    Participant #23 asserts, “No human can appoint an apostle.  Only the Holy Spirit can.”

                    Participant #10 and 319 simply responded, “Yes, Hallelujah!”

                    Participant #18, the 21-year-old woman, wrote, “If God has called and equipped them, they would be disobeying if they did anything else.”

                    Participant #16, however, asks, “Where are they?”

                    Participant #25 says, “I believe a woman can be whatever God has purposed in her life.”

 

Question 16:  I believe women can be prophetesses.
Entrance Response:
Yes:  27          No:  0          I don’t know:  0

Exit Response:
Yes:  27          No:  0          I don’t know:  0

Given the primacy of Joel 2:28-32 and Acts 2:17-18 in Pentecostal/Charismatic theology, the responses to questions 16 and 17 are what one would expect.

Question 17:  I believe women can be evangelists.
Entrance Response:
Yes:  27          No:  0          I don’t know:  0

Exit Response:

Yes:  27          No:  0          I don’t know:  0

Question 18:  I believe women can be senior pastors.
Entrance Response:
Yes:  22          No:  2          I don’t know:  3

Exit Response:
Yes:  27         No:  0          I don’t know:  0

Initially some participants did not affirm the idea of women as senior pastors.  The critical distinction here is two-fold.  First, in recent years, many Pentecostal/Charismatics have adopted the idea that the local congregation is the seat of spiritual authority with the office of pastor at the top of the chain-of-command.  Secondly, the normal belief is that women can be pastors, but the fulcrum is the word senior, which, in the prevailing, hierarchical model, provides the possibility of woman in positions of authority over men.  Nevertheless, the exit responses indicated a shift to the affirmative.

                    Participant #5 concludes, “God calls us, not man or his traditions.”

                    Participant #7 writes,  “It is for sure a very hard position for a woman, especially that of ‘senior pastor,’ since that means she is the number one leader in the church, but both man and woman need the same grace of God to fulfill the task given them by God.”

                    Participant #11 says, “I believe they can be but I also believe it would be extremely tough in this day.  This must be God’s call and you must be sure of this call, so when the going gets rough, you know who sent you there, and so that the opinions and pleasing of people cannot sway you.”

                    Participant #21, faithful to her egalitarian position, reminds the reader, “There is no ‘chain-of-command’ in the body of Christ.”

                    Participant #20 exclaims, “We [women] may be the missing link!”

                    Participant #23 affirms the Pentecostal/Charismatic ideal, saying, “Yes, but with qualifications, especially the anointing.”

Conclusions and Observations

The questionnaires confirmed the need for the teaching offered in the course.  Even those in advanced studies at Christ for the Nations Institute were generally not proficient in basic categories related to biblical womanhood.  By way of summary, it could be said that this course was effective in at least the following categories:     
1.
Personal Theological Responsibility:  It caused the participants not only to think about biblical womanhood, but to think about the content of words and categories they had previously accepted without question.

2.          Women and the Image of God:  It alerted the participants about the common mistake of imagining God in human terms, and encouraged them to understand that we are made, male and female, in His image.

3.           Historical Knowledge:  For the first time, the participants had access to historical data that gave them new information about the traditional theology of womanhood and the theology of womanhood typical among revival peoples.  Pentecostal/Charismatics must become cognizant of the fact that everything biblical has a historical-cultural setting and that no belief system is developed in isolation.

4.                  Word Studies:  They learned accurate meanings for the biblical terms expressed by the English terms helper, headship, submission, and covering that have been primary in defining biblical womanhood.

5.                  Roles:  They had an opportunity to consider womanhood with regard to “roles” by questioning the traditionally accepted idea of gender-defined roles.

6.                  Authority:  They were free to reflect on their concepts of authority, especially as this relates to biblical womanhood, and to compare those concepts with viable, biblical options.

7.                  Substance versus Function, and Authority:  Many, for the first time, had to grapple with the increasingly popular assertion that women may be of the same substance as men and of great value, but at the same time, that they are required to function in prescribed roles with lesser authority, subservient responsibility, and restricted privilege.

8.                  Scriptural Harmony:  They had to reconcile Jesus’ egalitarian teaching on womanhood with the hierarchical model derived from traditional interpretations of Genesis and Paul.

9.                  Quality of Life:  They had to consider the ramifications of what they accept into their belief system and how their choices affect the quality of life for themselves and women of faith.

