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Dedication

In Memory of Dick

He has told you, O Man, what is good;
And what does the Lord require of you?
To make justice,

To love mercy,

And to travel humbly with your God.
--Micah 6:8 (LXX)
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Abstract of Dissertation

CHANGED IMAGINATION, CHANGED OBEDIENCE:
THE BENT-OVER WOMAN AS SOCIAL VISION IN THE GOSPEL OF LUKE

How do social groups come to agreement about how their life together is organ-
ized? In particular, how might such a group come to agreement on how to change its
social practices, especially in order to achieve the goal of becoming more just, or more
sustainable? This dissertation seeks to develop a “civic discourse theory” designed to

assist social groups in just such an activity.

Using insights from the disciplines of anthropology, sociology, religion, political
theory, and public policy, this theory provides both a rationale and a method for engag-
ing in the collective development of new or renewed social arrangements. In particular,
the dissertation examines the role of imagination in both imagining possibilities for so-
cial change, and in creating the power to implement it through the application of a “so-
cial imagination model” that draws on the rich imaginative resources available to social
groups from four “worlds” in which they live simultaneously: the Society, Culture,
Communal, and Mythic Worlds. The Social Imagination Model is then applied in two
ways: analytically, to see how the model can uncover the social imagination at work in
Luke 13:10-17, an ancient text from Christianity, and proactively, as a hypothetical con-
temporary neighborhood group explores options for re-imagining their economic and
social relationships, using the insights and observations from the analysis of the biblical
text as one of the resources for developing alternative proposals for how they could or-

ganize their life together.
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Chapter 1: Intending Together —~An Outline of a Civic Discourse
Theory

To be fully alive is to work for the common good

--Corita Kent

Introduction and Overview

How do social groups come to agreement about how their life together is organ-
ized? In particular, how might such a group come to agreement on how to change its
social practices, especially in order to achieve the goal of becoming more just, or more
sustainable? This chapter seeks to develop a “civic discourse theory” designed to assist
social groups in just such an activity.! Using insights from the disciplines of anthropol-
ogy, sociology, religion, political theory, and public policy, this theory provides both a
rationale and a method for engaging in the collective development of new or renewed
social arrangements. In particular, it examines the role of imagination in both thinking

about possibilities for social change, and in creating the power to implement it.

11 borrow the phrase “civic discourse theory” from George A. Kennedy, who includes it
as the subtitle to his translation of Aristotle’s On Rhetoric. In his introduction, Kennedy says, “The
study of rhetoric began in Greece in the fifth century B.C....[and was] based on the assumption
that all citizens had an equal right and duty to participate in their own government. To do so
effectively, they needed to be able to speak in public. Decisions on public policy under the de-
mocracies were made in regularly held assemblies composed of adult male citizens; and, as in
New England town meetings, anyone who wished could speak.” It is this same understanding of
democratic practice (although including all persons, regardless of gender or other status!) that I
seek to support through the development of my civic discourse theory. Aristotle, On Rhetoric: A
Theory of Civic Discourse (trans. George A. Kennedy; New York: Oxford University Press, 1991),
vii.



At the outset, let me say that I come to the idea of civic discourse as one whose
entire professional career has sought to answer the question “How do we create healthy,
just, and sustainable communities?” This question is grounded for me in a lifetime con-
cern for social justice that is a result of my upbringing as a United Methodist. Our theo-
logical assertion is that personal holiness without social holiness is only half the gos-
pel—in other words, if we are concerned only about saving our individual souls, and
not about ensuring that all of God’s creation lives in an environment that is healthy, just,

and sustainable, then we are being true to only part of the gospel.

The question was further sharpened for me by 15 years as a local church pastor
working with faith communities struggling to re-imagine their identities in changing
circumstances. It was given added dimension by nearly twenty years of living in Los
Angeles during a period of rapidly shifting demographic patterns, which helped me
recognize the enormous stress such shifts place on communities. Since the fall of 2000, I
have worked with government and community leaders in the District of Columbia, the
surrounding Metropolitan Washington region, and the federal government, which has
given me the opportunity to examine the question in another urban context, and from
the considerably different perspective of those who work in government. In working
with community leaders in the nation’s capital, I have had the opportunity to under-

stand in a new way the perspective of those who expect their government to provide



them with services in a fair and equitable way. In each of these settings, I discovered
that, while persons may sense that something needs to be changed in their congrega-
tions, neighborhoods, or organizations if these social groups are to become more
healthy, more just, or more sustainable, they do not know where or how to begin to ar-
ticulate what needs to be changed, much less how to go about getting agreement with
others in the group about the shape of that change. This civic discourse theory provides
a framework that can help such groups map their current reality, identify alternative
possibilities for their patterns of relating, and take action to bring to fruition a more just

and sustainable future.

Discourse theories abound, so why a “civic” discourse theory? The underlying
stimulus that guides my thinking, as noted above, is the question, “How do we create
healthy, just, and sustainable communities?” How do we work together to weave a so-
cial fabric that is inclusive and accepting of diversity, concerned especially about how
those who are poor and marginalized are invited to partake of the fullness of society’s
bounty, and that is determined to provide an abundant legacy for our grandchildren’s
children’s children? To use the term ‘civic’ in conjunction with ‘discourse theory’ is to
assert that what I am proposing is discourse that has as its goal the creation and mainte-
nance of the common good in service of the creation of healthy, just, and sustainable

communities.



It is a discourse theory because it is about talking: talking together about what is
important to us, about what we hope for ourselves and our children, about what we ex-
pect of ourselves and our neighbors, with the goal of learning to see “eye to eye” (or at
least with understanding) about what others hope for in these same areas. It is about
creating a shared understanding through conversation about how we will live our lives
together as a community, conversation that seeks to persuade as well as understand,
that seeks to make sense of where we have come from and where we are headed, and

how we will get there . . . together.?

It is a theory in two senses: first, it is a theory in the original Greek sense of look-
ing at, or contemplating something. My intention is to look at ideas that come from sev-
eral different bodies of knowledge about how social change occurs, in order to see how
these several bodies of knowledge might work together to support effective social
change. Secondly, it is a theory in the sense that I am seeking to develop a systematic

statement of the principles of civic discourse, as well as to propose a method for how it

2The Oxford English Dictionary Online defines the noun “discourse” as: “A connected
series of utterances by which meaning is communicated, esp. forming a unit for analysis; spoken
or written communication regarded as consisting of such utterances.” This is the sense in which I
am using discourse —spoken or written “utterances” (e.g. communal statements of policy) by a
social group on an issue that is available for analysis. “Discourse, n [3.]e,” Oxford English
Dictionary Online, n.p. Cited 5 May 2009. Online at: http:/ /dictionary.oed.com. For an
introduction to the various historical strands of discourse theory, see Margaret Whetherell,
Stephanie Taylor and Simeon J. Yates, eds., Discourse Theory and Practice: A Reader (Thousand
Oaks, Calif: Sage Publications, 2001).




might be done.? This theory might also be called a “synthesis,” because I am weaving
together ideas from a variety of sources to create a conceptual framework that makes
sense to me about how such conversation can take place in social groups of various

types that are seeking to imagine their life together differently.

The first element of this civic discourse theory is a theory of social change that
sees symbol change as an important component of social change. This theory suggests
that social change is possible when the habitus —the “always alreadiness” of social life—
and the symbolic and mythic structures that sustain it are able to be adjusted or
changed, so that a new feeling of “always alreadiness” is established around the new
patterns of social activity. The second element is a theory of the social imagination,
which proposes that we can only agree to change our behavior if we can imagine alter-
native ways of acting. It also proposes that the social imagination draws upon several
“worlds” in which human beings can be said to live simultaneously. These two elements

will be explored in detail in the remainder of this chapter.

The third element of my civic discourse theory is a theory of conversational
learning that suggests that it is possible to develop collective intentions about how to

pattern a given social group’s life together, and that conversation is one of the tools by

3 “Theory',” Oxford English Dictionary Online, n.p. Cited 5 May 2009. Online:
http:/ /dictionary.oed.com.




which those collective intentions are shaped. After exploring this element in Chapter 5, I
will weave all three elements together by examining how they might become a discur-
sive design for policy formation and implementation within a hypothetical neighbor-
hood group in an American city that is seeking to create a more healthy, just, and sus-

tainable future for itself.

I come to the idea of civic discourse as a preacher, one whose vocation has been
predicated on the presumption that conversation matters, that texts serve as the source
of imagination, possibility, and expectation about how a community should organize its
life together, and that change is not only possible, but anticipated —both for individuals
and for the communities to which they belong—because of an ongoing conversation that
takes place among the community and its members, its foundational texts, and the
world in which it finds itself. It is no accident, therefore, that the model for the social
imagination I will be discussing below began life as a theory about preaching, or that my
understanding of how it is possible to change the “always alreadiness” of social life is by

changing the mythic and symbolic structures that support that experience.

In addition, my training as a biblical scholar shapes my understanding of the key
terms of the question that motivates this chapter. What does it mean for communities to

be healthy, just, and sustainable? My definitions are grounded in the biblical under-



standing of these terms; the following definitions form a backdrop to much of what I

will discuss throughout this chapter and the rest of the dissertation.

Health is not simply the absence of disease, but encompasses the biblical concept
of “shalom” —of well-being (welfare) that is available to every member of society re-
gardless of station, and involves the well-being of their body, mind, and spirit. As I will
discuss in more detail in Chapter 3, John J. Pilch has suggested that a good definition for
“health” in the first century is that offered by the World Health Organization in our day:
a “state of complete physical, mental, and social well-being and not merely the absence
of disease and infirmity.”* Both economic health and social health are therefore in-
cluded in this concept, as are physical and mental health. Health thus has both a per-
sonal and a communal character. The prophet Jeremiah offers the classic example of the

social nature of this concept as he repeats God’s instructions to the exiles in Babylon to:

Seek the shalom [welfare] of the city where I have sent you into exile,
and pray to the LORD on its behalf,

for in its shalom [welfare] you will find your shalom [welfare] (Jer 29:7).

Thus even in the midst of the personal crisis and loss experienced by the exiles, the ex-

pectation of God is that God’s covenant people will work for the health of the city in

4 John J. Pilch, Healing in the New Testament: Insights from Medical and Mediterranean An-
thropology, (Minneapolis: Fortress, 2000), 24.



which they are exiled and the well-being of the people who might easily be seen as their

Oppressors.

The notion of justice, as I understand it in light of the biblical texts, is grounded
not in meting out the correct punishment for crimes and disobedience, but in right rela-
tionships among human beings, between humanity and creation, and between humanity
and the Creator. In this understanding, justice has a material characteristic; it requires
just economic and social relationships as well as relationships of dignity and respect for
all persons.> My conception of justice is that depicted by many of the Hebrew prophets,
who hold Israel accountable for its faithfulness to the provisions of the covenant be-
tween itself and God —faithfulness which is authentic, not when the Israelites engage in
acts of piety and ritual, but rather when they act equitably in their economic and social
relationships. It is justice that is unremittingly social rather than individualistic, justice
that has as its primary concern the treatment of the least in society —widows, orphans,
and resident aliens— in other words, those who are without status, power, or protection.

As the author of Third Isaiah insists on behalf of Yahweh:

Is not this the fast that I choose:
To loose the bonds of injustice,

To undo the thongs of the yoke,

5 For an interesting discussion that both defines “social justice” and discusses why it is
important to inculcate in law students a desire to “practice toward” social justice, see Spencer
Rand, “Teaching Law Students to Practice Social Justice: An Interdisciplinary Search for Help
Through Social Work’s Empowerment Approach,” Clinical Law Review 13 (Fall 2006): 459-504.
Rand’s observations could be applied fruitfully in other disciplines.



To let the oppressed go free,

And to break every yoke?
Is it not to share your bread with the hungry,

And bring the homeless poor into your house;
When you see the naked, to cover them,

And not to hide yourself from your own kin? (Isa 58:6-7)

The last term of my question, sustainability, might be better understood as an

ethic of stewardship. The psalmist puts it this way:

The earth is the Lord’s and the fullness thereof
the world and those who dwell therein ( Ps 24:1).

In this understanding, human beings do not ‘own’ things —say, land —outright; rather
they hold it in trust for God, and will be held accountable for its use. It is this under-
standing of God’s ownership and humanity’s stewardship that lies behind the Bible’s
Sabbatical Year legislation requiring debts to be forgiven and slaves released, and the
Jubilee Year legislation requiring that the land be redistributed equitably, and reminding
Israel that the land belongs to God, rather than human beings. Sustainability for com-
munities thus encompasses the legacy that present generations will leave to future gen-

erations—economically, environmentally, socially, and politically.°

¢ For rich discussions of the implications of the Sabbath, Sabbatical, and Jubilee Year, see
Walter Brueggemann, Finally Comes the Poet: Daring Speech for Proclamation, (Minneapolis: For-
tress, 1989), especially Chapter 3, and Sharon H. Ringe, Jesus, Liberation, and the Biblical Jubilee,
(Minneapolis: Fortress, 1985).



While most of my academic training has been in the area of religious studies, my
earliest academic training was as a political scientist, training that focused especially on
the role of conversation in the work of international organizations, specifically the
United Nations. That conversation rather than guns was a better way to come to agree-
ment on how we should live together on this planet seemed quite clear thirty years ago;
the events of the past decade have made that idea seem even more obvious. However,
as human beings we don’t seem to be able to do it very well, and the vast diversity of
our increasingly interconnected world makes it even more challenging to engage in con-
versation that leads to shared intentions and commonly accepted agreements about how
to live together. My hope is that the civic discourse theory I am outlining in this disser-
tation can be used as a way to acknowledge and negotiate competing value claims
around issues of importance to any social group which is seeking to navigate conflicting
positions among its members, while coming to agreement on potential courses of social

action.

In weaving together both religious and political considerations, I hope to create a
“discursive design” for deliberative democratic efforts in line with those proposed by
John S. Dryzek.” Dryzek defines a discursive design as a “social institution” that brings

together a number of actors to engage in the generation of ideas and proposals within a

7 John Dryzek, Discursive Democracy: Politics, Policy, and Political Science (New York: Cam-
bridge University Press, 1999).

10



specific problem-solving context; he further suggests that discursive designs explicitly
take into account the collective needs, interests, and expectations of the actors.® A help-
ful element in Dryzek’s concept of discursive designs is the unambiguous involvement
of citizens, rather than technical experts, in the development of policy alternatives and
actions that can help to solve social problems identified by the group as of critical impor-
tance to them.” What I hope to add to the conversation is the use of diverse religious
and other values explicitly in the discussion of how best to transform current social prac-
tices and formations, while seeing the diversity of those values as one of the best re-
sources for imagining new possible social alignments. I thus come down on the side of
those political theorists who propose that deliberative democracy is not just about pro-
cedure—e.g., giving everyone a chance to participate in the decision-making process—
but also that the content of what is decided is also important.’® So I am proposing a the-
ory of civic discourse, not just for discourse’s sake, but for the sake of the common good,
and on behalf of health, and justice, and sustainability for the planet. My goal is to pro-
vide a useful tool that helps social groups to engage in fruitful conversation that creates
shared intentions and actions, rather than find themselves compelled to resort to force to

coerce people’s compliance with the groups’ decisions.

8 Ibid., 43.

% Ibid., 129-132.

10 For discussions on both sides of this issue, see the essays in James Bohman and William
Rehg, eds., Deliberative Democracy: Essays on Reason and Politics (Cambridge, Mass: The MIT Press,
1997). See also Jon Elster, ed., Deliberative Democracy (New York: Cambridge University Press,
1998), Amy Guttman and Dennis Thompson, Why Deliberative Democracy? (Princeton: Princeton
University Press, 2004), and Iris Marion Young, Inclusion and Democracy ((New York: Oxford Uni-
versity Press, 2000).
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Worlds and Myths —the “Stuff” of Social Change

Myths are good for creating marvelous narrative worlds
in which to stretch the imagination . . .
—Burton L. Mack!!

Pierre Bourdieu has noted the critical importance of the use of all kinds of sym-
bols in the construction and maintenance of a society. He asserts, “Symbols are the in-
strument par excellence of ‘social integration”: as instruments of knowledge and commu-
nication . . . . they make it possible for there to be a consensus on the meaning of the so-
cial world, a consensus which contributes fundamentally to the reproduction of the so-
cial order.”1? Thus, for any given social group’s “world” to be maintained, there must be
a symbol system that carries shared meaning for each member of the group. As the
group members seek to make sense of their lives--to give meaning to that which they
encounter and what they experience—they use the structures of meaning available to
them from their social context. The mythical, religious, political, and ideological frame-
works that help persons structure meaning are elements of the social world that are gen-
erally taken for granted, enabling persons to move back and forth seamlessly between
their current experience and the symbolic frameworks they use to give that experience

meaning.

1 Burton L. Mack, The Christian Myth: Origins, Logic, Legacy (New York: Continuum,
2001), 69.
12 Pierre Bourdieu, The Logic of Practice (trans. Richard Nice; Stanford, Calif: Stanford

University Press, 1990), 166 (emphasis in original).
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Peter Berger describes the “naturalizing” of these frameworks as a three-stage
process using externalization, “the ongoing outpouring of human being into the world,
both in the physical and the mental activity of men [sic]”; objectivation, “attainment by
the products of this activity of a reality that confronts its producers as a facticity external
to and other than themselves”; and internalization, “the re-appropriation by men [sic] of
this same reality, transforming it once again from the structures of the objective world
into structures of the subjective consciousness.”’® This process is interactive, so that a
group of persons come together to form a society, which then shapes them and their de-
scendents, who, as they accept, reject, and add elements to the social world reshape soci-
ety, which shapes them and their descendents, who reshape society as they accept, re-
ject, and add elements to the social world, which shapes them . . . and so on, as long as
the society exists. In this process, certain elements may remain virtually unchanged
over time, while others may undergo considerable change to accommodate the changing

experiences of the members of the society.

Bourdieu has named this process ‘habitus,” which includes both what people do
(practices) and what they believe about who they are and why they act the way they do

(symbol systems). The habitus is:

13 Peter L. Berger, The Sacred Canopy: Elements of a Sociological Theory of Religion (Garden
City, N.Y.: Doubleday Books, 1967), 4.
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a product of history, [which] produces individual and collective practices—more
history —in accordance with the schemes generated by history. It ensures the ac-
tive presence of past experiences, which, deposited in each organism in the form
of schemes of perception, thought and action, tend to guarantee the ‘correctness’
of practices and their constancy over time, more reliably than all the formal rules
and explicit norms. This system of dispositions . . . is the principle of the conti-
nuity and regularity which objectivism sees in social practices without being able
to account forit. .. "

If one is a native member of a given habitus—someone born into it—one knows,
as if it is “second nature,” how to respond to a variety of social encounters. For example,
the language one uses, the particular gender roles assigned to women and men, and
how one shows respect to those who are older, or who have a different social status
from oneself are responses a native-born member makes “unconsciously.” Bourdieu
suggests that we learn these social practices without being aware that we are doing so,
from the time we are raised as children. Posture, gesture, tones of voice all contribute to

raising children who can function successfully in the society’s habitus:

the modalities of practices, the ways of looking, sitting, standing, keeping silent,
or even of speaking (‘reproachful looks” or ‘tones’, “disapproving glances” and so
on) are full of injunctions that are powerful and hard to resist precisely because
they are silent and insidious, insistent and insinuating. . . . The power of sugges-
tion which is exerted through things and persons and which, instead of telling
the child what he must do, tells him what he has to be, is the condition for the ef-
fectiveness of all kinds of symbolic power that will subsequently be able to oper-

ate on a habitus predisposed to respond to them. 1°

14 Bourdieu, Logic of Practice, 54.
15 Ibid., 51-52.
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Persons not born into this habitus, on the other hand, must be taught these responses ex-
plicitly, or they are likely to find themselves in awkward situations, unaware of what
transgression they have committed which resulted in icy stares, snickers behind hands,
or some other show of disapproval. Even with such a process of education, however,
non-“native” members of a given habitus may never be able to experience the disposi-
tions and structures of the habitus as truly “natural” or “objective” —in other words, as

simply the way the world is.’