10.              Evangelism:  Perhaps for the first time, they became consciously aware of the need to align their beliefs about womanhood with Jesus so as to be able to fulfill the Great Commission personally and to become effective in reaching the world’s vast mission field of unsaved women.

Personal Implications of the Theological Results

A misogynous theology of womanhood is a cancer in the Church.  As cancer robs the human body of life, the traditional theology of womanhood robs the Body of Christ of Life.  How can the Church truly demonstrate the Love of God when its theology of womanhood is poisoned by deep-seated ignorance, fear, and hatred?  Ignoring the existence of the cancerous theology will not make it go away, and cosmetic modifications such a complementarianism cannot cover the truth for long.  The cancer must be cut out, and the Body of Christ must be nourished to health and its members nurtured in biblical values by Truth, beginning with Truth about God’s precious creation, woman.

Who can measure the power of truth?  Who can determine the capacity of a seed?  When believers embrace biblical Truth, Life and Health begin to spring forth.  This course was such a seed of truth for the participants.  Full testimonies are in Appendix 6.  The following segments from those testimonies provide an overview.

                    Participant #1:  It was very, helpful.  Thank you . . . . for breaking the ground for all of humanity!

                    Participant #2:  I have been helped immeasurably.  I have received deliverance from a woman-hating spirit.  I feel free at last!  I no longer despise the fact God created me a female. . . . The course has been nothing short of a miracle for me. . . . I feel more of God’s love than ever before.

                    Participant #3:  I always knew (something in me knew) that women are equal.  I just didn’t know how to prove it.

                    Participant #4:  I know more of what God expects of all His people, male and female. 

                    Participant #5:  I have learned new and exciting things. . . . God is going to lift them [i.e., women] up to equality with men and they would receive the credit due them.

                    Participant #6:  This course has set me free! . . . Now I can pray for my ex-husband differently.

                    Participant #7:  Thank you, Mrs. and Mrs. Hyatt, for your wonderful team-work.  Thank you, Mrs. Hyatt, for your boldness, and thank you, Mr. Hyatt for not being afraid to support that boldness.

                    Participant #8:  Extremely!  When I completed the questionnaire at the beginning of the course, I put down answers that were “the norm” or what I had heard said about these issues, especially the ones I was unsure of.  Even the questions I felt confident to answer I didn’t have the Scriptural backing or knowledge of the context of the Bible to back it up.

                    Participant #9:  Yes, it has opened my eyes to the truth and it has set me free.

                    Participant #10:  Prior to this course, I believed in my heart that women are equal, but I could not back it up.  Am most grateful.  I want to teach this material!

                    Participant #11:  Right now I feel kind of numb as I let all of this sink in and I am allowing God to release me. . . . I guess my question is, as a free woman, how do you avoid abuse from the women who may still have that bondage mentality?

                    Participant #12:  Yes!  A life changer!  Its set me free.  It helped me understand so much.  When I get married, my pre-marriage counseling must include this teaching!  We desperately need this truth.

                    Participant #13:  I needed healing and my mind renewed.  I respect your teaching and honor God for the opportunity to participate. . . . Thank you!

                    Participant #14:  This course has definitely brought a mind shift.  Another real blessing of the course was to see Eddie working with you and the two of you teaching by the Holy Spirit.

                    Participant #15:  I loved the seminar and hope to someday teach it with my wife in Y.W.A.M.

                    Participant #16:  This course completely turned my thinking around.  I am so excited for these truths.  I do believe it will help bring the “Revival” at C.F.N.I. that Ruth Heflin prophesied in the “Glory” book. 

                    Participant #17:  I loved the history of the women believers and what women have gone through since the fall. 

                    Participant #18:  I didn’t believe any of the headship, chain-of-command, or covering principles, but I didn’t know how to prove others wrong for believing these things. . . . Thank you for being used by God to free me.

                    Participant #19:    I could definitely feel light coming to my mind (revelation) and freedom and value settling in.  I would like to interpret for you if you would teach this in the Portuguese-speaking churches on the East Coast.

                    Participant #20:  Yes, this training has opened my eyes to all the love Jesus Christ had for women.  I know now that I don’t have to be ashamed in moving towards my calling inside or outside the church.

                    Participant #21:  Yes, I learned so much. . . . I think you could . . . use it to educate men on the abuses of women and how women are equal with them.

                    Participant #22:  This course was truly an answer to prayer. . . . I am truly encouraged to study, especially women in ministry.

                    Participant #23:  I am not sure the course was helpful, but I have learned new information.  I think after reading the textbook, I’d be better qualified to answer the question about whether the course was helpful or not.

                    Participant #24:  I am from Japan . . . . Consciously I have felt that I am inferior than men.  Your course transformed my mind and eye-opened.  I hope that many Japanese Christians learn from your teaching.  Thank you very much.  God bless you.

                    Participant #25:  I was so elated about the whole course.  It is in my heart to work with and minister to women. . . . I was in chapel one morning and God spoke to me and He said, “Work with the women.”  This course was right on time.  It was such a deliverance for me.

                    Participant #26:  I feel so free!  This teaching has set me free!

                    Participant #27:  Yes!  The truth has set me free!  I thought it was great.  You let the Holy Spirit move.

Observations and Improvements
Is there room for improvement in this project?  The answer is a resounding yes!  The manual, although adequate, can be improved.  It could, for example, be divided into many more lessons depending on the need, but the present format is flexible enough to facilitate this without a rewrite.  Additionally, pictures and diagrams could be added, and overhead transparencies and a PowerPoint presentation could easily be developed.  These, however, would substantially add to the cost of the course and thereby slow distribution.  The important thing is that it is an effective tool that is, in fact, worth improving. 

A common complaint was the brevity of the course.  Both teachers and students were pressed to cover the material in the 10-lesson/10-hour format.  On the other hand, this format served as a tremendous introduction that, like salt, gave the participants a thirst to become proficient in this topic.  It motivated them to read the textbook and to buy additional copies for others, and it inspired 26 of the 27 participants to want to teach the course.  They now have in their possession the tools to do so and to do this in at least the eight nations they represented.  In the same way that Paul admonished Timothy to teach those who would teach others also (2 Tim. 2:20), I believe this was an investment in those who will run with the vision.

There is little question that a better balance between the historical aspect and the biblical aspect of the course, as it was taught on this occasion, would have yielded a complete shift to the egalitarian model.  However, the historical aspect proved to be exceedingly persuasive in that it gave the participants a new context or perspective in which to consider beliefs about biblical womanhood.  Undoubtedly, it allowed participants to explore options in their belief systems about biblical womanhood.

Reaching the right people to participate in this project was a key to its success.  Clearly, the volunteers met the description George Barna gives in his book Turning Vision into Action.
[4]
1.
The “right people” are those who already have a dynamic vision.  People without vision resist change, while people of vision see change, not as a threat, but as a “natural progression of life.”
[5]
2.
The “right people” are those who can most readily own the vision.  Normally these will be women who have experienced or are personally aware of the damaging results of the Church’s traditional, patriarchal theology and practices.  That is not to say, however, that men cannot own the vision.  Men and women who can readily own the vision will promulgate it.
[6]
3.
The “right people” are probably those who are highly responsive to the Holy Spirit.  Since one assumption of the project is that the Holy Spirit is the Chief Advocate of biblical equality, people who are highly responsive to the Spirit should be receptive to teaching that resonates with the Spirit.

4.
The “right people” are those men and women who demonstrate a teachable spirit.  These will normally be those whose identity and sense of security is in a vital, experiential relationship with God rather than those who find those critical needs met in their relationships with other people or institutions.
[7]
5.
The “right people” are those who are highly motivated to learn.  Men and women who are comfortable with status quo thinking and lifestyle will normally not be receptive to new ideas, while those who are motivated by a desire to learn and grow will tend to listen attentively and will readily assimilate new information.

The volunteers who participated in this project fulfilled these criteria.  The reward of teaching them was an unforgettable experience.  They gained much, but they also gave much.

Future Directions
Future directives essentially involve only two things:  preparation of people and preparation of material.  Prepared people with prepared material will open avenues suitable to advance the truth and generate change toward biblical values regarding womanhood.  Jesus did not define a structure for His people, but He prepared people to live in Him and be led by His Spirit in a lifestyle reflective of heaven.  He did this with minimal material and no programming, yet the Church increased and permeated the Greco-Roman world in one generation.  As long as the message of Jesus prevailed in the lives of prepared people, the Church prevailed in the power of the Holy Spirit.  However, when pagan philosophies and the ways of culture corrupted the message of Jesus and when human programs displaced the methods of the Spirit, political power structures replaced prepared people in efforts to promote a new religion called Christianity.  When the Spirit was quenched, women were restricted.  It is time to return to the message of Jesus and the methods of the Holy Spirit, particularly in our theology of womanhood.