The habitus can thus be understood as the “world” in which people live. Peter
Berger’s work has helped to establish the role of religion in both world-construction and
world maintenance.”” He suggests that religion is one of the most effective means for
legitimating a given social practice or world, because religion is able to place the author-
izing source (i.e., God) outside the frame of normal human existence.’® This makes it
difficult to challenge the social practice or shape of the world, because one must take on
the social group’s belief system in order to do so. An unintended consequence of reli-
gious legitimations, however, can be that they take on a life of their own, with significant

implications for society:

Religious legitimations arise from human activity, but once crystallized into

complexes of meaning that become part of a religious tradition they can attain a

16 This insight is thanks to Ariane Fisher Pasternak, in conversation with the author, June
25,2003.

17 See Berger, The Sacred Canopy, especially chapters 1 and 2.

18 Ibid., 32.
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measure of autonomy as against the activity. Indeed, they may then act back upon

actions in everyday life, transforming the latter, sometimes radically."

Marriage is an excellent example of the interplay between religion and human
social construction. As the social institution that has historically secured property rights
by legitimating those who are eligible to inherit property from one generation to the
next, marriage has been buttressed by legal and religious provisions for millennia across
virtually all human cultures. In the Christian era, legal statutes were built on the gospel
injunctions against divorce (Matt 19:1-12//Mark 10:1-12), while clergy were given au-
thority by the state to officiate at legally binding, religious marriage ceremonies.’ Thus,
the notion that marriage is “an honorable estate, instituted of God . . . signifying unto us
the mystical union that exists between Christ and his church . . . ”?! was grounded in the
biblical texts, and served as the basis for centuries in Western civilization for the legal

ban on divorce, regardless of the state of relationship between the marriage partners.?

19 Ibid., 41, emphasis in original.

20 An excellent reminder of the implications of entwining a specific religion with a given
legal system can be seen in the scene from the film Gandhi in which Gandhi calls together the
Muslim and Hindu men of the South African colored community to discuss how to respond to
General Smuts’ law, which recognized only Christian marriages as legal. John Briley, Gandhi, (di-
rected by Richard Attenborough, starring Ben Kingsley; Culver City, Calif.: Sony Pictures, 1982).

21 The United Methodist Church, “A Service of Christian Marriage I1,” The United Method-
ist Book of Worship (Nashville: Abingdon, 1992), 129.

22 Not only religious legitimation is used by societies to authorize various social practices,
however; political legitimation is used to legitimate social practices as well. Whatever a given
society’s political process may be (e.g., divine right of kings, democracy, dictatorship), if a social
practice can be said to have been approved by that process, it carries the imprimatur of political
authority. When the two forms of legitimation are combined, the given social practice can be
nearly impossible to transform, as the four hundred years between King Henry VIII's separation
from the Catholic Church in order to divorce and the gradual acceptance of divorce for all per-
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What gives religious legitimation its power? Is it simply that the authorizing
force is “out there” somewhere, beyond the normal sphere of day-to-day human en-
counter? I would argue that it is because religious legitimation is grounded in the
mythic system of a society, which members of a society learn from childhood as expla-
nations for “the way the world is.” Thus the mythic system has embedded within it the
explanations for why social practices exist, and why these practices are conducted in a
given way. As Bruce Lincoln suggests, myths are stories that have both credibility and
authority for the social group that subscribes to them; they also work to create the con-
tours of the social group by evoking “the sentiments out of which society is actively con-
structed.”? Furthermore, if a social change is to be lastingly successful, the mythic sys-
tem that has legitimized the preceding social practice will need to change to support the

new “way the world is.”

However, myth as a category is somewhat problematic. What is myth? Is it

true? false? something in between? What role does myth play? Does it record history?

sons in the late 20t century —which required the transformation of political laws as well as
church ritual —shows.

23 Bruce Lincoln, Discourse and the Construction of Society: Comparative Studies of Myth, Rit-
ual, and Classification (New York: Oxford University Press, 1989), 25. Lincoln identifies four levels
of stories: fable, legend, epic, and myth. He classifies narratives into one of these four categories
based on three criteria: whether the story makes a truth-claim (if not, it is a fable, if yes, itis a
legend), whether such a truth claim is seen as credible by the receiving audience (if yes, it is his-
tory), and whether a story with a credible truth-claim is seen as authoritative (if yes, it is a myth).
Ibid., 24-25.
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Offer explanations of how the world and society came to be? Provide a charter for social
roles and rankings? Serve as a symbolic representation of collective understandings of
the “wholly other”? Are the meanings of myth obvious and on the surface of the story,
or hidden in the structure of mythic language? Is myth a mirror of society, the libretto
for a social group’s rituals, or something else? Does a myth describe universal human
experience, or is it culturally circumscribed? Even more problematic a category is
mythmaking itself. Who actually “makes” a myth? Can an individual? Or does it hap-
pen collectively by some mysterious process of unconscious mutual agreement on the
contours of the story by the members of a given social group? All of these questions
make clear the challenges one faces when one contends that one must change the sus-
taining mythic symbol system in order to successfully engage in long-lasting social

change. So what, then, can we say about myth —and myth-making?

Wendy Doniger offers a rather concise understanding of myth:

In contrast with other sorts of narratives (such as novels) a myth is a much-
retold narrative that is transparent to a variety of constructions of meaning, a
neutral structure that allows paradoxical meanings to be held in a charged ten-
sion. This transparency . .. allows a myth, more than other forms of narrative, to
be shared by a group (who, as individuals, have various points of view) and to
survive through time (through different generations with different points of

view).%

2 Wendy Doniger, The Implied Spider: Politics and Theology in Myth (Lectures on the His-
tory of Religions 16; New York: Columbia University Press, 1998), 80.
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She also outlines a process whereby myths are formed and reformed over time:

Structuralism gives us a pretty good idea of how myths are made. If you take an
early story (more precisely, a story that was recorded early, since no one knows
when it was first told) and compare it with later tellings, it is as if the first story
was dropped and broken into pieces, then put together again differently —not
wrongly, just differently. The broken pieces are the atomic units of a myth, what
Levi-Strauss called “mythemes” in response to the “phonemes” of his colleague,
the linguist Roman Jakobson . . ..

In the ecology of narratives, recycling is a very old process indeed.
Myths, like all things in constant use, such as Truth in the Midrash, get broken
and fixed again, lost and found, and the one who finds and fixes them, the han-
dyman who recycles them, is what Levi-Strauss calls a bricoleur ... #

Doniger’s notion of recycling works in tandem with Burton L. Mack’s understanding
that myths “create a space for thinking critically about the present state of a group’s life

together.”2

Mack has done extensive work exploring the relationship between social inter-
ests, myth-making, and social formations that are created and maintained through the
interaction of these human activities. Of particular interest for my project is his discus-
sion of how the relationship between social interests and myth-making results in “au-
thorizing” or legitimating particular social formations.”” Mack defines “social interest”

as the “unconscious interest humans take and have taken in the collective construction

% Ibid., 145. One can imagine the gospel writers as bricoleurs, especially Matthew and
Luke, who have a text of Mark, and of their common source material, Q, and the Septuagint, as
well as other individual material, and put together their versions of the Life of Jesus in two very
different ways.

26 Mack, The Christian Myth, 69.

27 Burton L. Mack, Myths and the Christian Nation: A Social Theory of Religion (London:
Equinox, 2008). See especially 76-81.

19



of their societies.”?® This “unconscious interest” creates a mentality in which members
of any given society agree to live together in particular ways, taking those agreements
for granted without any explicit realization that such agreements have been negotiated
collectively. Among the aspects of social organization Mack identifies as social interests
are collective understandings regarding territory and land, ancestors, the people who
belong (and do not belong), rites of passage, forms of production, and social structures
such as language, kinship, tuition (education), systems of exchange, rules of etiquette,

and social status and position.?

Jonathan Z. Smith has suggested that myth is able to function as an imaginative
space in which thinking takes place because it is a “self-conscious category mistake” in
which the incongruity of fit (situational incongruity) between an element in a myth and
a real world situation is structured in such a way that the play between the two “gives
rise to thought.”?® This malleability of myth, and its ability to communicate meaning
across different contexts and social conditions, suggests that the person who can tell the
mythic story in a new way, or articulate a different interpretation of it, has the opportu-
nity not just to reframe a social group’s experience, but to create an alternative future for

the group, as they experience the mythic symbol system in a new and different way.

28 Ibid. 75.
2 Ibid., 52-73. We shall see that these are the same interests that appear to be at stake for
Luke’s audience.

30 Jonathan Z. Smith, “Map is Not Territory,” in idem, Map is Not Territory (Leiden: Brill,
1978), 299-300.
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Bruce Lincoln has picked up on this aspect of myth, noting that myth is a form of
discourse that has been used “not only for the replication of established social forms . . .
but more broadly for the construction, deconstruction, and reconstruction of society it-
self.”3! He contends that such discourse offers opportunities for ideological persuasion,
and can “mystify the inevitable inequities of any social order and ... win the consent of
those over whom power is exercised, thereby obviating the need for the direct coercive
use of force and transforming simple power into ‘legitimate” authority. “ However,
mythic discourse “can also serve members of subordinate classes in their attempts to
demystify, de-legitimate, and deconstruct the established norms, institutions, and dis-
courses that play a role in constructing their subordination.”* Lincoln offers a further
role for discourse that is helpful for thinking about myth-making as a tool for social

change:

all the tensions, contradictions, superficial stability, and potential fluidity of any
given society as a whole are present within the full range of thought and dis-
course that circulates at any given moment. Change comes not when groups or indi-
viduals use “knowledge” to challenge ideological mystification, but rather when they em-
ploy thought and discourse, including even such modes as myth and ritual, as effective

instruments of struggle. 33

31 Lincoln, Discourse and the Construction of Society, 3.

32 Ibid., 4-5.

33 Ibid., 7, emphasis added. Lincoln provides a series of questions for use in testing and
evaluating the likelihood that a subordinate group will be able to create legitimacy for its alterna-
tive social vision in relation to the social group’s dominant vision. He suggests that groups ask:
1) Can a disruptive discourse gain a hearing —how widely and effectively can it be propagated?
2) Is the discourse persuasive or not—in addition to its logical and ideological coherence, how
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As these authors have pointed out, myth is a fluid social structure that is able to
sustain a given social group over time because it both retains and transforms its shape as
it is told and retold in response to the social group’s present experience. Myth-making is
thus primarily a social and collective activity in which social groups engage, by telling a
mythic narrative in a new way, or applying a new interpretation, or by arranging mythic
elements in a novel order to propose a new understanding of an experience. It is in the
imaginative space created by these new tellings and interpretations that the possibility
for social change becoming a reality can be spoken into being.** The mythic system of
any social group thus serves as a powerful symbol system that can be mobilized either
to sustain or transform the society in which it lives. I turn now to explore in more detail

how this transformation might take place.

effective are factors such as rhetoric, performance, timing, and the positioning of the discourse
vis-a-vis competing discourses? 3) Does the discourse (and to what extent) call forth a following
out of which a new social formation can be constructed? (Ibid., 8-9.) What is particularly helpful
in Lincoln’s description is the recognition that power and status are at play in mythic discourse,
and that both dominant and subordinate groups within a society can use such discourse in their
quest either to maintain the status quo or to create legitimacy for a different social vision.

3¢ The speed with which a new myth can be constructed —at least in the political realm —
was brought home to me at the time of former U.S. President Ronald Reagan’s death. The un-
dergraduates I was teaching at the time had no idea that his presidency had been as conflicted as
it was; as persons who had been born near the end of his second term, and whose awareness of
political life in the US developed while Reagan was in seclusion because of his Alzheimer’s dis-
ease, they knew him only as the “Great Communicator” who had vanquished the “Evil Empire”
of the Soviet Union and made the world “safe” for American “Democracy.”
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Social Change, Symbol Change, and the Habitus

Mythos is an assertive discourse of power and authority
that represents itself as something to be believed and obeyed.

—Bruce Lincoln®

What happens when that which is taken for granted suddenly becomes ques-
tionable or questioned? What happens to a society that no longer aggress with its col-
lective “agreements”?3 Jonathan Z. Smith describes this experience as disjunction, the
loss of “fit” or taken-for-grantedness of the complex social arrangements in a given
world. ¥ At such moments in a society’s history, when the world that has been taken for
granted suddenly appears to be unfamiliar and chaotic, new meaning structures need to
be constructed, or older ones need to be re-signified for that society to survive. Smith
has suggested that social change will occur when a society experiences such disjunction,
and for better or worse will have to engage in changing or adapting its symbol systems
to account for the disjunction.® As noted above in the discussion on myth, a society’s
mythic structure is a malleable symbol system that is open to a variety of interpretations
and meanings. As such, it not only replicates past social practices and structures, but

also can be adjusted (or interpreted in a different way) in order to construct explanations

3% Bruce Lincoln, Theorizing Myth: Narrative, Ideology, and Scholarship (Chicago: University
of Chicago Press, 1999), 17.

% An earlier version of this exploration of Smith’s concept of disjunction and social
change can be found in Natalie K. Houghtby, Living Beyond the Horizon: Opening the Church to the
Baby Boom Generation (Ann Arbor, Mich: UMI, 1993), Chapter 4.

% Jonathan Z. Smith, "The Influence of Symbols on Social Change," in Map Is Not Terri-
tory, 129-46.

38 Ibid., 145.
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for new ones. For such a change to be completed successfully, a new or revised sustain-
ing mythic structure must be developed and accepted by the society, which allows the
habitus to resume once again its taken-for-grantedness, although it may have a consid-

erably different look and feel.

In addition to moments of actual crisis and disjunction, Smith describes something
he calls "ritualized disjunction."® Ritualized disjunction is the way in which a society
deals regularly with formative events in its history (especially in its mythical history), by
recalling, for example, a time before the community was formed, and the events that led to

its creation through struggle and hardship or the trials of its founder.

Each society has moments of ritualized disjunction, moments of "descent into
chaos," of ritual reversal, of liminality, of collective anomie. But these are part of a
highly structured scenario in which these moments will be overcome through the
creation of a new world, the raising of an individual to a new status, or the

strengthening of community .+

Such moments of ritualized disjunction do not threaten the social order; instead, they
serve to strengthen and renew it. However, if social change will happen when a culture
or an individual experiences real, not just ritualized disjunction, is it possible that social

change can happen within the ritualized disjunction "event" (ritual), if some members of

3 Ibid.
40 Tbid.
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a social group perceive that there is need for change to occur? Can ritualized disjunction

serve as a means to transform the habitus in order to avoid social disruption?

I would argue that yes, moments of ritualized disjunction do serve as a moment
when it is possible to transform the habitus. For example, US presidential campaigns,
elections, and inaugurations are moments of ritualized disjunction, when power is
transferred from one person to another, and often from one political party to another.
This transfer of power and the rituals within which it is embedded are designed to
reaffirm the social order, and to create a shared collective agreement that the new
president has the power and authority to lead the entire American people. The
presidential campaign leading up to the election of the new president and her or his
inauguration begins the process by serving as ritualized disjunction that is designed to
allow for the transformation of the habitus, as candidates seek to persuade voters and the
American people in general that their vision for how American society should function
is the right one for the next four years. While there is often not much change from one
presidency to the next—particularly if there is not a change in party —from time to time
there has been a significant renegotiation of what Americans take for granted as the

contours of American society. Franklin D. Roosevelt and the “New Deal,” and Ronald
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Reagan’s dismantling of it, are examples of when the “taken-for-grantedness” of

American society was transformed.*!

Bourdieu describes such a renegotiation of the habitus as subversion--cognitive,
political, and heretical —in that someone who is able to recognize the need for change
must first be able to see that the world as it was is no longer viable (cognitive
subversion), and then act on that new vision (political subversion) to create a new social
order. The questioning of what has been taken for granted is ‘heretical” in that it
challenges the ‘orthodox’ vision of the world which has been held collectively by the
society or group up to that moment. The challenge for someone seeking to engage in
heretical subversion in order to create acceptance for a different topography of the social
world is, as Bourdieu notes, to “sever the adherence to the world of common sense” —in
other words, the world as it was “taken-for-granted” —in order to create a new
“common sense” —the social group’s acceptance of the new way of being as the way the
world is.#2 Simply by suggesting that another way to live together is possible, I would

argue, allows for a new common sense to begin to take shape, because such speech

411t is entirely possible that we are on the verge of another such transformation with the
election and inauguration of Barack Obama. Certainly the inauguration events and the extraor-
dinary response by persons from all walks of American society suggest that possibility.

42 Bourdieu, Logic of Practice, 129.
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makes such a possibility “conceivable and above all credible and thus creat[es] the

collective representation and will which contribute to its production.”*

Re-signifying the mythic system in this way is a critical element for successful
social change especially if such speech uses, in addition to the various symbol systems of
the society as its elements, the society’s “authorized” language as part of its structure in
order to link the everyday of the social world with “ultimate” reality and the value sys-
tem held by the society. Pierre Bourdieu has noted that those who can manipulate a so-
cial group’s symbol system wield power that is as effective as physical or economic
power. He describes how critical the use of language is to the manipulation of the sym-
bol system:

symbolic power . .. is defined in and through a given relation between those

who exercise power and those who submit to it, i.e. in the very structure of the

field in which a belief is produced and reproduced. What creates the power of

words and slogans, a power capable of maintaining or subverting the social or-
der, is the belief in the legitimacy of words and of those who utter them.*

Persons who can exercise symbolic power are able, through their words, to bring into
being what they are speaking about—their words have creative power, in other words.

Such persons are able to tap into this power often because they have access to the “au-

43 Ibid., 127-28.
#1bid., 179, emphasis added.
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thorized language” of the social group.* A person duly authorized to speak on a given
subject, or in a specific role, or from a particular social position, brings to her or his
speaking a host of social relations that imbue the actual spoken words with power be-
yond their dictionary meanings. That power comes both from the technical expertise of
the speaker and her or his authority to speak, which has been granted by a socially rec-

ognized, authorized institution that is certified to confer such authority:

There is a whole dimension of authorized language, its rhetoric, syntax, vocabu-
lary and even pronunciation, which exists purely to underline the authority of its
author and the trust he demands....the symbolic efficacy of the discourse of au-
thority always depends, in part, on the linguistic competence of the person who

utters it.4

He further suggests:

Legitimate competence is the statutorily recognized capacity of an authorized
person—an ‘authority’ —to use, on formal occasions, the legitimate (i.e. formal)
language, the authorized, authoritative language, speech that is accredited, wor-
thy of being believed, or, in a word, performative, claiming (with the greatest

chances of success) to be effective.¥”

Most social groups identify leaders who, by virtue of their leadership positions,
are among those who have been “authorized” to speak on behalf of the group. Such per-

sons have the right to “speak” in such a way that their words carry authority with those

4 Bourdieu’s concept of ‘authorized language’ is explored in a number of his writings.
See, for example, Pierre Bourdieu, Language and Symbolic Power (trans. by Gino Raymond and
Matthew Adamson; Cambridge, Mass.: Harvard University Press, 1991).