Our goal, then, is to prepare people, and that involves imparting a biblically accurate, Spirit-oriented, historically informed theology of womanhood.  This is a two-fold endeavor that involves the dissemination of accurate knowledge and the facilitation of the Holy Spirit in the lives of His people.  Indeed, accurate knowledge and anointing are the archenemies of the traditional theology of womanhood and the best friends of a biblically accurate theology of womanhood.

The preparation of people means providing them with accurate knowledge about the Bible and about history.  It is good to know about tradition and how the Church arrived at its present state of decline.
[8]  It is at least as important to know about the work of the Spirit in history for by this comes insight.  It is vital to know the accurate meaning and original intent of Scripture.  With this, we can become windows for others into God’s revealed Truth about womanhood.  This course is one aspect of that endeavor.

Preparing people also means facilitating relationship with God through His Word and Spirit.  We cannot mediate God.  Only Jesus can be the Mediator between God and people.  We can, however, be living letters read of all people.  And we can make spaces where others can come to know Him.  It is not through any of us, but only out of a person’s own, personal relationship with God that His Person flows to others.  It is only as a result of being in Him that obvious empowerment of God flows in and through a human vessel—whether male or female.  We are called to know Him.  That is all.  Out of that relationship, prepared people will walk in His ways; they will walk in His ways regarding biblical womanhood.

How, then, do I intend to share knowledge and prepare spaces for God to meet with people?  In particular, how do I intend to do so in this one area of biblical womanhood?  Possible categories for discussion include:  the manual, the course, the participants in this project, Christ for the Nations Institute, and project extensions.

The Manual

Already, 60 people have placed orders to purchase the manual.  Initially, because of financial restrictions, production will have to be a photocopy process, but proceeds will go toward a more professional production.  This will be available through Hyatt Press’ distribution network, which includes the Ingram/Spring Arbor Distribution Network, Barnes and Noble Book Sellers, Pioneer Direct in England, and a network of interested individuals around the world.  At this point, the cost of printing 1,000 copies of the manual is $3274.80; for 2,000, $4,248.30; and for 3,000, $5382.78. 

The Course

The manual will be promoted with the textbook as a course.  Prior to completion, it was advertised as a course soon to be available in the Integrity School of Ministry curriculum.
[9]  Christians for Biblical Equality will be reviewing it for possible distribution.  I will be showcasing it at the Annual Meeting of the Society for Pentecostal Studies in Kirkland, Washington, in March 2000.  Christ for the Nations Institute could incorporate it into its curriculum.  Shortly, a promotional flyer will go to Pentecostal/Charismatic Bible schools and colleges.  Opportunities for promotion through television are also available through programs such as Women of Substance in New York City and Long Island with additional outlets in Dallas and Los Angeles. 

Participants

I have followed up participants with a letter of thanks and will communicate with them again when the final edition of the manual is available.  In addition, I will respond to and, in various ways, follow up the following remarks.

                    Participant #2:  I want to purchase copies of the manual.  Lord willing, I will teach this course and therefore will need many manuals in the future.

                    Participant #6.  I would love to hear from different women how this course has set them free.

                    Participant #7:  I really believe that the most effective way to expose this truth about women in the Church is to pray that the husbands and male ministers will have a desire to spread the message the way Dr. Hyatt does.

                    Participant #8:  I would like to be your secretary or just help in ways I can in the office.

                    Participant #9:  Over the Christmas break, I will take six copies of the book back home to key leaders in Malaysia.  I know that many will be touched by this book.  I see it like dynamite ready to be lit.  Also, I will be teaching it to women in Malaysia.

                    Participant #10:  Will you have qualifications for people who want to teach this material?  Please, let me know.  I want to teach it.

                    Participant #11:  Many women have been manipulated for so long that I wonder if a transition time is needed, or, I guess what I am saying is that just as the Israelites maintained a slave mentality for so long after leaving Egypt, wouldn’t this also be true of women?  Even though women have freedom would some still behave as though they are still in bondage?  How would you slowly go about it?  Would you do it all at once?  How do you avoid abuse from the women who still have that bondage mentality?