4 Bourdieu, Language and Symbolic Power, 76.

47 Ibid., 69-70, emphasis in original.
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who hear them —provided, of course, that they are speaking within their duly acknowl-
edged area of expertise, and with those who (must) recognize their authority in the situ-
ation in which they speak. Bourdieu notes:

The process of investiture, for example, exercises a symbolic efficacy that is quite
real in that it really transforms the person consecrated: first, because it trans-
forms the representations others have of him and above all the behavior they
adopt towards him (the most visible changes being the fact that he is given titles
of respect and the respect actually associated with those enunciations); and sec-
ond, because it simultaneously transforms the representation that the invested
person has of himself, and the behavior he feels obligated to adopt in order to
conform to that representation. By the same logic, one can understand the effect
of all social titles of credit and credence —of credentials—which, like aristocratic
titles and academic qualifications, increase in a durable way the value of their

bearer by increasing the extent and the intensity of the belief in their value.*

Bourdieu raises an important point here —not only do others see that we have au-
thority; we also, by having achieved our position according to the procedures estab-
lished by the social group, presumably see ourselves in a new light—as someone whose
words now carry new weight, new authority to speak on behalf of our organization
(within the parameters of our areas of responsibility). The speaking of authorized lan-
guage carries symbolic power both because others acknowledge it, and because the au-

thorized spokesperson accepts her or his authority to wield such power.

To offer a personal example: I am an ordained elder in the United Methodist

Church. When I was ordained the denomination had a two-stage ordination process in

4 Ibid., 119, emphasis in original.
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which we were first accepted as ministers “on trial” —probationers —and ordained as
deacons with authority to preach and teach, but not to administer the sacraments. After
a period of a minimum of two years of supervised service in the pastorate, and formal
examinations of the effectiveness of our ministerial practice and the soundness of our
theology, we had the opportunity to apply to become full clergy members of the de-
nomination and ordained as elders. The first time I applied, I was not accepted —my
practice was superb, but my theology wasn’t—but the second time, after learning to de-
scribe my theology in more orthodox or “authorized” language, I was accepted and duly

ordained an elder.

The ritual for the ordination of elders in my tradition, once the examinations
have been passed, includes a spoken, public examination of the candidates by the bishop
before the assembled laypeople, the laity’s spoken affirmation that they will accept the
authority of the ordinands in the conduct of their ministry, and a prayer invoking the
presence and power of the Holy Spirit said while the Bishop and other elders lay hands
on the head of the ordinand, representing the apostolic succession back to St. Peter as
the keeper of the keys of the kingdom (see Matt. 16:18-19). The bishop then enjoins the
ordinand to: “Take thou authority” to fulfill the rights and responsibilities of an elder in
the church. The ritual concludes with the giving of a stole, which signifies to the entire
world that the wearer has accepted fully the yoke of Christ and will work on behalf of
Christ to make real the Kingdom of God in the world. The new elder has one distinctive

new responsibility and power, different from deacons and laypersons: the ability to
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administer the sacraments. The difference in my status as an elder in the church can be
seen clearly in the sacrament of Holy Communion; when I speak the “words of institu-
tion” over the bread and cup that signify Christ’s body and blood, my words—and the
actions I perform while saying them —infuse a loaf of bread and (in my tradition) a cup
of unfermented grape juice with the real substance of Christ and his saving power. Prior

to being ordained an elder, the bread and juice would simply stay bread and juice.

However, as Bourdieu notes, “The symbolic efficacy of words is exercised only in
so far as the person subjected to it recognizes the person who exercises it as authorized
to do so, or, what amounts to the same thing, only in so far as he fails to realize that, in
submitting to it, he himself has contributed, through his recognition, to its establish-
ment.”* Thus, if I were to speak the same words, and perform the same actions in a Ro-
man Catholic Church for Catholic laypersons, the bread and the wine would presuma-
bly not become the body and blood of Christ, because, as a woman, the Catholic Church
does not recognize my ordination, and therefore does not acknowledge my speech as

authorized to have symbolic efficacy. Bourdieu continues:

The real source of the magic of performative utterances lies in the mystery of
ministry, i.e. the delegation by virtue of which an individual —king, priest or
spokesperson—is mandated to speak and act on behalf of a group, thus consti-
tuted in him and by him. More precisely, it lies in the social conditions of the in-
stitution of the ministry, which constitutes the legitimate representative as an
agent capable of acting on the social world through words, by instituting him as

a medium between the group and the social world; and it does that, among other

9 Ibid., 116.
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things, by equipping him with the signs and the insignia aimed at underlining
the fact that he is not acting in his own name and under his own authority. There

is no symbolic power without the symbolism of power.>

This understanding of authorized language does assume the legitimacy of hav-
ing positional authority:

The legitimate representative (e.g. the authorized spokesperson) is an object of
guaranteed belief, certified as correct. He lives up in reality to his appearance, he
really is what everyone believes him to be because his reality —whether priest,
teacher or minister —is based not on his personal conviction of pretension . .. but
rather on the collective belief, guaranteed by the institution and made concrete

through qualifications and symbols like stripes, uniforms, and other attributes.>

Bourdieu suggests that authorized religious and political language is especially
useful in negotiating or renegotiating a disjunction, because such language brings with it
“schemes of perception and thought” that can function outside the immediate context in
which a society finds itself.? The religious and political mythological formations of a
given society can thus point both backward in time to moments in a society’s history in
which a similar crisis situation was handled in a given way, and forward in time to a

moment when the society will have passed safely through the crisis and found itself

%0 Ibid., 75, emphasis in original.

51 Tbid., 125-126. I would remind the reader, however, of Bruce Lincoln’s claim that
mythic discourse is available to subordinate classes as a way to de-legitimate the established
norms, institutions, and discourses that play a role in constructing their subordination. (Lincoln,
Discourse and the Construction of Society, 3-4.) One can see this possibility in the challenge Jesus
poses to the religious leaders in the gospels; they continually ask him by whose authority he of-
fers his interpretation of the law, especially as the crowds begin to find his teaching more “au-
thoritative” than theirs (see, e.g., Luke 4:31-37).

52 Bourdieu, Language and Symbolic Power, 128.
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once again in a place of security and safety (although that place may look considerably
different from the past). When that place is reached, the habitus again resumes its “tak-
en-for-grantedness,” and life for members of the society moves on as though it had nev-

er been any different.

Social change can now be conceptualized as the result of a cycle of habitus sup-
ported by a sustaining myth, which is disrupted by some crisis or other event that chal-
lenges the accepted order of things; a process of collective negotiation then takes place to
reconfigure and reconstitute the symbol system of the sustaining myth, which then leads
to a collectively accepted new version of the habitus. Figure 1 is a graphical representa-

tion of this process:
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Figure 1: A Cycle of Social Change

So far we have seen the process work in two different contexts: actual social dis-
junction and ritualized disjunction. I am suggesting a third way: that it is possible to use
this process proactively on behalf of desired or planned social change. If, as Bourdieu
suggests, in moments of social crisis —disjunction, to use Smith’s term —religious and

political language is especially powerful in helping to reconstitute the world, then an
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intentional use of myth and/or religious and political language should be able to be used
at other times to support desired social change. We turn now to explore a theory of the

social imagination that may enable us to do just that.

Imagination and Social Change

The fundamental job of the imagination in ordinary life, then,
is to produce, out of the society we have to live in, a vision of the society we want to live in.
-- Northrop Frye®

The “always alreadiness” of the world as we experience it is one of the greatest
obstacles to social change. We are always born into a world that already exists, and are
trained from our earliest moments —without our even being aware of it—to become an
unconscious inhabitant of it, to experience it as ‘natural,” as the way the world is. In his
article “Imagination in Discourse and In Action,” Paul Ricoeur suggests that the always
already nature of society is created by a function of the imagination linking the individ-
ual and society, which he describes as intersubjectivity. It is the notion of intersubjectiv-
ity that relates me, an individual, to other persons who exist in time, even as I do. Ri-

coeur suggests:

5 Northrop Frye, “The Vocation of Eloquence,” in idem, The Educated Imagination (Bloom-
ington, IN: Indiana University Press, 1964), 140.
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There is a historical field of experience because my temporal field is related to
another temporal field by what has been called a relationship of “pairing” . . ..
Following this relation of pairing, one temporal flux can accompany another.
What is more, this pairing would seem to be but one section in an all-
encompassing flux within which each of us has not only contemporaries but also

predecessors and successors.>

Thus I do not exist as an individual alone in time and space; rather, there are per-
sons who live at the same time as I do, as well as persons who have preceded me in his-
tory, and persons who will come after me. We are tied together by a shared “history,”
which is shaped by traditions passed down from those who came before, and which
may be passed on to those who will come after, although, as Ricoeur notes, “This trans-
mission constitutes a tie that can be broken or regenerated.”> This imaginative intersub-
jectivity is what helps to create the “always already” experience of being born into a pre-
existing society, while still providing space for new futures to be imagined for and by

one’s contemporaries and successors, as well as oneself.%

Burton L. Mack has noted that Bourdieu’s habitus is where a society’s “collective
agreements reside,” and that myth and ritual are the tools used by the members of that
society to name, explore, test, challenge, change, and renew those agreements. Mack

further notes, “Myths and rituals are designed to exercise the imagination by placing

5 Paul Ricoeur, “Imagination in Discourse and in Action,” in idem, From Text to Action:
Essays in Hermeneutics II (trans. Kathleen Blamey and John B. Thompson; Evanston, Ill: North-
western University Press, 1991), 179.

55 Ibid.

56 Ibid.
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ordinary objects in extra-ordinary settings and extra-ordinary figures in ordinary set-
tings.”% This juxtaposition of objects and settings catches the attention, invites one to
note the differences between the mythic experience and one’s own, and opens a space in
which critical musing on present social arrangements can occur. The result of this reflec-
tion can be either a re-negotiation of those arrangements into new forms, or it may result

in their affirmation and continuance.

As Bourdieu has noted, however, before someone can take on the habitus, he or
she has to be able to recognize that there is another way to imagine how the world can
be.® This reality has been captured well by Paul Ricoeur: “Changed obedience follows
changed imagination.”> Here is the essence—and the challenge —of social change: be-
fore we can change our behavior, we have to be able to imagine a different way of acting
that better embodies our ideal life together. The notion that ‘changed obedience follows

changed imagination” suggests to me that changed behavior —at both the individual and

5 Mack, The Christian Myth, 92.

5 Let me note that I am here taking a position different from most interpreters of Bour-
dieu by suggesting that it is possible for an individual to affect the habitus. While on the one hand
Bourdieu is clear the habitus is the taken-for-grantedness of society that is normally not ques-
tioned, I believe his discussion of subversion opens up a space in which it is possible for an indi-
vidual to effect change, once one sees the “game” for what it is and begins to question it. Bour-
dieu, Language and Symbolic Power, 127-136.

% Quoted by Walter Brueggemann in a lecture as part of Ministers” Convocation, The
School of Theology at Claremont, November, 1989. See further Walter Brueggemann, “Restless-
ness and Greed: Obedience and Missional Imagination,” in Finally Comes the Poet, 79-110. Al-
though I have not been able to find the exact quotation in any of Ricoeur’s writings, he uses the
notion of changed imagination in his article, “Listening to the Parables of Jesus,” in Paul Ricouer,
The Philosophy of Paul Ricoeur: An Anthology of His Work (ed. Charles E. Reagan and David Stewart:
Boston: Beacon Press, 1978), 239-245.
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social levels—is possible, when the individual or social group is able to imagine an al-

ternative course of action. So how, then, does the imagination work?

Often in the Western tradition the imagination has been set over against “ra-
tional” thinking—as though imagination is a less valid way of making sense of the
world than logic. More and more, however, imagination is being seen as an equally
valid way in which the discrepancies between the way the world is and the way we
think it should be are examined and addressed, and the way in which new possibilities
for action in the face of what we experience are generated.®® By using our imaginations,
we are able to tap into resources beyond what we can see, hear, touch, feel and taste to
develop responses to what we experience. We can investigate the experiences of others,
imagine what it would be like to have experienced those things ourselves, and decide
whether we would have responded in the same or a different way; we can read the
myths of our own and other cultures and apply that wisdom to our present situation; we
can compare and contrast fictional happenings to our experience, and think about what
we would have done if those events had happened to us; we can judge our reactions to

certain events by comparing them to the ways in which our neighbors react.

60 See, for example, Ruth M. | .Byrne, The Rational Imagination: How People Create Alterna-
tives to Reality (Cambridge, Mass: The MIT Press, 2005), and Walter Brueggemann, The Prophetic
Imagination, 2nd edition, (Minneapolis: Fortress, 2001).
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These various understandings of how imagination works are further reinforced
by Paul Ricoeur, who suggests that the imagination has the following functions for indi-
viduals: 1) it enables individuals to imagine possible courses of action; 2) it enables indi-
viduals to test various motivations for choosing to follow an imagined course of action;
and 3) it enables individuals to claim their power to act in the imagined way by seeing
themselves do what they have imagined.®! Thus for individuals, imagination helps
them first to imagine the possibilities, select between these options by clarifying their
motivations for each one, and then claim the power to act by envisioning themselves
taking the selected course of action. In all these situations we are exercising “a full range
of intellectual operations . . . including what we have traditionally called definition, clas-
sification, analysis, theoretical experimentation, judgment, new knowledge, and the
formulation of propositions” that are traditionally thought of as the domain of rational,

logical thinking—but through the use of our imaginations.

I would argue that the roles for an individual’s imagination described by Ricoeur
work equally well for social groups seeking to imagine together alternative possibilities
for their collective life. Thus a social group can imagine together possible realignments
in their patterns of relating, and clarify as a group what their motivations might be for

choosing one possibility over another. They can then claim the power to implement

61 Ricoeur, “Imagination in Discourse and In Action,” 176-178.
62 Mack, The Gospel and the Gaps: A Worldly Theory of Preaching, (unpublished manuscript,
n.d.), 4.
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their selected course of action by working together to develop a plan of action that ac-
counts for the potential obstacles and barriers that may have to be overcome if their al-

ternative is to be put into practice successfully.®

In addition, Ricoeur proposes two further ways in which the social imagination
works: through ideology and utopia.** While acknowledging that both concepts can be
problematic and “pathological,” Ricoeur also argues that they work dialectically to pro-
vide a framework within which society can be both maintained and changed. Ideology
performs the function of legitimizing the social status quo, while utopia offers a “no-
where” in which alternative social formations can be imagined that operate in the way in
which society “should” function. It is in the tension between what can be imagined and
what is currently in place that room for the imagination to play comes into being, and
possibilities for social change can occur. We turn now to examine how these “gaps” be-
tween ideology and utopia, between actual experience and the ideal, can be utilized on

behalf of social change.

A “Worldly” Theory of the Social Imagination

If persons use their imagination by comparing and contrasting the various

“worlds” within which they live, as well as by comparing and contrasting the ideal ver-

63 ] will explore such a process in Chapter 5.
64 Ricoeur, “Imagination in Discourse and In Action,” 181-187.
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sions of these worlds to their actual experience, then by identifying and describing these
worlds, and seeing how they are used referentially in individual or communal dis-

courses, it should be possible to analyze how persons and communities use them imagi-
natively to make sense of their daily lives. I now turn to the explication of a theory of the

social imagination that proposes to do just that. ¢

The theory is built on this premise that persons live within various ‘worlds’ —
worlds such as those of family, religion, culture, society, class, ethnicity, work, profes-
sion, etc. —that create a number of frames of references that social groups (and individu-
als) draw on to make sense of the world. By identifying specific worlds that may be in
play in a given social setting, and then by identifying “authorities” that might link these
worlds together, it is possible to “play the gaps” among the worlds to reflect on the dif-
ferences among the variety of worlds themselves, and between the worlds as idealized
and experienced. This reflection can then lead to adjustments and new social agreements
by which the group both constructs and maintains its shared social setting. Seeing this

adjudication process in action can help an observer understand the contours of a world

65 This section adapts a homiletical model developed by Burton L. Mack in The Gospel and
the Gaps, an unpublished manuscript which Prof. Mack generously shared with me while I was
working on my Doctor of Ministry dissertation (See Houghtby, Living Beyond the Horizon, 102-
117). I have developed it subsequently in a number of unpublished papers and conference pres-
entations with his permission and encouragement. I am deeply indebted to the several hundred
students who have worked with the model in my World Religions and New Testament courses at
The George Washington University; they have helped me clarify the model and its application
considerably over the years. Much of Mack’s thinking about the mythic imagination addressed in
the Gospel and the Gaps can be found now in published form in Mack, Myth-Making and the Chris-
tian Nation.
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that may be different from her or his own, either because of culture or historical dis-
tance. It can also help that observer to understand her or his own world better, by con-

trasting it to the social group under observation.

To show the social imagination in action, the theory becomes a model for appli-
cation by first selecting the worlds and authorities that can reasonably be assumed to
shape the topography of the social group’s imagination that is under consideration.*
While one might be quite specific (developing the model for a specific ethnic group
within a larger national setting, for example), for our purposes we will construct a gen-
eral model that can then be applied to a variety of social groups. For ease of description,
we will call the social group a “community,” which implies that these are not simply
discrete individuals who happen to be in the same place at the same time, but individu-
als who join together intentionally with some sense of mutual relationship and shared
purpose (although how each person defines that purpose may differ somewhat), and

even though they may be scattered geographically.

% Mack’s theory was developed for an explicitly Christian social setting. I am generaliz-
ing his theory so that it is applicable in any social setting. For example, in addition to using the
model in religion classes, I also use it as a tool for organizational change in leadership courses for
government managers and executives in local and federal government settings.
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Four Worlds of the Social Imagination

Out of the various worlds available to us, there are four that seem particularly
useful in constructing a general model of the social imagination: The Communal World,
the Society World, the Culture World, and the Mythic World. Ilook at each of these

worlds in more detail below.

We begin with the Communal World of life and practice for the social group un-
der investigation. This world represents the way in which the community functions in
the present, although it most likely has some sense of continuity with previous genera-
tions, which may well be an imaginative link. While it may look considerably different
from the community described by the mythic world (see below), it is understood to be

anchored in, and coterminous with, that world.

The Communal World is shaped by the community’s belief system, the way it
lives its life together, and may well include a “language” that is unique to its self-
understanding, as well as unique architecture that helps to shape the community’s living
space. Among the features of the Communal World that may set it apart from other
groups in society include: how it defines the duties and responsibilities of its members,
its procedures for accepting new members, identifying and confirming leadership, mak-

ing decisions as a group, and how it marks the passage of persons who leave the com-
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munity. The Communal World is also shaped by how the mythic world is referred to
and used in the community’s life, the community’s process for dealing with persons in
the larger society who are not members of the community itself, and how the commu-

nity relates to the surrounding culture within which it is embedded.®”

The second world of our model is hinted at in the above description: the larger
Society World within which the community functions. For all intents and purposes, the
Society World is the “real” world in which persons live, a world shaped by institutions
such as the family, work, religions, and the role of government in everyday life, as well
as patterns of activity such as the society’s economic and justice systems. It is the world
in which people behave as we expect them to behave, in which our institutions work
without our having to think about it, and in which we know how others will expect us
to behave. It is also a world within which the Communal World is embedded, although
the community may have different expectations of its members (e.g., no drinking or

dancing) than persons in the Society World who are not members of the community.

67 Let me note that this description of the Communal World presumes that there are sub-
groups within a larger “society.” In some situations —such as a small tribe in the Amazonian rain
forest—it might be difficult to identify much, if any, distinction between the Communal world
and the Society world. In such a hypothetical situation, individual family units might provide a
basis for analysis.
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The third world of our model is the Culture World, which comprises all the
ways in which a given people “bends nature to [its] will.”®® Among these activities are:
language, art, values, ideals, ideologies, notions of what is “right” and what is “wrong,”
what constitutes good taste, civility, and proper gender roles, as well as more tangible
things such as the plan of cities and how houses and furniture are designed and used.
These activities combine in the culture world to create a system of symbols that encom-
pass the deepest held values and beliefs of a given society. Religious traditions both help
to produce and are produced by the culture world. For example, a dominant religious
tradition may shape and influence the Culture World in a significant way —e.g., the use
of the Golden Rule as an ethical standard for persons in the US, even if they are not
Christian and have no idea that it is recorded in the Gospel of Matthew.®® Not too sur-
prisingly, the culture and society worlds are closely aligned, as are the mythic world and

the communal world of life and practice.

The final world for our model is that of the Mythic World, which is constituted
by the community’s idealized and epic past and/or future. This world may be popu-
lated by gods and goddesses, as well as by ancestors and founding figures of the com-
munity. It includes “memories” of how the community was started, where it came from,

challenges it overcame and successes it achieved. To some extent it has a “once upon a

8 Berger, The Sacred Canopy, 6.
6 Or that it is also found as a concept in the Jewish tradition, and many other religious
traditions.
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time” feel to it, but it is also likely to be understood as being in some sense “historical”
for the community. Furthermore, it may also include some hoped for future state, in
which, for example, the righteous are blessed and the wicked are punished, or God (or

God’s emissary) returns to usher in a new creation.

There is clearly some overlap among the worlds—e.g., the role of the mythic past
in shaping a community’s understanding of its present life and practice, or the impact of
far-flung suburban space (the culture world) on decisions about gasoline taxes (the soci-
ety world). It is also clear that there are gaps between the worlds. A Christian commu-
nity, for example, hearing about Jesus’ visit with the Samaritan Woman in its Sunday
morning worship service, will experience a gap between what the details of the story
may have meant to the gospel’s first hearers and how the community understands the
story today. For example, why are the disciples surprised to find Jesus speaking with the
Woman? What is significant about her identification as a Samaritan? Is it odd that she
has come to the well alone at midday? And so on. In another example, the ongoing de-
bate in the United States about what constitutes marriage and who can enter into it illu-
minates a gap between our cultural assumptions and changing social patterns of behav-
ior. Many other examples could be given of such gaps. How then might we bridge these
gaps between worlds, as well as acknowledge the overlaps among them, in order to see

a community’s imagination at work?
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Four Authorities of the Social Imagination

In the original version of the theory, four authorities were proposed —scripture,
tradition, experience, and reason—as tools both for connecting the worlds and bridging
the gaps between and among them.” Mack noted that “each authority is treated as an
autonomous source from which instructive data can be taken and combined” in the
process of exploring how connections are made and gaps are bridged.” For my general-
ized model I have adapted these authorities, as described below, to make them applica-

ble to any type of community, whether or not it is religious.

The first authority is that of foundational texts such as sacred scriptures, national
constitutions, and other charter documents for the community under examination. The
documents themselves, as authorities that can be read and referred to as physical things,
both establish the ideals imagined in the mythic world, and supply many of the values
and norms that create the culture world. The authority of the texts as tangible things in
themselves thus serves as a bridge between these two worlds. The influence of moral
norms in Western culture such as the Ten Commandments, because of a common scrip-

tural text, is an example of that bridging.

70 Mack, Gaps, 52A.
71 Ibid., 53.
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The second authority is that of tradition. This authority connects the mythic
world to the communal world of the social group’s life and practice, and helps to make
the ideals of the mythic world real in the lives of the members of that community. Tra-
dition includes customs, communal laws, regulations, processes, procedures, and prece-
dence that seek to “operationalize” the ideals of the mythic world in the community’s
present life and practice. It also includes the history of interpretation of those processes
and conventions over time. In addition, it includes the ways in which the mythic stories
and traditions have been used to support the values and ethical orientation of the com-
munity’s life together. For example, the recent debate about whether the Ten Com-
mandments can be displayed in U.S. courtrooms is an example of how the United States
is renegotiating tradition; for many decades its (Christian) citizens have taken for
granted that the Decalogue is foundational to its system of laws and standards of ethical
behavior. The debate centers around whether the Ten Commandments are merely a pas-
sage from two religions’ sacred scriptures, or whether they have achieved an authorita-
tive status outside of their religious context by informing the country’s legal institutions
historically, thereby making it appropriate for them to be displayed in the public space
of U.S. courthouses, which symbolically represent the guarantors of the constitutional

principle of the separation of church and state.

The third authority is that of experience, which connects the communal world of

life and practice to the society world, as persons function both as members of the com-
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munity and as members of the surrounding society. This authority bridges the gap be-
tween how the community imagines itself as distinct from the larger social world in
which it is embedded, and the requirements and expectations that the larger society
places on all its citizens. The example of public school students in various European
countries who want to be allowed to wear symbols of their religion to class (primarily

young Muslim women wearing headscarves), offers an example of this gap.”?

The fourth authority is that of reason, which connects the culture and society
worlds. Reason, part of the West’s legacy from the Enlightenment,” suggests that we
make judgments about the reasonableness of our cultural values held up against our so-
cial experience. In a political, democratic sense, it also suggests that we use deliberation
and argumentation to persuade one another that our ideas about how the world works
make sense. Based on these reflections we make together, we adjust the contours of ei-
ther our cultural world or our social world when we face incongruity between the two
worlds. For example, roles for women in U.S. society have changed dramatically in the
past fifty years, and cultural values have had to be examined and rethought in light of
the new patterns of activity engaged in by women. The culture clash between so-called

“family values” and the actual structure of the family in our society is another example

72 For a representative discussion of this issue, see lan Ward, "Shabina Begum and the
Headscarf Girls," Journal of Gender Studies 15 (July 2006): 119-131.

73 It should be noted that earlier cultures also have an understanding of “reason”; logos as
the rational, life-giving and organizing principle of the cosmos is a concept from Greek philoso-
phy that shapes much of the New Testament. I will be looking at rhetoric as a tool of reason in
my analysis of the biblical passage I am exploring in subsequent chapters.

49



of incongruity between the culture and society worlds; the increasing acceptance of
“non-traditional” families can be seen as an example of the use of reason in adjudicating

the tensions that result from this gap.

Our model is now complete, with four worlds connected by four authorities. By
connecting them in this way, the model creates an arena within which it is possible to
see a given community’s imagination at work. It also creates an arena within which a
social group may seek to exercise its imagination in order to address an issue of concern
to itself. Discourse in such an arena takes advantage of the ideas, experiences, values,
actions, histories, biographies, and other data that are a part either of the worlds or the
connecting authorities, in order to think about the situation at hand and develop a re-
sponse to it. Questions that might be asked in the arena include: Has this situation ever
happened before? If so, how did persons respond then? Is there someone who came up
with a totally new response to some other situation? If so, what happened? Is there any-
thing from that experience we could apply here? What values are at stake in this situa-
tion? How can we stay true to those that are important to us? Are there other values we
should emphasize? And so on. A caveat is in order here, however. While the above
description of the model and its graphical depiction shown below creates an ordered
picture of the connections and relationships between the worlds and the authorities, the
imaginative process is much messier; the authorities may actually be used to link differ-

ent worlds from those proposed above, while the worlds themselves may overlap and
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gap in various ways. For the purposes of this discussion, however, we will let the model

stand in an ordered way:

Foundational .
Tradition
Texts

Worll

Experience

Figure 2: The Social Imagination Model

Let us turn now to apply the Social Imagination model to an ancient text, to see if we can
discern how a community might have used the elements that comprise it in the past, to
think about how to construct new social arrangements for itself at a time of social

change.
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Chapter 2: Daughter of Abraham Established Forever—The Mythic
and Culture Worlds of the Bent-Over Woman

So the questions to ask of these early Christians have to do with what
social, intellectual benefits they got from the way they dared to imagine
their pasts and their worlds the way they did.

--Burton L. Mack™

Introduction

In the next three chapters I turn to the application of the Social Imagination
model outlined in Chapter 1. My object of study is a short passage from the Gospel of
Luke, the story of the Bent-Over Woman (Luke 13:10-17). My argument will be that this
short pericope —a mere 8 verses—provides an important interpretive clue for under-
standing Luke’s social vision for his audience, a vision laid out over the course of the
Gospel and the Acts of the Apostles. In this chapter, I will apply the lens of the Mythic
World to the passage, and in Chapter 3, I will apply the lens of the Society World. In
Chapter 4, I will summarize my findings by looking through the lens of the Communal
World. Since culture contains society and is shaped by myth, the Culture World of the
model serves as a connector for our analysis in each chapter, along with the four au-

thorities of the model: foundational texts, tradition, experience, and reason. In each

74 Mack, The Christian Myth, 69.
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chapter I will identify key “topographical” features of the worlds as Luke seems to em-

phasize them, in order to see Luke’s imagination at work more clearly.”

Before turning to my in-depth analysis of the pericope, let me note that all four
canonical gospels have a story about an unnamed woman that seems to be used by the
author to suggest something about the role of Jesus and the composition of the people
who make up the community that follows him. In Mark, the story is about a Syro-
Phoenician Woman (Mark 7:24-30), whose insistence that Jesus is her messiah, too, ex-
pands Jesus” understanding about his role as Messiah. Through this interaction, Jesus is
shown discovering that his messiahship extends beyond the boundaries of Israel to in-

clude all those who believe in him, regardless of their ethnic background.

Matthew uses this story from his Markan source in approximately the same way,
although he will describe the woman’s identity as Canaanite, rather than Syro-
Phoenician, focusing on the religious implications of her interaction with Jesus (Matt
15:21-28). It will be her faith in Jesus’ role and power that serves as the standard by
which persons can claim membership in the community that follows him. Even the

Gospel of John uses this device, although the interaction comes somewhat earlier in the

75 I am using male pronouns and the name “Luke” to refer to the author of the third gos-
pel in the New Testament for convenience, without conjecturing about who the author may have
been. I follow the same convention for the other canonical gospels. I am in agreement with the
scholarly consensus that the same author wrote both the gospel known as Luke and the Acts of the
Apostles that is also included in the New Testament canon.
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plotline of Jesus” ministry for its author: in his interaction with the Samaritan Woman
(John 4:4-42), Jesus first reveals that he is, indeed, the messiah for whom both her people
and his people have been looking —and that those who worship God “in spirit and in

truth,” regardless of their origins—will be a part of the community of Jesus’ followers.”

Luke, however, has no need to convince his audience that non-Jews are accept-
able for membership, if, in fact, the scholarly consensus is true that he is writing for a
mixed —or even primarily —Gentile audience.”” But, just as he takes the anointing story
from his Markan source and completely reworks it for his mythmaking purposes, mak-
ing it almost unrecognizable as the same story,” so I think Luke utilizes the function of
the Syro-Phoenician Woman story in his Markan source, but replaces Mark’s story with
one he writes himself that is better suited to helping his audience understand Jesus’ role
as Luke conceptualizes it, as well as how he visualizes the nature of the social group

who follows this Jesus.

76 The story of the Samaritan Woman, and John’s use of the anointing story, lead me to
think that he had access to both Mark and Matthew (so he could see Matthew’s redaction of these
stories) but found them lacking for his theological purposes, thereby leading him to adapt and
borrow a few stories for his gospel, but largely constructing his own plot. An exploration of this
contention is, unfortunately, outside the scope of this dissertation, but is an opportunity for fur-
ther research and reflection once this work is completed.

77 The tradition that the author of the third gospel was writing for a Gentile audience
goes back to the second century C.E. See, for example, Eusebius” discussion of Luke as the com-
panion of Paul (3.4) and his citation of Irenaeus (5.8) in Eusebius, The History of the Church (trans.
G.A. Williamson; New York: Penguin Books, 1965; repr. 1989), 67, 154 respectively.

78 See Kathleen E. Corley, “The Anointing of Jesus in the Synoptic Tradition: An Argu-
ment for Authenticity,” Journal for the Study of the Historical Jesus 1.1 (2003): 61-72, for a discussion
of the two-story vs. one-story proposal in the scholarly literature.
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Since, therefore, all four of our canonical gospel authors have used such a story
for such a purpose, it appears that for first century Christian writers, to loosely para-
phrase Claude Levi-Strauss, “women are good to think with.”” How, then, is Luke
“thinking with” this woman? What role does she play in his stated goal of setting out
“an orderly account” for his reader, so that he (or she!) may know “the truth” about

these events (Luke 1:1-4)? Let us turn now to explore this story in more detail.

The Text as Text: Form and Structure of Luke 13:10-17

The story of the Bent-Over Woman is found only in Luke 13:10-17, so it does not
come directly either from his Markan source or the Q material, suggesting it has been
composed by the author himself.® Because it is found only in Luke, it has not received

as much scholarly attention as pericopae with parallel passages in Mark and Matthew.®!

7 This seems to be true for Jewish authors as well; Philo, for example, will use named
women in his writings to allegorize various qualities of Israel. See, e.g., De Congressu Quaerendae
Eruditionis Gratia. There is also a long tradition in Greek philosophy of using women to think
through issues about society; cf. Aristotle, On Politics, Plato, The Republic, Xenophon, Oeconomicus,
and Aristophanes, Ecclesiazusai (Assembly-Women).

80 Here I am in agreement with the two-source hypothesis related to solving the Synoptic
problem: that Luke and Matthew both had access to a version of Mark and to Q, the material
which they share that is not in Mark.

811 also suspect that Rudolf Bultmann’s dismissal of it as the most poorly written of the
Sabbath controversy stories had something to do with the pericope’s invisibility to scholars. See
Rudolf Bultmann, The History of the Synoptic Tradition (trans. John Marsh; New York: Harper &
Row, 1963), 12-13. See also the discussion in M. Dennis Hamm, “The Freeing of the Bent Woman
and the Restoration of Israel,” Journal for the Study of the New Testament 31 (1987): 23-44, and n.2. 1
am indebted to Hamm for many of my observations about the text, although I will propose some
additional —and in some cases, different—ideas about Luke’s intention in the story.
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And, perhaps since it is a story in which Jesus tells no parable, it has received little atten-
tion in church or academic circles.®? However, because it is part of the material that
Luke alone contains, clearly the author felt it was a story that was important to achiev-
ing his goal of presenting “an orderly account” so that his addressee Theophilus “might
know the truth concerning the things of which you have been informed” (Luke 1:3-4).53

Here is my own translation of the story of the Bent-Over Woman:

Luke 13:10 And he was teaching in one of the synagogues on the Sabbath. "And
behold, a woman having a spirit of weakness for eighteen years [appeared]; she
was bent over and was without the ability to raise up herself fully. > But seeing
her, Jesus called her to him and said, “Woman, you have been set free from your
weakness,” ® and he laid his hands on her and immediately she was raised up,
and she was praising God. ' But the head of the synagogue, responding to [Je-
sus’ words and action], angry because Jesus healed on the Sabbath, was saying to
the crowd, “There are six days in which work must be done; come therefore on

those days for your healing, and not the day of the Sabbath.”

15 Answering him, therefore, the Lord said, “You pretenders! Doesn’t every one
of you on the Sabbath unloose your ox and donkey from the manger and lead it
away to drink? '* And this woman, being a daughter of Abraham, whom Satan
was binding for lo! these eighteen years—ought not she [also] be set free from
these bindings on the day of the Sabbath?”

17 At these sayings of his, all his opponents were ashamed, and the crowd was re-

joicing at all the memorable things performed by him.

82 The Rev. Rosemary Brown is among those who have used the story of the Bent-Over
Woman in presentations at various gatherings of church women over the past 20 years.

8 There is much scholarly speculation about who the otherwise unknown “Theophilus”
to whom Luke has addressed his two-volume work might be. Is he a literary patron or benefac-
tor? A ruler for whom Luke is acting as apologist for Christianity? A metaphor for all those who
are “lovers” of God?
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At first glance, it seems possible that the pericope could fit into any or all of three
standard genres in the gospels: miracle stories, exorcisms, and Sabbath contro-
versy/healing stories. But there are several clues to indicate that it does not fit into the
typical pattern for any of these genres, which suggests that Luke, an adept writer of
Greek among the gospel authors,® is trying to communicate something different by tell-
ing the story in this particular way. As Joel B. Green has observed about this story in re-
lationship to the miracle story genre, “One is immediately impressed with how this
pericope departs from the normal form of a miracle story, and, in fact, from all normal
form categories.”®> He notes that while Luke regularly adds a concluding stage of im-
pression/response to the three-part miracle story form of exposition/history, technique,
and success/proof (v. 17), even that typical Lukan pattern is changed by the addition of

the dialogue between the synagogue ruler and Jesus in vv. 14-16.%

Another hint that Luke’s authorial intention is different in this story is that it dif-
fers considerably from other Lukan exorcisms. Typically in Luke, Jesus speaks to the
spirit possessing the individual, and the spirit is either “rebuked” (emTipacw) or “cast

out,” (exBoMw) resulting in the spirit leaving the afflicted person. But here, Luke uses a

8¢ David E. Aune, The New Testament in Its Literary Environment, (Philadelphia: The
Westminister Press, 1987), 116.

8 Joel B. Green, “Jesus and a Daughter of Abraham (Luke 13:10-17): Test Case for a Lu-
kan Perspective on Miracles” Catholic Biblical Quarterly 51 (1989): 644.

86 Ibid.

57



form of the Greek verb amoluw, meaning “to set free.”%” It is the only time in the context
of an exorcism or a healing story in the entire gospel corpus that Jesus tells the victim

that she (or he!) has been “set free” from her (or his) ailment.

But this passage not only differs from other gospel exorcismes, it is also inconsis-
tent with the typical Sabbath controversy genre of the gospels. Clearly this is a Sabbath
controversy story, for Jesus is unmistakably portrayed as being in conflict with a syna-
gogue leader on the Sabbath; the surface layer of the story is therefore about the appro-
priate way to observe the fourth commandment. As is standard in this genre, Jesus’ in-
terpretation of the commandment conflicts with the authority’s interpretation. How-
ever, Luke has not followed the typical pattern for stories in the genre; in order to ac-
count for this, Bultmann, in his History of the Synoptic Tradition, proposed that it was a

clumsy adaptation of Mark 3:1-6, the Sabbath controversy/ healing story about a man

87 Luke uses the perfect passive form. In NT Greek, the perfect form of the verb indicates
that an event was accomplished in the past, with results existing in the present. Max Zerwick, S.J.,
A Grammatical Analysis of the Greek New Testament (5th ed.; trans. Mary Grosvenor; Rome: Editrice
Ponitificio Istituto Biblico, 1996), xxiv. Hamm suggests that surely this is a use of the “divine”
passive (Hamm, “Freeing,” 29). Luke’s use of the perfect passive in this passage parallels his use
of the same verb form when Jesus announces that the woman’s sins have been forgiven in Luke
7:48.