                    Participant #12:  This will be a part of my pre-marriage counseling.

                    Participant #15:  I hope to some day teach this course with my wife in Y.W.A.M.

                    Participant #16:  Please make tapes. . . . Please, make us aware of any more sessions.

                    Participant # 17:  I’m having a problem with the Bible being tampered with [i.e., editorial tampering in translations].  I have always heard this from unbelievers who say it is the reason they don’t read it.  How do you explain something like this? 

I would like to have this course taught to me a couple of more times.  It would be great if we could meet again.

                    Participant #18:  Teach us how to teach this course.

                    Participant #19:  Putting quotes or highlights in PowerPoint would help. . . . I would like to be notified when you have tapes available.  I would also like to to interpret for you so you could teach this in Women’s Retreats/Conferences to Portuguese-speaking churches on the East Coast.

                    Participant #22:  I believe the course would be more effective if there were more sessions; e.g., as a semester course. . . . I am truly encouraged to study “Women in Ministry” extensively.

                    Participant #24:  I hope that many Japanese Christians learn from your teaching.

                    Participant #26:  Put definitions of new words in the manual.

Christ for the Nations Institute

I plan to submit a follow-up report to the Academic Dean and other strategic administration.  I will also propose that they incorporate the course into the core curriculum so that all students will have the option of renewing their minds in this important theology of biblical womanhood.  In addition, I will showcase the course at our booth in the C.F.N.I. Alumni Association and Alumni Ministers’ Fellowship Conference in February 2000.

Extensions of the Project

My plans involve development and distribution of a course package that would include the textbook, manual, and audio/video lessons.  These will be taught primarily by my husband and me.

I have felt two primary needs as a result of producing this manual and course.  The first is to educate leaders in this material, and the second is to build bridges of communication to those in the Body of Christ who do not hold my egalitarian theological view of biblical womanhood.  Again, I believe accurate knowledge and anointing are the keys that will break the chains of fear and unbiblical, traditional thinking so that people will be receptive.  To do this, I am developing two “spaces”:  Nations Bible College and the International Christian Women’s History Project.  The theme of the latter is “Reach with the message,” while that of the former is “Teach the message.”  Facilitating these is Hyatt Press, the publishing arm of the ministry, whose theme is, “Publish the message.”

                    Nations Bible College 
N.B.C. will provide resource materials and persons who can facilitate structured learning opportunities that incorporate the biblical theology of womanhood introduced by this project.  Its objectives are:  1) To develop curriculum at various academic levels;  2) To equip teachers and facilitators;  3) To make disciples of Jesus.

                    International Christian Women’s History Project.

International Christian Women’s History Project (ICWHP) is a multi-faceted enterprise whose main purpose is to inform, inspire, and involve men and women in the message of Jesus about womanhood.
[10] 

Conclusion
This project is about a vision for the Church, particularly for Pentecostal/Charismatic believers.  It is about an accurate theology of biblical womanhood, a theology in which women are equal with men in terms of substance and value, function and authority, privilege and responsibility.  It is about the message of Jesus.  It is about getting the message of the Church aligned with the message of the Great Commission.  When the Church’s theology of womanhood is aligned with Jesus and the Holy Spirit, instead of with Aristotle, Augustine, Aquinas, and Calvin, the Church will move toward successful closure of the Great Commission.  Then the Lord Himself will say, “Well done, My friends and faithful servants!”  Yet, even in this commendation we are humbled because we know it was as the Lord has said in Zechariah 4:6:  “Not by might nor by power, but by My Spirit.” 




[1]The Exit Questionnaire is in Appendix 4.  A comparison chart of entrance and exit responses is in Appendix 5.  Testimonies are in Appendix 6.
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�[1]See Appendix 7.


�[2]See Henry J. Cadbury, Quakerism and Early Christianity (London:  N.p., 1957).  Cadbury shows the striking similarities between Christianity in Acts and the lifestyle of the early Friends (1650-90).


�[3]See William Penn, “The Preface,” George Fox, The Works of George Fox, vol. 1 of 8 vols.  1706 reprint.  New York:  AMS Press, 1975.  See also Susan C. Hyatt, In the Spirit We’re Equal:  The Spirit, The Bible and Women—A Revival Perspective (Dallas:  Hyatt Press, 1998), 83-129.
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