88 Luke does use a form of amoAUw in the story of the man healed of dropsy in Luke 14:1-
6. However, he does not use it to describe how the person’s illness is transformed, as happens
with the Bent-Over Woman. Jesus is described as “taking hold” (emAofopevos) of the man, heal-
ing him (100aT0), and then releasing him (améhucev) after the healing is performed. It is also in-
teresting to note that the demons that afflicted Mary Magdalene “came out” of her (Luke 8:2b);
even she was not “set free,” while the women mentioned with her were healed (TeBepaeupevar)
from their infirmities (doBeveicov) (Luke 8:2a). In Acts 16, when Paul meets a slave girl with a
spirit of divination, he speaks to the spirit rather than the woman, just as Jesus does in the other
Lukan exorcisms.
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with a withered hand —even though that story is paralleled directly in Luke 6:6-11.%°
The problem for Bultmann was that in the story of the Bent-Over Woman, the “healing”
precedes the discussion between Jesus and the authorities, a fact which he concludes

“renders impossible any organic connection of the story with its conclusion.”*

However, the juxtaposition of the narrative of the healing followed by the dis-
cussion between Jesus and the synagogue leader does follow the pattern for an elabo-
rated chreia. A chreia is a short anecdote or story that often concluded with an unex-
pected response on the part of the main character, who was usually a well-known figure.
The story was then elaborated in various ways, and served as the basic school exercise
for persons learning the art of rhetoric. ' I suggest that this is the rhetorical device that
Luke has selected in order to persuade his audience that what he is arguing in the story

is important for the community to hear and understand.

8 Bultmann, History, 12-13. See also the discussion in Hamm, “Freeing,” n. 2.

% Bultmann, History, 12. Hamm also disagrees with Bultmann, seeing a coherently writ-
ten narrative with setting, introduction of the woman, action of Jesus in response to seeing the
woman, responses to Jesus’ action by the woman and the synagogue leader, Jesus’ response to
the leader, and two responses to Jesus” word — one negative (the adversaries) and one positive
(the crowd). Hamm, “Freeing,” 25-26.

91For information on the elaboration of chreiai see Burton L. Mack, Rhetoric and the New
Testament (Minneapolis: Fortress, 1990). See also Mack’s detailed discussion of the elaboration
pattern as a school exercise in idem, “Elaboration of the Chreia in the Hellenistic School,” in Bur-
ton L. Mack and Vernon K. Robbins, Patterns of Persuasion in the Gospels (Sonoma, Calif.:
Polebridge, 1989), 31-67, and Mack’s exploration of the pattern in Philo in two essays, “Decoding
the Scriptures: Philo and the Rules of Rhetoric,” in Nourished with Peace: Studies in Hellenistic Juda-
ism in Memory of Samuel Sandmel (ed. Frederick E. Greenspahn, Earle Hilgert and Burton L. Mack;
Chico, Calif.: Scholars, 1984), 81-115, and idem, “Argumentation in Philo’s De Sacrificiis,” in The
Studia Philonica Annual: Studies in Hellenistic Judaism XX, (ed. David T. Runia and Gregory E. Ster-
ling; Atlanta: Society of Biblical Literature, 2008), 1-32.
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In the gospels, what some have called pronouncement stories and controversy
stories often seem to follow the pattern for elaborated chreiai, with characteristics similar
to Cynic chreiai in the Greek philosophical tradition, in that they are often used to depict
Jesus playing off conventional beliefs and practices in order to establish a different frame
of reference or interpretation.”? Chreiai could address sayings, actions, or be “mixed” —
anecdotes recording a combined saying and action that took place at the same time.”* In
the case of the Bent-Over Woman, Jesus both announces that the woman has been set
free, and lays his hands on her, at which point she is able to stand up straight, suggest-

ing a mixed chreia. The elaboration pattern is as follows:*

Narrative: Healing on the Sabbath (v.10-13)

10 And he was teaching in one of the synagogues on the Sabbath. "And
behold, a woman having a spirit of weakness for eighteen years [ap-
peared]; she was bent over and was without the ability to raise up herself
fully. 2 But seeing her, Jesus called her to him and said, “Woman, you
have been set free from your weakness,” > and he laid his hands on her
and immediately she was raised up, and she was praising God.

Objection/issue: One ought not to work (heal) on the Sabbath (v.14)

4 But the head of the synagogue, responding to [Jesus” words and action],
angry because Jesus healed on the Sabbath, was saying to the crowd,
“There are six days in which work must be done; come therefore on those
days for your healing, and not the day of the Sabbath.

Argument /rebuttal: One is obligated to release those in bondage on the Sabbath

92 Mack, “Elaboration of the Chreia,” 50, 65-67.

% George A. Kennedy, Progymnasmata: Greek Textbooks of Prose Composition and Rhetoric,
(Writings from the Greco-Roman World 10; Atlanta: Society of Biblical Literature, 2003), 15.

% ] am using my own translation here.
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Citation: Scriptural commandment (Deut 5:12-15) giving the rationale for
Sabbath rest that the Exodus meant freedom from bondage for the
entire household, including the “ox and donkey” (v. 15ab)

15> Answering him, therefore, the Lord said, “You pretenders!
Doesn’t every one of you on the Sabbath unloose . . .

Analogy: ox and donkey (v. 15b)

... your ox and donkey from the manger and lead it away to
drink?

Example: (less than to more than) so also the woman/daughter of Abra-
ham (v.16a)

1*And this woman, being a daughter of Abraham, whom Satan
was binding for lo! these eighteen years—

Maxim (implied): The Sabbath is for Freedom! (v. 16b)
ought not she [also] be set free from these bindings on the day of
the Sabbath?”

Conclusion (encomium): The Sabbath must be liberating for all (v. 17)

17 At these sayings of his, all his opponents were ashamed, and the
crowd was rejoicing at all the memorable things performed by
him.

The narrative section (Luke 13:10-13) sets the stage by describing Jesus’ interac-
tion with the woman. A challenge is then issued by the synagogue leader that the Sab-
bath is not a day on which healing should take place (v. 14). It is in the verbs that the
controversy is played out, and is centered around what one is obligated (8¢1) to do on

the Sabbath.”> The synagogue leader argues that there are six days on which it is neces-

sary (8¢1) to do work (epyalouat), but those days do not include the Sabbath; to heal

% Joseph A. Fitzmyer, The Gospel According to Luke: X-XX, (AB 28A; New York: Double-
day, 1985), 1013-14. See also Hamm, “Freeing,” 33.
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(BepaTrevw) is work, and therefore should not take place on the Sabbath. Jesus, on the
other hand, in describing the woman’s condition as bondage rather than disease, and
explicitly citing the Deuteronomic rationale for observing the Sabbath (Israel’s freedom
from bondage in Egypt) by naming the ox and donkey as among those who should rest
on the Sabbath, argues that it is necessary (8¢1) that the woman be set free precisely be-

cause it is the Sabbath.%

In his response to the synagogue leader, Luke’s Jesus uses the rhetorical argu-
ment “from the lesser to the greater” (a minori ad maius). This pattern encourages
agreement with the speaker's objective by allowing his/her hearers to agree with a
smaller, generally less controversial point first. Then, having agreed with that point, the
audience should find themselves agreeing with the main argument by analogy. Jesus’
response to the synagogue leader thus reminds his listeners who is obligated by the
commandment to keep Sabbath rest: "you, your son or your daughter, your male or fe-
male slave, your ox or your donkey, or any of your livestock, or the resident alien in
your towns, so that your male and female slave may rest as well as you” (Deut 5:14). By
starting with what is low on the list —the livestock—and asking his hearers to agree that

the commandment does, in fact, demand the liberation of the ox and donkey, Jesus then

% Burton Mack notes that “in the Greek tradition of the progymnasmata the terms for
work and elaboration (Tévos; epyaleobot) were stock terms for playing with the analogies be-
tween practice and thinking” (personal communication with the author, 12/06/2008). The use of
epyalouan as a key element of the argumentation suggests that Luke is inviting his audience to
review the consistency between their own practice and beliefs, especially around liberation issues
that may be at stake in the group.
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is able to secure their agreement on what is higher on the list, the daughter.*” As I noted
above, in specifically naming the ox and donkey as the lesser part of the analogy, Luke is
citing the Deuteronomic version of the commandment. There is also a version of the
commandment in Exodus 20: 8-11, which does not specify particular kinds of livestock,
only the category of livestock generally.”® Luke thus clearly expects his audience to focus

on Deuteronomy’s rationale for keeping the Sabbath: liberation from bondage.”

With this overview of the form and rhetorical structure of the pericope in place, I

turn now to explore how Luke appears to be working in this passage with his social

% “Daughter” is an element of two other healing stories in the gospels: the entwined sto-
ries of Jairus” Daughter and the Woman with a Hemorrhage, to whom Jesus says, “Daughter,
your faith has made you well” (Luke 8:48//Mark 5:34/ /Matt 9:22). In Chapter 3 I will explore
the social role and status of daughters in more detail, especially in relationship to the Exodus 21
passage dealing with daughters sold into debt slavery. Furthermore, the description of the Wom-
an as “daughter of Abraham,” links this story to the story of Zacchaeus in 19: 1-10, who is identi-
fied as “son of Abraham.” Zacchaeus’ actions are linked to the provisions for restitution pre-
scribed by the guilt offering legislation in Lev 6:1-7, which I believe then also links the Zacchaeus
story to the anointing story. I will discuss this connection in more detail below. Both the Woman
and Zacchaeus embody John the Baptist’s claim that God will raise up other children of Abraham
if the present generation do not repent. See my discussion of these issues below.

9% Hamm argues that the Exodus version is also in mind, given Luke’s usage of evo€ois
(marvels) in the final verse of the pericope. Used in the Torah (Deut 10:21 and Exod 34:10), “the
endoxa are the Lord’s works during the conquest of the land —i.e., the prelude to the rest which
the Sabbath commemorates, along with the divine rest after creation” (Hamm, “Freeing,” 27). I
don’t disagree that Luke would assume that both rationales would be in his audience’s mind
when they heard the story (in fact, I think he counts on it), only that his emphasis is on the Deu-
teronomic rationale.

9 A striking feature of the narrative is the way in which the two men treat the woman.
As noted above, Jesus informs the Woman directly that she “has been set free” from her infir-
mity, while the synagogue leader —by way of his comments to the crowd —chastises the woman
indirectly (and Jesus obliquely) for violating the Sabbath commandment by coming to “be cured”
on the Sabbath. Of course, as far as we know the woman has not come on the Sabbath to be
cured —she is simply there in the gathering according to the text; it is Jesus who notices her and
calls her over to where he is teaching. It is interesting to note that Luke uses the same verb to de-
scribe Jesus’ calling of the disciples to him in Luke 6:13, prior to his naming of the twelve. I will
discuss the implications of this word choice in more detail in Chapter 4.
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group’s foundational texts, the mythic world those texts describe for him, and his use of
the tradition of reinterpreting those texts to address changing social and historical con-

texts within the life of his community.

The Social Imagination Model: Luke’s Mythic World

As the reader will recall from the previous chapter, the mythic world is the

world that

is constituted by the community’s idealized and epic past. This world may be
populated by gods and goddesses, as well as by ancestors and founding figures
of the community. It includes “memories” of how the community was started,
where it came from, challenges it overcame and successes it achieved. To some
extent it has a “once upon a time” feel to it, but it is also likely to be understood

as being in some sense “historical” for the community.®

The mythic world has two connecting authorities: foundational texts and tradition.

Foundational texts include:

sacred scriptures, national constitutions, and other charter documents for the
community under examination. The documents themselves, as authorities that
can be read and referred to as physical things, both establish the ideals imagined
in the mythic world, and supply many of the values and norms that create the

culture world.10!

Tradition includes:

100 See Chapter 1, supra 59.
101 Ibid., 61.
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customs, communal laws, regulations, processes, procedures, and precedence
that seek to “operationalize” the ideals of the mythic world in the community’s
present life and practice. It also includes the history of interpretation of those
processes and conventions over time. In addition, it includes the ways in which
the mythic stories and traditions have been used to support the values and ethi-

cal orientation of the community’s life together.1?

For Luke, the mythic world that is most clearly in view in the Bent-Over Woman
pericope and throughout the gospel is the Jewish mythic world. But for Luke itis a
mythic world that appears to be in need of redescription,'® as Jesus is constantly de-
picted as revising “official” interpretations of its laws and practices. To engage in his
project of redescription, Luke cleverly “plays the gaps” (to use Mack’s terminology) be-
tween what are depicted as standard Jewish interpretations of religious, social, and cul-
tural practices, and how Jesus, as the one who “teaches with authority” (Luke 4:36), rein-
terprets these practices for Jesus’ followers, whom he seems to suggest are the true Is-

rael, the true beneficiaries of the promises given to Abraham.!® What I will be seeking

102 Ibid., 62.

103 ] use the term “redescription” in the sense given it by Burton L. Mack as he summa-
rizes the four-fold methodological approach of Jonathan Z. Smith to studying religion in Burton
L. Mack, “On Redescribing Christian Origins,” in Method and Theory in the Study of Religion 8-3
(1996): 256-259. Let me hasten to add that I realize this is an anachronistic application of Smith’s
method, since the author of Luke would not have been privy to Smith’s categories of analysis
(description, comparison, redescription, rectification). However, as I show in this dissertation,
the author of Luke is clearly engaging in a similar thought process as he presents his story of the
life of Jesus and the earliest followers of Jesus, in contradistinction to other Jewish and other
Christian interpretations of what it means to be, not just followers of Jesus, but also heirs of the
promises to Abraham, to Israel, and to David.

104 David Aune notes that Sabbath observance was one of the traditional markers of Jew-
ish social and religious identity (Aune, The New Testament in its Literary Environment, 137); Luke’s
addition of this story to his gospel suggests that there are identity issues being negotiated in this
passage. See Chapter 4 below for further discussion on this issue in examining the passage as
social drama.
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to uncover below are the elements of his audience’s mythic world that Luke is drawing
upon in order to establish an alternative imagined epic “history” that better authorizes
the social interests and patterns of relating with which his group seems to be experi-

menting 105

While he argues for his vision using Greco-Roman literary techniques through-
out his gospel, the author of Luke seems to reflect imaginatively on the traditions that
are available to him in the mythic world shared by himself and his audience. He does
that by using the Jewish practice of midrash, which uses ancient authoritative traditions
to reflect upon contemporary issues of importance to a given community.!® There are
several traditions from the scriptures that Luke draws upon to deepen the meaning of
his story of the Bent-Over Woman and enhance its interpretative value for the entire
narrative he is telling in Luke-Acts. These traditions include the command to keep Sab-

bath rest, the promises to Abraham, the promise to David and his descendents, and the

105 For a description of the interplay of social interests and mythmaking in the service of
social formation, see Mack, Myth and the Christian Nation, 48-119.

106 James A. Sanders, “On the Question of Method,” in Craig A. Evans and James A.
Sanders, Luke and Scripture: The Function of Sacred Tradition in Luke-Acts (Minneapolis: Augsburg
Fortress, 1993), 10. See also the discussion of how midrash functions in Mary Callaway, Sing O
Barren One: A Study in Comparative Midrash (SBLDS 91; Atlanta: Scholars, 1986), 5-12. Sanders
suggests that the author of Luke draws upon this ancient practice of biblical reflection as he com-
poses his two-volume work on the life of Jesus and the life of the church: “Luke’s knowledge of
Scripture apparently came from assiduous reading . . . . he knew certain parts of scripture in such
depth that unless the modern interpreter also knows the Septuagint . . . very well indeed he or
she will miss major points Luke wanted to score. Those portions were centrally the Torah and
the Deuteronomic history, that is, Genesis to 4 Kingdoms (2 Kings). Those sections of Scripture
not only helped shape Luke’s understanding of what God was doing in Christ (the Gospel) and
in the early church (Acts), it also helped shape Luke’s two-volume report of that activity.” James
A. Sanders, “Isaiah in Luke,” in Evans and Sanders, Luke and Scripture, 16-17.
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vision of the Jubilee and the new creation from the prophet Isaiah, especially those chap-
ters that scholars assign to “Third” Isaiah (Isaiah 56-66).'7 In addition, the Sabbatical
and Jubilee Years, especially as laid out in Deuteronomy 15, seem to be of particular im-
portance for Luke’s social vision for his community. % Ilook at each of these traditions
in turn in this chapter, and then explore how Luke weaves one of these traditions, the
Sabbatical Year, through several stories in both of his volumes so that it becomes a major

theme supporting his project of redescription.

The Sabbath and the Sabbatical Year

The most obvious element of the Jewish mythic world upon which the story fo-
cuses is the commandment to keep the Sabbath holy. However, the emphasis on the
commandment to keep the Sabbath immediately introduces a level of ambiguity into the
story, for the fourth commandment is unique in that the tradition provides two different
rationales for observing it. The Exodus tradition (Exod 20:8-11) gives as the rationale for

keeping Sabbath that God created the heavens and the earth in six days, and on the sev-

107 Scholars now generally see three social/historical contexts behind the scriptural book
known as Isaiah. The earliest segment is Isaiah 1-39, representing a pre-exilic historical setting,
attributed to the prophet Isaiah who prophesied in Jerusalem in the eighth century B.C.E. Second
(or Deutero-) Isaiah (Isaiah 40-55) is attributed to an unknown prophet of the Babylonian exile of
the 6th century BCE, while Third (Trito-) Isaiah (Isaiah 56-66) is thought to be from the pen of a
prophet living in Judah after the return from exile in 539 B.C.E. J. ]. M. Roberts, “Introduction to
Isaiah,” in Harold W. Attridge et al., eds. The HarperCollins Study Bible: NRSV (rev. ed.; San Fran-
cisco: HarperSanFrancisco, 2006), 912.

108 The connection between Deuteronomy 15 and the Bent-Over Woman is made by C.F.
Evans in idem, “The Central Section of St. Luke’s Gospel,” in Studies in the Gospels: Essays in Mem-
ory of R.H. Lightfoot (ed. D.E. Nineham; Oxford: Basil Blackwell, 1957), 37-53. See especially 46.
His article proposes that Luke has patterned his unusual central section (Luke 9:51-18:14) on Deu-
teronomy 12-26.
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enth rested, and Israel is to do the same on every seventh day. The Deuteronomic tradi-
tion (Deut 5:12-15), however, gives as the rationale that God released Israel from slavery
in Egypt, and in memory of that experience Israel is to rest every seventh day. As I have
suggested above, given how Luke shapes his story, it seems likely that he is emphasiz-
ing the Deuteronomic rationale, although he may also expect his hearers to have in the

back of their minds the Exodus tradition. 1%

But why does Luke feel the need to include a Sabbath controversy story about a
woman, when he has already introduced the Sabbath controversy story about the man
with the withered hand from his Markan source (Mark 3:1-6//Luke 6:6-11), explaining
why it is lawful to do good on the Sabbath? Why does he use here a rationale that is al-
most the same as the rationale that he will use in just a few verses when he justifies the

healing of the man with dropsy on the Sabbath (Luke 14:1-6), 11° which reads:

Which of you, having a son or an ox that has fallen into a well,
will not immediately pull him out on a Sabbath day? (Luke 14:5//Matt 12:11-12)

109 Walter Brueggemann has commented, "The two motivations, creation in Exodus 20
and liberation in Deuteronomy 5, hold together the ordered life of God and the just intent of hu-
man life. To keep Sabbath is to engage in an activity that holds together, sacramentally, the life of
God at rest and the life of the world in liberation." Brueggemann, Finally Comes the Poet, 91.

110 For an in-depth discussion of this passage, see Willi Braun, Feasting and Social Rhetoric
in Luke 14 (SNTSMS 85; Cambridge: Cambridge University Press, 1995, repr. 2005), especially 22-
42. It is noteworthy that Matthew uses this same rationale in his story of the man with the with-
ered hand, which reads: “What man of you, if he has one sheep and it falls into a pit on the Sab-
bath, will not lay hold of it and lift it out? Of how much more value is a man than a sheep!”
(Matt 12:11-12).
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It is in that “almost the same” that the key lies, I believe. The question that is posed in
the Sabbath controversies involving men is whether it is lawful (¢€goTv) to heal on the
Sabbath, and does not include any notion of bondage from which the afflicted person is

freed.

As we have seen in the story of the Bent-over Woman, however, the question is
not about what one can or cannot do legally on the Sabbath, but rather about what one is
obligated to do. By having Jesus recount who is required to observe the Sabbath, in con-
cert with the use of a verb of liberation rather than healing, Luke alludes to the Deuter-
onomic rationale for keeping the Sabbath: The Israelites were once in bondage in Egypt,
and God redeemed them from slavery (Deut 5:15). One is thus obligated to release those
in bondage on the Sabbath because that is what God did for Israel. With that rationale
in mind, the intersection of Sabbath, daughters, and slaves with the perfect passive form
of the verb amoluw (“to have been set free”) should call to mind the legislation in Exo-
dus 21 which uses this specific verb in its discussion of the obligation to release debt
slaves in the Sabbatical Year—including provisions regarding daughters —and which

follows directly on the heels of the enumeration of the Decalogue in Exodus 20.1"

11 Let me note that the requirements for the release of daughters in the Exodus 21 pas-
sage is quite different from that of male slaves, or of male and female slaves in the other Sabbati-
cal Year texts such as Deuteronomy 15. I will be exploring this difference in more detail in the
next chapter.
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Once this version of the Sabbatical Year release law is in view, a whole host of
other legislation in the Septuagint regarding both the Sabbatical and Jubilee Years be-
comes the imaginative landscape against which this story is likely to be heard by Luke’s
audience.’? In telling the woman she has been set free from bondage, calling her a
daughter of Abraham, and in justifying his actions by alluding to the Deuteronomic ra-
tionale for observing the commandment, Luke’s Jesus is able to expand the topic under
discussion from what it is necessary to do on the Sabbath (rest) to what it is necessary to

do during the Sabbatical Year: liberate Hebrew male and female slaves.

Promises to Abraham

One of the singular aspects of the story of the Bent-Over Woman is Luke’s de-
scription of the woman as a “daughter of Abraham” (v. 16). Luke seems to be the only
biblical author to use this particular ascription. Jewish biblical tradition includes
“daughter of Zion” (Lamentations, etc.), “daughters of Jerusalem (Song of Songs and
elsewhere, including Luke 23:28), even “daughter of Sodom” and “daughter of Samaria”
(Ezekiel 16), but nowhere is there the use of the phrase, “daughter of Abraham.” The
closest near usage is a passage from 4 Maccabees 15:28, “the daughter of the God-fearing

Abraham,” referring to the mother who supports her seven sons in choosing martyrdom

112 See Exod 21:2-11, Deut 15:1-18, Lev 25:1-55 as examples.
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over life at the hand of the Seleucid ruler Antiochus IV Epiphanes.!® I will explore in
more detail the social connotations of “daughter” in the next chapter; what I want to
draw the reader’s attention to in this chapter is the description of the woman as a
child/descendent of Abraham. This description then brings into view the promises made

to Abraham and his descendents, which are part of the mythic world of Judaism.

In Genesis 12, the first promise God makes to Abraham is that he will become “a
great nation” (Gen 12:2), quickly followed by the promise to give these “offspring” the
land of Canaan (Gen 12:7). In Genesis 15 the promise is repeated, although this time
Abraham’s offspring will be as numerous as the stars in the heaven (Gen 15:5). In Gene-
sis 17, God returns to Abraham and repeats the promise, although this time, Abraham
will be the ancestor of “many nations” and the covenant that God is making will be not
only with Abraham, but also “with his offspring through their generations, from ever-
lasting to everlasting” (Gen 17:5-7). Finally, God promises a son, Isaac, who will be born
to Abraham and Sarah; the covenant that God will make with Isaac will also be an ever-

lasting covenant through the generations of his descendents (Gen 17:19). God’s promises

113 Sir Lancelot Charles Lee Brenton, in his 1851 edition of the Septuagint, does translate
this verse as “But this daughter of Abraham remembered his holy fortitude.” See Sir Lancelot C.L.
Brenton, The Septuagint with Apocrypha: Greek and English (Peabody, Mass.: Hendrickson, 1986;
1851).
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to Abraham thus give Abraham’s descendents a place in the world and an eternal fu-

ture, as well as a covenantal relationship with the divine.!4

Luke is not the only author in the New Testament to make use of the Abraham
tradition in his writings, of course.'’> James uses him as the exemplar for faith made
visible through works (James 2:21-23), while the writer of Hebrews sees him as the ex-
ample of faithful obedience (Heb 11:8-19). Paul uses the Abraham tradition in Galatians
3 and in Romans 4 to establish a ‘kinship by faith’ between his Gentile audience and

Abraham as the father of Israel.!1¢

Luke, according to Nils A. Dahl, uses Abraham as the touchstone for a “proph-
ecy and fulfillment” motif running throughout the narrative of Luke-Acts. Dahl sees the

major interpretive moment of this motif in the speech of Stephen in Acts 7:

114 Note that these social interests are similar to those identified by Burton Mack as com-
prising the social mentality supported by a society’s mythic system. (Mack, Myths and the Chris-
tian Nation, 52-73.)

115 et me hasten to add that using Abraham is not unique to “Christian” writers in the
late Second Temple period. Philo has several treatises on Abraham, Josephus discusses his exper-
tise as a general in his Jewish Antiquities, Ben Sira includes him among the honored ancestors,
and, as has been noted above, Abraham’s fear of God is seen as an example of strength analogous
to the martyred mother and her seven sons in 4 Macc 15.

116 Paul’s major imaginative contribution to the development of Christianity is to assert
that by virtue of Abraham having faith before the law was instituted (Rom 4:9-25; Gal 3:6-9; pas-
sim), it is possible for Gentiles to claim that they, too, are heirs of the promises made to Abraham,
without having to abide by the provisions of the law (e.g., circumcision). For a superb exploration
of the notion of fictive kinship in Paul, see Caroline E. Johnson Hodge, If Sons, Then Heirs: A Study
of Kinship and Ethnicity in Paul’s Letters (New York: Oxford University Press, 2007).
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Here God’s word to Abraham is seen as the beginning of a history in which par-
tial realizations are interconnected with new promises, until the coming of the
Righteous One, of whom all the prophets spoke. . . . the promise given to Abra-
ham and now fulfilled in Jesus, first and foremost belonged to Abraham’s poster-
ity, circumcised Jews living in the land of Israel.!"”
Dahl does give a brief nod to the “children of Abraham” as a motif in Luke, noting that
calling the Bent-Over Woman a daughter of Abraham (Luke 13:16) strengthens Jesus’
case for performing a Sabbath healing. He then suggests that this story, in partnership

with John’s prediction that the stones could be raised up as children of Abraham (Luke

3:8) and Jesus’ affirmation that Zacchaeus has received salvation because he is a son of

17 Nils A. Dahl, “The Story of Abraham in Luke-Acts,” in Leander E. Keck and J. Louis Martyn,
eds., Studies in Luke-Acts, (Philadelphia: Fortress, 1966 [1980]), 144,147. Dahl’s exegesis of Ste-
phen’s speech is illuminating, especially in his discussion of Acts 7:44-50, which recalls David’s
request of God to be allowed to build God’s permanent house. This task is left to Solomon, and
yet, according to Acts 7:48, “the Most High does not dwell in houses made with human hands. ”
Dahl’s contention is that this section of the speech does not reflect a radical anti-temple polemic,
as some commentators have suggested; rather, this section refers to the “true” worshippers of
God in Jerusalem, who understand the fulfillment of the promises made to Abraham as being
fulfilled in Jesus of Nazareth; Stephen is presented as the true worshipper par excellence in Acts 7
(Ibid., 145-147). As I will discuss in Chapter 4 below, I suspect that part of what Luke is negotiat-
ing through the Bent-Over Woman pericope is exactly that: who constitutes the “true” Israel?
Dahl also notes one curious omission in Luke’s usage of the Abraham tradition in Stephen’s
speech that other NT writers do refer to: the binding of Isaac (Ibid., 142). Elie Wiesel observes
about Christianity’s use of the binding Isaac, “...the threat hanging over Isaac is seen as a pre-
figuration of the crucifixion. Except that on Mount Moriah the act was not consummated: the
father did not abandon his son. Such is the distance between Moriah and Golgotha.” (Elie Wiesel,
“The Sacrifice of Isaac: a Survivor’s Story,” in idem, Messengers of God: Biblical Portraits and Leg-
ends, (New York: Random House, 1976), 67, emphasis in original.) Wiesel reminds us that the
midrashim on the binding of Isaac bring Satan into the picture; as in the case of Job, the midra-
shim assert that Satan is the one who makes God test Abraham’s faithfulness by encouraging
God to boast that even if God were to ask Abraham to sacrifice his son, Abraham would obey.
For a discussion of the psychological aspects of the Akedah, as well as the texts of the midrashim
on Genesis 22, see Gustav Dreifuss, “The Figures of Satan and Abraham: in the legends on Gene-
sis 22. The Akedah,” Journal of Analytical Psychology, Jul72, Vol. 17 Issue 2, 166-178. One wonders
whether the author of Luke had the binding of Isaac in mind when he described the woman as
“bound by Satan,” and to what extent her release is designed to recall for his audience the release
of Isaac in Genesis 22. As Wiesel has noted, Jesus will not experience release from his captivity at
the hands of Pilate; as I will argue in Chapter 4, the Bent-Over Woman'’s story is linked to Jesus’
story of captivity by Luke through the use of amoAucw in both stories.
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Abraham (Luke 19:9), “illustrate how God’s promise to Abraham was fulfilled to his

children through Jesus” ministry.”118

Dahl seems to see this motif mostly as an afterthought, however, and fails to no-
tice that in the story of the Bent-Over Woman, the promises to Abraham and the prom-
ises to David are woven together and embodied in the woman’s experience of liberation.
Through Luke’s depiction of the woman being raised up (&vopBoc) in the same way in
which YHWH promises that David’s throne will be raised up in his descendents, and by
Jesus’ assertion that the woman must be set free on the Sabbath because she is a daughter
of Abraham (and therefore part of the covenant people who are obligated to keep Sab-
bath), Luke’s audience is likely to hear echoes of other passages in the gospel in which
these themes are found. The two primary passages are Mary’s song of praise (Luke 1:47-
55), in which Abraham and his posterity receive God’s help from generation to genera-
tion; and Zechariah’s song (Luke 1:68-79), in which God has visited and redeemed God’s
people, because of “the oath which he swore to our father Abraham” (v. 73). Moreover,
Zechariah also explicitly mentions that God “has raised up the horn of salvation . . . in
the house of his servant David” (v. 69), which, while not using the exact vocabulary of
the Bent-Over Woman pericope, certainly uses these two traditions from Judaism’s
mythic world in order to bring both sets of promises together to reflect on God’s actions

in Zechariah’s own time. The logic of Zechariah’s song thus leads to the conclusion that

118 Dahl, “The Story of Abraham”, 150.
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the promises to Abraham are confirmed in the promise given to David; the experience of
the Bent-Over Woman embodies the fulfillment of these expectations. Let me turn now
to examine in more detail how the promises to David are alluded to by Luke in Bent-

Over Woman story.

Promise to David: The throne of David’s descendents established
forever

David is the recipient of one major promise from God: that the throne of his de-
scendents will be established forever. This promise is recorded twice in the Hebrew Bi-
ble: in 2 Samuel 7:1-17 and the parallel passage in 1 Chronicles 17:1-15. Here is the

promise as recorded in 2 Samuel 7: 11b-13, 16:

7:11b Moreover the Lord declares to you that the Lord will make you a house.
When your days are fulfilled and you lie down with your ancestors, I will raise
up your offspring after you, who shall come forth from your body, and I will es-
tablish his kingdom. He shall build a house for my name, and I will establish
(avopBcdow) the throne of his kingdom forever . . . .16 Your house and your
kingdom shall be made sure forever before me; and your throne shall be estab-
lished (avcwpBwpuevos) forever.

Jim Sanders has suggested that Luke uses the technique of “word-tallying” as a
way to make connections among biblical texts to support his theological agenda. Sand-
ers notes, “In the first century, it was not uncommon to pull two or more passages out of

their original literary contexts and read them together . . . Both passages would have had
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in them at least one word that was the same.”!® Although Sanders discusses this tech-
nique in regard to Jesus’ reading from the Isaiah scroll in Luke 4 (see further discussion
below), I am arguing that Luke has used it in the Bent-Over Woman pericope also as he
describes the Woman’s “straightening” with the verb avop8oc. The term is quite un-
usual to describe the cure of a disability, and, while I will explore just how unusual
Luke’s construction of the Woman'’s physical condition is in the next chapter, it is impor-
tant to note here that his usage of avopbocw is likely to bring to mind in his audience’s
imagination a key feature of the Jewish mythic world —this promise to David that a

throne would be “raised up” and held by his descendents forever.1?

The term &vopBow is used in 15 times in the Septuagint: 2 Sam 7:13,16//1 Chr
17:12,14,24; 1 Chr 22:10; Jer 10:12; Jer 40:2 (LXX); Ps 18: 35; Ps 20:8; Ps 144:14 (LXX); Ps
145:8 (LXX); Pr 24:3; Ez 16:17: and Sir 27:14).1?! In a majority of the uses in the Septuagint

the term is used in describing how YHWH will save Israel.’?> The critical usages of the

119 Sanders, “Isaiah in Luke,” 21.

120 God'’s promise to David of this eternal throne for his descendents is, of course, the ba-
sis for Jewish messianic ideologies that shape Christianity’s understanding of Jesus as the Mes-
siah. For thorough explorations of these ideologies at the end of the Second Temple period, see
the collection of essays in Jacob Neusner, William S. Green, and Ernest Frerichs, eds., Judaisms and
Their Messiahs at the Turn of the Christian Era (New York: Cambridge University Press, 1987), and
the collection of essays in James H. Charlesworth, ed., The Messiah: Developments in Earliest Juda-
ism and Christianity (Minneapolis: Fortress, 1992).

121 Hamm, “Freeing,” 28.

122 The use of the term in Proverbs 42:3 is not unlike that in the majority of the usages re-
lating somehow to YHWH’s salvation of Israel : “A house is built by wisdom and is set up
(&vopbBouTat) by understanding.” In two instances, however, avopBoc is used to describe body
parts that stand upright: In Sirach 27:14, the hair on one’s head “stands upright” in the company
of one who swears too much, while in Ez.16:7b Jerusalem’s breasts are described as “upright’
(avewpBuwbnoav), indicating that Jerusalem is of marriageable age as God enters into covenant
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word that I suspect Luke had in mind, however, are the parallel passages in 2 Samuel
and 1 Chronicles. In a corrective vision given to the prophet Nathan, David is instructed
not to build a permanent house for YHWH; instead, that task will be given to David’s
descendent, whose throne, as the Samuel text quoted above indicates, YHWH will “set
up” (avopbwow / dvepbwpevos) forever. In Acts 15:15-18, Luke will use this same sense
of avopBow when James gives the final approval for Paul and Barnabas’ mission to the

Gentiles:

This agrees with the prophets, as it is written,
*After this I will return,
and I will rebuild the dwelling of David, which has fallen;
From its ruins I will rebuild it,
and I will set it up (avopBuiow),
So that all other peoples may seek the Lord —
even all the Gentiles over whom my names has been called.
Thus says the Lord, who has been making these things known from long
ago.

James is depicted as quoting a passage from Amos 9:11-12. However, avopBuwow is not
the verb used in Amos; rather avoikoSopéw is the verb in the Septuagint as we have it,
suggesting that Luke has edited the quotation in order to make the linkage with the

promise given to David in Samuel and Chronicles.!? Because of the comparatively con-

with her. This passage is a rather disturbing tirade against Jerusalem’s whoring (=idolatrous)
tendencies, along with her sisters, Sodom and Samaria.

122 Hamm, “Freeing,” 33. Turid Karlsen Seim does not see a strong linkage between the
use of avopBow in Luke 13:13 and Acts 15:16. She says, “The suggestion that the verb avopfoc in
13:13 is to be associated with the use of the same verb in Acts 15:16 demands that the healing of
the woman bent double is taken as a symbolic expression for the reconstruction of Israel in the
group of those who believe in Jesus. The designation ‘Abraham’s daughter’ would then have the
same corporative symbolic meaning as in some rabbinic texts. Quite apart from the fact that the
connection between the two passages is extremely slender, this interpretation completely over-
looks the value of the narrative in Luke 13:10-17 as a concretisation. At the same time, it is correct
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sistent use of the term in the Septuagint in referring to God’s acts of salvation, particu-
larly in regard to the restoration of the house of David, and because Luke uses it in the
sense of the establishment and restoration of David’s throne in Acts, it seems likely that
Luke is assuming his hearers will have this understanding of the term in mind when

they hear the story of the Bent-Over Woman.'

The question this linkage raises, then, is what does Luke suggest by associating
this woman — this child of Abraham —with the restoration of David’s throne? Before an-
swering this question, let us explore another theme from Luke’s mythic world, the vi-
sion of God’s restoration and re-creation of Israel in Isaiah 55-66, which seems to be ech-

oed in the story of the Bent-Over Woman.

Isaiah’s Vision of Israel’s Restoration

In the story of the Bent-Over Woman, Luke’s audience may well have heard ech-
oes from the final sections of Isaiah (chapters 55 — 66), which collects many images of

Israel’s restoration following the Babylonian exile. Many of these chapters address what

in pointing to its exemplary significance.” I will argue against her position in Chapter 4 below,
and for a reading of the woman as a metaphor for Luke’s ideal community. Turid Karlsen Seim,
The Double Message: Patterns of Gender in Luke & Acts (Nashville: Abingdon, 1994), 54.

124 The term avopBocw is used one other time in the New Testament; in Hebrews 12:12, the
faithful are enjoined to “strengthen your weak knees” so that “what is lame may not be put out
of joint but rather healed (12:13b). This is an intriguing juxtaposition of healing and disability,
although other than avopBocw, the vocabulary used is quite different from Luke’s vocabulary in
Luke 13:10-17.
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the appropriate keeping of the Sabbath involves (e.g., Isa 58), and what benefits will ac-
crue to those who faithfully keep it, including those persons who have traditionally been
thought of as outside the covenant tradition (e.g., foreigners and eunuchs in Isa 56:1-8).
Given that Luke is presumably writing after the destruction of Jerusalem by Rome in 73
C.E., the visions of the prophet of Third Isaiah in which Jerusalem is vindicated before
all the nations (e.g., Isa 62:1-2) and is restored as a city of persons gathered from many
nations (e.g., Isa 56:6-8) may have offered Luke’s audience a way to understand their

own mixed gathering.!?

Furthermore, because the Bent-Over Woman pericope is a Sabbath story in
which Jesus is teaching in a synagogue, Luke’s hearers may also be expected to have in
mind other synagogue stories Luke tells about Jesus. The one with the closest parallels
is the story of Jesus in the synagogue at Nazareth, which is at the beginning of Jesus’
ministry in Luke 4:16-21; as it turns out, the story of Jesus and the Bent-over Woman will

be the last time we see Jesus in a synagogue in the gospel.

To have the Nazareth synagogue scene in mind as one encounters the Bent-Over
Woman is immediately to have the words of the prophet Isaiah read by Jesus in the

Nazareth synagogue called to mind. In this scene, Luke has used phrases from two dif-

125 See also my discussion of the Bent-Over Woman as a possible allusion to the Judea Capta coins
circulating throughout the Roman Empire following Jerusalem’s destruction in Chapter 4 below.
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ferent sections of Third Isaiah to create Jesus’ reading from the Isaiah scroll: Isa 61:1-2
and Isa 58:6. Sanders suggests that Luke has used the technique of “word tallying” here

to bring these two passages together thematically:

Here it was the Greek word a¢eois, meaning release or forgiveness: to preach
adeois to captives (Isa 61:1) and to send the oppressed in adeois (Isa 58:6). To get
the full impact of the word tallying one must realize that adeotis is the Greek
translation of Hebrew shemittah in Deuteronomy 15 and Hebrew deror in Leviti-
cus 25—the two passages in the Old Testament which provide legislation con-
cerning the Jubilee Year. Luke’s Jesus conjoined the two passages from Isaiah
fully in the spirit and even the letter of Isaiah 61, which was itself composed out

of Jubilee traditions.!

The woman’s experience of liberation in her synagogue encounter with Jesus would
thus bring to mind the earlier quotations from Isaiah presented during the scene in the
Nazareth synagogue; furthermore, it seems likely that the entire range of Jubilee tradi-
tions would be present in Luke’s audience’s imagination in this story as well as in the

Nazareth synagogue scene.'?”

These two Sabbath synagogue stories serve as bookends'? to those situations by
which Jesus” prophetic words and deeds are shown to be congruent: while Jesus says he

has come to release captives in the Nazareth incident and that the prophecy of Isaiah is

126 Sanders, “Isaiah in Luke,” 21.

127 T will discuss the relationship between the Bent-Over Woman story and the legal pro-
visions for observing the Jubilee Year in Leviticus 25 and 26 in Chapter 3 below.

128 Here Luke may be using imagery from Isaiah 66:23 as a literary device: “From new

moon to new moon and Sabbath to Sabbath, all flesh shall come to worship before me, says the
Lord.”
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fulfilled that day in their hearing, in the encounter with the Bent-Over Woman he actu-
ally does release a captive, as he re-interprets the Woman’s condition from illness to
bondage. From the Nazareth synagogue on a Sabbath to this synagogue on a Sabbath
somewhere on the way to Jerusalem, Luke has been weaving a theme of Jesus as the
prophet whose words are fulfilled in the here and now, just as he claimed in Nazareth.
In Isaiah 66:18, God says “I know their works and their thoughts,” which Luke will re-
peatedly say about Jesus in the various engagements he has with the Pharisees and oth-
ers between these two Sabbath stories.”” This repetition serves to strengthen the charac-
terization of Jesus as the “prophet like Moses,” which will be one of the ways in which

Peter will describe Jesus in his second speech to the “Israelites” in Acts 3:12-26.1%

A further connection between the two stories can be seen in Luke’s use of Isaiah
58, from which Luke borrows to complete Jesus’ Isaiah quotation. In addition to its de-

scription of the behavior God desires more than correct ritual behavior (e.g., to let the

129 The places where this phraseology occurs are: Luke 5:22 healing of the paralytic (also
in Mark); 6:8 healing of the man with the withered hand (only in Luke); 7:39-40 Simon the Phari-
see at the anointing (only in Luke); 9:47 dispute among the disciples about who is the greatest
(only in Luke); 11:17 Beelzebul controversy (in Matt also); 20:23 the craftiness of the spies sent to
catch him as he taught in the temple (all three). All of these incidents are paralleled in all three
synoptic gospels; as | have indicated, in several of them only Luke includes a statement about
Jesus “knowing” or “perceiving” what is in the other participants” inner thoughts. Except for the
final incident, all of the other ones fall within the Sabbath/synagogue to Sabbath/synagogue in-
clusio created by the pairing of the Nazareth synagogue scene and the synagogue scene with the
Bent-Over Woman.

130 Aune suggests that Luke includes as a theme “the Prophet as an Endangered Species”
in that “Luke’s interest in the prophetic status of Jesus is connected with the motif of the violent
fate of the prophets, i.e., the widespread Jewish view that suffering and martyrdom were inevita-
ble for a true prophet....Jesus is rejected and killed, not primarily because his words and behavior
antagonize Jewish authorities, but because he is a prophet of God.” (Aune, The New Testament in
Its Literary Environment, 132; emphasis in original.)
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oppressed go free, to share your bread with the hungry, vv. 6-7), the passage also de-
scribes right behavior on the Sabbath (Isa 58:13-14). Furthermore, Isaiah 58 includes
language that is reminiscent of Luke’s language in the Bent-Over Woman story, in that
bonds should be unloosed (AUt . . . cUvSecuov, v.6) so that Israel’s foundations will last

through all generations (Isa 58:12-14).13!

So far we have the traditions of keeping Sabbath, the promises to Abraham, the
promises to David, and the prophecies of Isaiah in play in the Bent-Over Woman story.
Is Luke finished yet? I think not; there appears to be one additional theme that he has
brought into play in this pericope, which further links the story to other stories in both
Luke and Acts. I turn now to explore this final element of Luke’s mythic world that I see

at work in the story.

Deuteronomy 15 as Social Vision Behind Luke-Acts

In her book, Weaving Truth: Essays on Language and the Female in Greek Thought,

Ann Bergren notes,

131 Hamm suggests an additional connection to Luke’s use of Isaiah, this time from the
section ascribed to “Second” Isaiah: the phrase kaTroXUVoVTo TOVTES Ol GUTIKEIHEVOL oUTEd (all
his adversaries were put to shame, Luke 13:17a), which seems to be an allusion to Isa 45:16 LXX.
Hamm sees this allusion as an example of the conjoining of the creative and redemptive activity
of God, in that the oracle speaks both of the creation of the earth, the heavens, and humankind
(Isa 45:12) as well as the raising up of Cyrus who will build YHWH’s city and set YHWH's exiles
free (Isa 45:13). Hamm, “Freeing,” 27-28.
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Greek culture inherits from Indo-European a metaphor by which poets and
prophets define themselves as “weaving” or “sewing” words. That is, they de-
scribe their activity in terms of what is originally and literally women’s work par
excellence. They call their product, in effect, a “metaphorical web.” ... Weaving
has an intellectual counterpart in Greek. It is the skill known as [unTis. . . .

which] denotes throughout Greek thought the power of transformation . . . 132

As we have seen already, Luke is an excellent weaver of words, capable of extending the
pattern of his design not just across one book, but across two. To see his pnTis at work
even more completely, I turn now to explore how he weaves the ideal of the Sabbatical
Year as described in Deuteronomy 15 throughout Luke and Acts, in such a way that it
provides additional footing for the foundation on which his social vision for his group is

built.13?

To trace the pattern of his weaving, I turn to the method of intertextuality as out-
lined by Paul Ricouer in his article “The Bible and the Imagination.” Ricoeur proposes
that reading the Bible is an imaginative act, a “creative operation that is constantly de-
contextualizing and recontextualizing the meanings of a biblical text in today’s Sitz-im-
Leben.”13* He goes on to suggest that the intersection between text and life is what stimu-

lates the imagination of one reading the Bible; the act of reading should be seen as the

132 Ann Bergren, Weaving Truth: Essays on Language and the Female in Greek Thought, (Cam-
bridge, MA: Harvard University Press, 2008), 16-17.

133 An earlier version of this discussion was presented as Natalie K. Houghtby-Haddon,
“Luke’s Imagination of the Unnamed Women: Parables of the Pater Noster?” (paper presented at
the annual meeting of the Mid-Atlantic Region of the SBL, Baltimore, Md., March 2007.

134 Paul Ricoeur, “The Bible and Imagination,” 145.
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junction of “itineraries of meaning” found in the text that have the power to redescribe

reality for the reader.'®

Ricoeur uses the process of ‘intertextuality” in his article to explore the relation-
ship between two of the kingdom parables in the gospel of Mark'® and the larger narra-
tive structure within which they are embedded. He defines intertextuality as the way in
which “one text in referring to another text both displaces this other text and receives
from it an extension of meaning.”'¥” Ricoeur suggests that a fuller set of meanings can
be discovered when one looks at the parables in this way, rather than focusing on them
only as individual pericopae that are distinct from the larger literary context which en-
compasses them, as do many historical-critical approaches to biblical exegesis.'*® This
fuller set of meanings is what Ricoeur terms “metaphorization” —the way in which the
parables become something more than simply tales about vineyard owners and sowers
of seeds, by helping the reader to learn something not only about what the kingdom of

God is like, but also something about the one who tells the tales (Jesus).'®

135 Ibid., 146.

136 The parable of the wicked tenants (Mark 12: 1-12) and the parable of the sower (Mark
4:1-9).

137 Ricoeur, “The Bible and the Imagination,” 148.

138 Ibid., 149.

139 Ibid.
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Ricoeur suspects that intertextuality can also expand the itineraries of meaning
for non-parabolic narratives in the gospels and the Bible as a whole; he invites other in-
terpreters of scripture to take up that exploration, and it is that invitation that I accept in
this section of my chapter. I propose that intertextuality offers an interpretive key for
making additional sense of the Bent-Over Woman story by seeing the literary connec-
tions between her story and that of the Woman who Anoints Jesus in Luke 7:36-50, and
furthermore, that by seeing these two stories in light of Luke’s redaction of the Lord’s
Prayer, his rationale for reworking the anointing story and for including the Bent-Over
Woman in the gospel becomes clearer: the two women can be understood as metaphors
for the community that prays this prayer. For Luke, this is the community that embodies
the social vision of Deuteronomy 15, which requires the forgiveness of debts and the re-

lease of Hebrew slaves in the seventh year.

The two stories have had very different scholarly histories. Because an anointing
of Jesus is found in each of the four canonical gospels, much scholarly work has focused
on the various versions of the story.'* Luke’s version, which comes earlier in the plotline
of the gospel narrative, describes the anointing of Jesus’ feet rather than his head, and
includes a parable by Jesus about two debtors, has often been thought to come from a

different tradition than the source of the version found in the other three gospels. To the

140 For a representative discussion of the history of scholarship on the anointing story see
Kathleen E. Corley, “The Anointing of Jesus in the Synoptic Tradition: An Argument for Authen-
ticity,” Journal for the Study of the Historical Jesus, 1.1 (2003), 61-72.
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contrary, Kathleen E. Corley and Burton L. Mack argue convincingly that there is a sin-
gle story behind all four versions, which has been redacted to serve the various purposes

of each canonical gospel writer.!4!

The Bent-Over Woman, on the other hand, is found only in Luke’s gospel, and
therefore has received very little scholarly attention. As I have argued above, however,
this story is a carefully crafted elaboration of a chreia, designed to move forward Luke’s
goals for his literary composition. I will first examine the anointing story, then review
the Bent-Over Woman story, and finally look at the two stories intertextually in light of
Luke’s version of the Lord’s Prayer to see what new itineraries of meaning we may dis-

cover by looking at the three texts together.

The Anointing of Jesus: Luke 7:36-50

Kathleen Corley has summarized the common elements behind all four of the

anointing stories in the gospel tradition:

Jesus is anointed with expensive perfume by a woman
The anointing takes place in the context of a meal

Others present at the meal object to her action

Ll O

Jesus rises to defend her.42

141 Tbid., 62-63. See also Mack, “The Anointing of Jesus,” 85-92.
142 Corley, “ Anointing in the Synoptic tradition,” 61.
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In Mark, Matthew, and John, the story is related as part of the extended Passion narra-
tive, and like the Bent-Over Woman, takes the form of an elaborated chreia.1¥ The
woman’s action in these versions is described by Jesus as “good” (kaAos) because she
has anointed Jesus’ body for burial; the objection that the woman has wasted the per-
fume on Jesus is countered by Jesus” quotation of Deuteronomy 15:11 that there will al-
ways be poor in the land. The logic of the argumentation is thus grounded in a hierar-
chy of Jewish good deeds: almsgiving could be done at any time, because “the poor are
always with you,” but burial of the dead had to be done when it was needed, and there-
fore had a higher priority. But what is also at stake —at least for Mark and Matthew —is
Jesus’ status as the Christ, the anointed one of God; the woman stands in the place of
Samuel anointing David beforehand as the one chosen by God to be the “true” king of
Israel (1 Sam 16:1-13). In Mark and Matthew, the woman’s action of anointing Jesus will

be confirmed by the Roman centurion during the crucifixion scene. 1

Because Luke has depicted Jesus” anointing by the Spirit at the time of his bap-
tism, and had Jesus claim this anointing of the Spirit in his “inaugural” sermon in Naz-

areth, the story of Jesus’” anointing by a woman from his Markan source is available to

143 Burton L. Mack, “The Anointing of Jesus: Elaboration within a Chreia,” in Mack and
Robbins, Patterns of Persuasion, 85-106.

144 Tn Mark, the Roman centurion will say, “Truly this man was the Son of God!” (Mark
15:39/ /Matt 27:54), which implicitly means “King of Israel.” For a full discussion of the nuances
of this argument, see Mack, “The Anointing of Jesus,” 92-100. See also Elisabeth Schiissler Fio-
renza’s discussion of the anointing as prophetic sign-act in idem, In Memory of Her: A Feminist
Theological Reconstruction of Christian Origins, (New York: The Crossroad Publishing Company,
1983), xiii-xiv.
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him for other rhetorical purposes. In Luke’s version of the story, Jesus is invited to the
home of a Pharisee, rather than a leper (as in Mark and Matthew), who we only later
discover is also named Simon. The objection to the woman'’s action is no longer the
waste of the ointment but her reputation in the community as a sinner (GuapTwAOS);
Simon questions—to himself —Jesus’ status as a prophet because he allows the woman
to touch him. Jesus responds to Simon’s unspoken objection (thus refuting Simon’s doubt
regarding Jesus’ prophetic status) by telling a parable about two debtors whose debts
are forgiven, and then by contrasting the woman’s actions with Simon’s lack of hospital-
ity; he concludes by telling the woman that her sins have been forgiven. Other guests
suddenly make an appearance, also questioning Jesus’ identity and his claim to have
authority to forgive the woman’s sins. Jesus’ final comment to the woman is that her

faith has saved her; she is encouraged to go in peace.!#®

The parable is what strikes the ear as odd; why does Jesus tell a parable about

two debtors, if the woman is a sinner (with all the sexual overtones implied by the appel-

145 To summarize, Luke has changed the story in the following ways:

e The location is now Galilee rather than Bethany

¢ The timing is now earlier in Jesus ministry, rather than in the final week

e The host is now a Pharisee, rather than either a leper or Martha, the sister of
Lazarus and Mary

¢ The woman anoints Jesus’ feet rather than his head (also in John)

e The objection is about Jesus’ identity rather than the waste of the ointment

o Jesus tells a parable, rather than quoting scripture

e The woman is presented as the true host, while Simon is portrayed as a host
lacking in hospitality

e The result of the anointing is an acknowledgement that the woman’s sins
have been forgiven, rather than that Jesus’ body has been anointed for burial
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lation “of the city”)? What connection is Luke making between forgiveness of sins and
forgiveness of debts, beyond the obvious connection of magnitude? Here Luke’s skill as
a rhetorician comes to the fore; he takes Jesus’ reference to Deuteronomy 15:11 in Mark
14:7, and turns it into a parable that reflects on the first half of Deuteronomy 15, which
deals with the forgiveness of debts in the Sabbatical Year. In particular, Luke seems to be

elaborating Deuteronomy 15: 9, which says,

Take heed to yourself, that wickedness not be born secretly in your heart, saying,
‘The seventh year, the year of release approaches,” and your eye look with evil
upon your brother who is in need, and you give him nothing, and he cry out
against you to [the] Lord, and there will be great sin (apuapTio peyoAn ) in
you'l46

The host, presented by Luke as a Pharisee, someone knowledgeable in the law, should

immediately hear echoes of the Deuteronomic Sabbatical Year legislation in this parable
of great debt forgiven. He might also hear echoes of Leviticus 6:1-7, which discusses the
penalty and guilt offering required in restitution for sinning against God by deceiving a

neighbor in the matter of a deposit or a pledge, or by defrauding a neighbor.

But there is a further twist. Jesus asks Simon which of the debtors will love the
creditor more; when Simon replies (rather grudgingly!) “The one to whom he forgave
more,” Jesus affirms his answer with language we will hear echoed again after Jesus’

telling of the parable of the Good Samaritan in Chapter 10: “you have judged rightly”

146 Author’s translation from the Septuagint.
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(Luke 7:43). In Luke 10:25-37 we meet a lawyer who asks Jesus what he must do to in-
herit eternal life; when Jesus asks him what is written in the law, the lawyer responds,
“You shall love the Lord your God with all your heart and with all your soul, and with
all your strength, and with all your mind, and your neighbor as yourself” (Luke 10:27).
Just as he affirmed Simon’s response, Jesus affirms the lawyer’s response: “you have
answered rightly” (v. 28). But the lawyer doesn’t leave the discussion there; instead he
asks, “Who is my neighbor?” Jesus’ reply is, of course, the parable of the Good Samari-
tan. It is noteworthy that the definition of neighbor (TAnotov), used in Deut 15:2 and
further identified as “brother” (a8eAdpos) in Deut 15: 3, is here expanded to include those

who are excluded (foreigners = Samaritans) as neighbors in Deut 15:3.14

Keeping the notion of intertextuality in mind, we can see some surprising displace-

ments and extensions of meaning in Luke’s version of the anointing of Jesus:

* by reworking his Markan source through the use of a parable, Luke’s hearers are
reminded of the Sabbatical Year forgiveness of debts, which refers not just to the
poor but also to one’s neighbors;

* by having Jesus ask who loves more, Luke refers proleptically to the summary of
the law that will be given by the lawyer in chapter 10;

* by having the lawyer ask “who is my neighbor?” we see an expansion of the de-
finition of neighbor in the gospel to include those who are outside of the com-

147 One notes that the Samaritan responds in the moment to the need of the man before
him (just as Jesus will affirm the woman’s action in anointing him in the Markan story), while the
priest and the Levite may have avoided dealing with the man (who appears to be dead) in order
to be able to fulfill their cultic responsibilities. Since he doesn’t use it in his version of the anoint-
ing, one wonders whether Luke has transposed the argument about when one is called upon to
fulfill acts of charity to the parable of the Good Samaritan.
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munity of Israel, which potentially extends the definition of the community of
neighbors that participates in the Sabbatical Year forgiveness of debts

* by linking debts, neighbors, and sins, Luke also calls to mind the legal provisions
of Leviticus 6:1-7, which will be embodied later in the gospel (Luke 19:1-10)
through the story of Zacchaeus, whom Jesus names “son of Abraham,” a parallel

construction to the “daughter of Abraham” in the Bent-Over Woman narrative4

The Bent-Over Woman: Luke 13:10-17

Let us review briefly our findings about the story of the Bent-Over Woman, in
order to see its connections to the story of the Woman who Anoints Jesus. As I have al-
ready discussed, the verb used by Jesus to describe what has happened to the Bent-Over
Woman is not a verb of healing, but instead is associated with the release of slaves in the
Sabbatical Year (dmoAuw). By his unusual use of this verb, Luke calls to mind the legis-
lation about the release of debt slaves —specifically including daughters—in Exodus
21:1-11, which uses a form of this same verb. Luke further calls upon the Deuteronomic
rationale for keeping the Sabbath: Israel was once in bondage in Egypt, and God re-
deemed them from slavery (Deut 5:15). By telling the woman she has been set free using

a verb from a Sabbatical Year text, Luke’s Jesus is able to broaden the topic under dis-

148 Of course, the first time Luke’s community heard or read the gospel they might not
make the connections between these stories; however, as the gospel was read again and again,
the extension of meanings between the texts may well have become more clear, while at the same
time stronger connections were being made between the life of Jesus and the Scriptures of Israel
with which the audience seems to be familiar — the Septuagint.
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cussion from what is necessary on the Sabbath to what is necessary during the Sabbati-
cal Year: the liberation of Hebrew male and female slaves. Jesus’ response thus over-
comes in a surprising way the synagogue leader’s challenge, which equated the act of

healing the woman with work that is prohibited by the command to keep Sabbath rest.'*

AsThave suggested above, however, there is clearly more going on in the story
than just another report of Jesus overcoming a challenge posed by a religious leader. If
we use intertextuality to listen for other relationships, there are a number of additional
passages in the gospel that come to mind. As I have already discussed, Luke links this
story to the first time we see Jesus teaching in a synagogue, in Nazareth.'® In addition,
we are told that the woman is “bent over and quite unable to stand up straight” (Luke
13:11b). After Jesus announces her liberation and lays his hands on her, “immediately”
she stands up straight and begins praising God (Luke 13:12b-13). In her transformation,
therefore, she embodies John the Baptist’s proclamation at the beginning of the gospel
that the crooked shall be made straight (Luke 3:5¢). Furthermore, Jesus’ liberation of the
woman and besting of the synagogue leader’s challenge embodies Mary’s earlier affir-

mation in her song that the powerful shall be brought low, and the lowly shall be lifted

149 Halvor Moxnes focuses on the notion of honor and shame in this passage, proposing
that this story is really about the argument (challenge-riposte) between Jesus and the synagogue
leader. Interestingly, in his discussion, the Woman is completely invisible. Halvor Moxnes,
“Honor and Shame” in Richard Rohrbaugh, ed. The Social Sciences and New Testament Interpreta-
tion (Peabody, Mass.: Hendrickson, 1995), especially 22-23.

150 Tt is important to note here that the Woman who anoints Jesus confirms the earlier part
of the prophecy that Jesus reads in Nazareth: “The Spirit of the Lord is upon me, because he has
anointed me...” (Luke 4:18a), which makes another connection between the two women stories.
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up (Luke 1:52). And, in alluding to the release of Hebrew slaves in the Sabbatical Year
as an underlying justification for Jesus’ liberation of the woman on the Sabbath, Luke
brings us back again to Deuteronomy 15. Here, however, Luke calls on the latter part of
the chapter:
If a member of your community, whether a Hebrew man or a Hebrew woman, is
sold to you and works for you for six years, in the seventh year you shall set that
person free . . . . Remember that you were a slave in the land of Egypt, and the

Lord your God redeemed you; for this reason I lay this command upon you to-
day. (Deut 15:12, 15)

The Bent-Over Woman, described by Jesus as a daughter of Abraham, should clearly be
seen as a Hebrew woman whom God expected to be freed in the Sabbatical Year; having

been held captive for 18 Years, she is long overdue for liberation.>!

The Lord’s Prayer: Luke 11:1-4

151 Hamm cites Derrett’s suggestion that the curious use of “18 years” to describe the
length of time of the woman’s captivity may be a reference to the two periods of 18 years in
which Israel was held captive, recorded in Judges 3:14 and 10:8. (Hamm, “Freeing,” 43, n. 43.)
Mikeal C. Parsons suggests another intriguing possibility: the numerology representing the
number 18 —especially when spelled out as deka kai okto (10 and 8) as it is in the second reference
in the story —can be written using the letters that signify the Greek numerals for 10 and 8: iota
and epsilon. When written as 1€ with a line over it to signify the numerals, it also serves as an
acronym for the sacra gnomen (sacred name) of Jesus. Mikeal C. Parsons, Body and Character in
Luke and Acts: The Subversion of Physiognomy in Early Christianity, (Grand Rapids, Mich.: Baker
Academic, 2006), 89-95. What is curious is that in the narrative section of the story Luke records it
as “dekaokto”; when it appears for the second time, in the mouth of Jesus, the “deka kai okto” for-
mat is used, perhaps lending additional credence to the idea that Luke is making the play on
words to encourage his community to link this story to the sacred name of Jesus, or to think of
the woman as standing in for the community that calls itself by the name “Christian.” Paul Duff,
however, notes that it is hard to make claims about an argument based on the written text, given
that the manuscript tradition available to us is separated in time from the original community by
several hundred years (personal communication with author).

93



By his allusion to Deuteronomy 15 in both the anointing of Jesus and the libera-
tion of the Bent-Over Woman, I believe Luke is inviting his readers to hold these two
women together in their minds—but why? Here is where Luke’s redaction of the Lord’s
Prayer provides a further interpretive key. The Lord’s Prayer falls approximately half-
way between the two women stories in Luke’s narrative structure. It is considered by
most scholars to be in the Q material shared by Luke and Matthew, although there are
significant differences between the two versions.'?> One important difference, clearly
due to the interests of each gospel writer, is the narrative setting of the prayer: in Mat-
thew’s gospel the prayer is presented as part of Jesus’ teaching to the crowds during the
Sermon on the Mount (Matt 6:7-13), while in Luke it is the disciples who have asked him
to teach them to pray “as John taught his disciples” (Luke 11:1). Matthew’s version is
also longer, including one additional petition (Matt 6:10b) and adding a secondary
clause to another (Matt 6:13b). But the petition that particularly concerns us is the peti-
tion related to forgiveness. Matthew records it as: “Forgive us our debts, as we also have
forgiven our debtors” (Matt 6:12). Luke, however, says, “Forgive us our sins, for we
ourselves forgive everyone who is indebted to us” (Luke 11:4ab). In contrast to much of
the rest of the Q material, in this instance it seems as though it is Matthew who retains

the more original version and Luke who has redacted both clauses of the petition to

152 See John S. Kloppenborg, Q Parallels: Synopsis, Critical Notes and Concordance, (Sonoma,
Calif.: Polebridge, 1988), 84, for a list of scholarly positions on whether it should be included in Q.
See also the non-gospel parallels in Ibid., 83. Interestingly, Kloppenborg doesn’t discuss Mark
11:25, “Whenever you stand praying, forgive, if you have anything against anyone; so that your
Father in heaven may also forgive you your trespasses” (NRSV), which seems to have as much
claim to be a parallel as the Apocryphon of James passage, which is linked to the petition not to be
tempted by the evil one. That would, of course, raise questions about the Q provenance of the

prayer.
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serve his literary and theological purposes.’® Here are the two versions of the prayer

from Luke and Matthew:

Table 1: The Lord's Prayer in Luke and Matthew

Luke

Matthew

(Luke 11:2) And he said to them, "When
you pray, say: "Father, hallowed be your
name. Your kingdom come.

(Luke 11:3) Give us each day our daily
bread,

(Luke 11:4) and forgive us our sins, for we
ourselves forgive everyone who is in-
debted to us. And lead us not into tempta-
tion."

(Matt 6:9) Pray then like this: "Our Father
in heaven, hallowed be your name. (10a)
Your kingdom come, (10b) your will be
done, on earth as it is in heaven.

(Matt 6:11) Give us this day our daily
bread,

(Matt 6:12) and forgive us our debts, as we
also have forgiven our debtors. (13a) And
lead us not into temptation, (13b)but de-
liver us from evil.

Hal Taussig suggests that in the first clause of the petition about forgiveness,

Luke is speaking about sins “in general.”!* My contention, however, is that Luke re-

works the language about debts specifically to refer to sins as he has presented them in

the anointing story —sins linked to financial dealings through the parable about debtors

in Luke 7:41-42, and therefore reminiscent of both the “great sin” of not forgiving debts

in the Sabbatical Year in Deuteronomy 15:9 and the guilt offering in Leviticus 6. Luke

153Hal Taussig, Jesus Before God: The Prayer Life of the Historical Jesus, (Santa Rosa, Calif.:

Polebridge Press, 1999), 63.
154 Tpid., 89.




may thus expect his hearers to remember the woman who anoints Jesus when they reach
this passage about how Jesus’ disciples are expected to pray.'” Luke maintains the ref-
erence to debts in the second half of the petition from his Q source, but changes the nu-
ances of the language. This change makes a strong allusion to Deuteronomy 15, for one
was expected in the Sabbatical Year to forgive the debts of all those who still had out-
standing debts owed to one—as well as to release those who had sold themselves into
slavery to pay off their debts. Luke is setting the stage for his hearers to remember the
prayer —and the anointing—when they reach the story about the Bent-Over Woman.
With the two women stories held together by the prayer—a prayer set up narratively by
Luke specifically for Jesus’ disciples to pray —Deuteronomy 15 as a whole becomes avail-
able to the community (of disciples) as the model for how they should organize their life

together.

We have seen that Luke cleverly links the association of debts and sins in his re-
vision of the anointing; he uses that association to expand the “neighbor” to whom the
commandment in Deuteronomy 15 applies by way of the parable of the Good Samaritan.
The Bent-Over Woman helps to expand the concept of neighbor beyond even Samari-
tans, however; Jesus’ argument in the story using the strategy of arguing from the lesser

to the greater has reminded his hearers that the range of persons who are obligated by

155 Interestingly, when the community reaches the story of Zacchaeus later in the gospel,
his actions in response to Jesus’ visit will more than fulfill the provisions of the guilt offering, just
as the community of Acts 4 will more than fulfill the provisions of Deuteronomy 15.
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the commandment to keep Sabbath rest includes the “resident alien in your towns” (Ex
20:10b//Deut 5:14b). Luke thus sets the stage for the blessing of Deuteronomy 15 to fall
upon the community in Acts that is made up of those who have responded affirmatively
to Jesus’ witnesses, not only in Jerusalem, but “in all Judea and Samaria, and to the ends

of the earth” (Acts 1:8b).

Deuteronomy 15 specifies that the entire commandment must be kept in order for
the blessing to be received; to make the passage truly look like their life together, there-
fore, Luke’s community must be seen to both forgive debts and release slaves. Acts 4:32-

35 says:

Now the whole group of those who believed were of one heart and soul, and no
one claimed private ownership of any possessions, but everything they owned
was held in common. With great power the apostles gave their testimony to the
resurrection of the Lord Jesus, and great grace was upon them all. There was not
a needy person among them, for as many as owned lands or houses sold them
and brought the proceeds of what was sold. They laid it at the apostles’ feet, and
it was distributed to each as any had need.

Luke’s portrayal of the community in Acts thus goes beyond what was expected of the
community in Deuteronomy 15; by bringing the proceeds from the sale of their posses-

sions to be distributed among the community, those with possessions prevent the possi-
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bility that persons will have to sell themselves into slavery as a way to meet their

debts.15¢

Conclusion

And so we come again to the question, what might Luke be inviting his audience
to imagine with him, as he uses their shared mythic world to deposit layers and layers of
tradition into this story of the Bent-Over Woman? To recap briefly, the setting of the
story is a Sabbath day, on which Jesus” words and actions are questioned by someone in
authority. Jesus” words and actions, which engage the woman directly, “enflesh” the
prophecies from Isaiah he said had been fulfilled in the synagogue in Nazareth, and the-
reby invite the audience to bring to mind the various images of liberation, economic and
social justice, and restoration which Isaiah prophesies for God’s people in the portion of

Isaiah from which these readings are drawn (Isa 55-66).

Jesus’ rebuttal to the critique of his actions draws on the Deuteronomic tradition
for observing the commandment to keep Sabbath rest, and is further strengthened by
naming the woman as a “daughter of Abraham,” clearly locating her within the cove-
nant family. In doing so, Luke brings to mind the promises that Abraham received from

God, that Abraham’s descendents would be a people, in a place of their own, and in re-

156 Luke does suggest there are dire consequences (death!) for not fulfilling the com-
mandment in his story of the husband and wife team who conspire in keeping back some of the
profits from property they had sold (Acts 5:1-11).
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lationship with this God forever. Luke further cements in place the eternal nature of
these promises by linking the woman’s transformation to the throne of David’s descen-
dents, which God has promised to “establish” forever. And then Luke links this woman
to a number of other passages in his first volume as well as in his second volume
through the Sabbatical Year legislation of Deuteronomy 15, thereby prefiguring in her
story how he will describe the post-Pentecost community of believers in this same Jesus
of Nazareth. Whew! No wonder the woman is bent-over, with all these traditions piled

on her back!

If, as Burton Mack suggests, myths “create a space for thinking critically about
the present state of a group’s life together,” and also “stretch the imagination and work
out theoretical questions” about a group’s identity and place in a larger world,’¥” what
might Luke’s manipulation of his group’s mythic world suggest about the issues his
group is concerned with? How might he be using this woman to “think with” his com-
munity about who Jesus is, and who they are, just as Mark seems to use the Syro-

Phoenician Woman?

Jesus’ role seems to be established as the “prophet like Moses” (or perhaps the
one who is even greater?) in that his words and deeds are congruent, and bear fruit in

the present, not in some far off distant future. He is also God’s Son, God’s chosen one, to

157 Mack, The Christian Myth, 69.
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whom one is expected to listen (Luke 3:22, 9:35, Acts 3:22); if one does not, “you will be
utterly rooted out of the people,” according to Peter, who will bring these themes to-
gether in his speech to the “Men of Israel” (Gvdpes lopanAitat) at the temple in Acts

3:11-26.

As we turn our focus to the community, it seems as if they are concerned about
their future, for both the Abraham and David traditions assert that those who can claim
descent from Abraham and David are assured of an eternal future. The themes I have
highlighted above suggest that the community may understand itself to be the manifes-
tation of God’s restoration of Israel, presumably in the wake of the destruction of the
Jerusalem temple in 70 CE, which had happened at some time in the group’s (perhaps
distant) past. The Isaiah traditions used by Luke include the notion of release from op-
pression and bondage, a notion that is further supported by the Deuteronomic Sabbath
observance and Sabbatical Year legislation that is grounded in Israel’s release from bon-
dage in Egypt. These traditions thus also suggest a concern about economic and social
justice, in which God supports—and engages in—social reversal that upsets traditional

ideologies of power.

Finally, the layering of these traditions suggest that Luke’s social group is not en-

tirely Jewish, for each tradition has somewhere in it a way in which the benefits become
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available to those who are not part of Israel, whether it is Abraham as the father of many
nations (Gen 17:5), David’s dwelling that will be re-established so that Gentiles may seek
the Lord (Amos 9:12), the tradition in Isaiah that the foreigners who keep the Sabbath
will be gathered to God’s holy mountain (Isa 56:6-7), or the requirement that “resident
aliens” be included among those who keep the Sabbath (Deut 5:14//Exod 20:10). One
might also consider here the Exodus tradition for keeping Sabbath, which is grounded in
God'’s act of creation; if God created everything, how could those outside of Israel not

receive at least some form of blessing or benefit from their Creator?

I leave these possibilities in the air for now, as we turn in the next chapter to con-
sider the topography of Luke’s Society World. We will return to their consideration in
Chapter 4, as we consider the findings not only of this chapter, but of our exploration of

Luke’s Society and Culture Worlds.
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Chapter 3: Bent-over and Bound No Longer— The Society and
Culture Worlds of the Bent-Over Woman

Every social order systematically takes advantage of the disposition of
the body and language to function as depositories of deferred thoughts
that can be triggered off at a distance in space and time by the simple
effect of re-placing the body in an overall posture which recalls the as-
sociated thoughts and feelings . . .

Pierre Bourdieul>

Introduction

In this chapter, I analyze Luke 13:10-17 by applying the society and culture
worlds of the social imagination model as Luke may have used them in writing the sto-

ry. The reader will remember that the Society World is

the “real” world in which persons live, a world shaped by institutions such as
the family, work, religions, and the role of government in everyday life, as well
as patterns of activity such as the society’s economic and justice systems. It is the
world in which people behave as we expect them to behave, in which our institu-
tions work without our having to think about it, and in which we know how

others will expect us to behave.'®

The Culture World, as the reader will recall,

comprises all the ways in which a given people “bends nature to [its] will.”1¢0

Among these activities are: language, art, values, ideals, ideologies, notions of

158 Pierre Bourdieu, The Logic of Practice, 69
159See Chapter 1, supra 58.
160 Berger, The Sacred Canopy, 6.
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what is “right” and what is “wrong,” what constitutes good taste, civility, and
proper gender roles, as well as more tangible things such as the plan of cities
and how houses and furniture are designed and used. These activities combine
in the culture world to create a system of symbols that encompass the deepest

held values and beliefs of a given society.!¢!

In addition to the two worlds that will serve as our focusing lens, two authorities

come into play, experience and reason. You will recall that experience “bridges the gap

between how the community imagines itself as distinct from the larger social world in

which it is embedded, and the requirements and expectations that the larger society

places on all its citizens,”12 while reason

suggests that we make judgments about the reasonableness of our cultural val-
ues held up against our social experience. . . . it also suggests that we use delib-
eration and argumentation to persuade one another that our ideas about how the
world works make sense. Based on these reflections we make together, we adjust
the contours of either our cultural world or our social world when we face in-

congruity between the two worlds.!¢?

Among the social institutions which seem to be in view in the story of the Bent-Over

Woman, and that I will be exploring in this chapter are: the woman’s physical condition

in light of first century C.E. notions of healthcare, her status as a slave and the socio-

cultural system within which slavery is embedded, and the woman’s gender, especially

the social implications of female slavery and “daughterhood.”

161See Chapter 1, supra, 59.
162]bid., 62-63.
163]bid., 63.
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The Physical Condition of the Bent-Over Woman

Virtually all commentators on the passage understand it to be some sort of heal-
ing story, although they also acknowledge that it doesn’t fit any of the typical form cate-
gories identified by biblical scholars for healing—or miracle—stories.!®* However, the
woman’s physical condition is clearly important; it is what brings her to Jesus” notice,
and his transformation of her physical condition serves as the catalyst for the discussion
between Jesus and the synagogue leader. To add to the complexity of the story, Luke’s
description of her condition and her transformation are quite unusual; as I discussed in
the previous chapter, for example, rather than healing or curing her, Jesus liberates her
(amoAUw), while the word used to describe her transformation (avopfoc) used else-
where in the biblical tradition points primarily to God’s actions on behalf of Israel’s sal-

vation, rather than in relationship to healing.

To explore the woman'’s physical condition I use two different theoretical lenses
in this chapter. The first is a medical anthropology model developed by John J. Pilch.!¢>
The second is a physiognomic lens used by Mikeal C. Parsons.'® Before turning to the

consideration of the woman’s condition in light of these lenses, however, it may be help-

164 See my discussion of the form of the story in Chapter 2.

15Pjlch, Healing in the New Testament.

166 Parsons, Body and Character in Luke and Acts. In the next chapter I will explore one
more aspect of the woman's physical condition using the theoretical lens provided by disabilities
studies, to examine the narrative function of the woman’s physical condition as a “narrative pros-
thesis” in literature, as developed by David T. Mitchell and Sharon L. Snyder, Narrative Prosthesis:
Disability and the Dependencies of Discourse, (Ann Arbor, Mich: The University of Michigan Press,
2000).
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ful to review how Luke describes her condition. Luke describes the woman as having
had “a spirit of weakness” (Tveupo aoBevelas) for eighteen years; while we have no
sense from the text of the woman’s age when she encounters Jesus, there is no indication
that this is a condition she has had from birth. Martha Lynn Edwards notes that
aoBeveia is used in the Hippocratic Corpus as a general term for sickness, as well as hav-
ing a more specific usage as a wasting disease. 1’ This is the only time in Luke (or any-
where in the gospel corpus) that the person is described as having a “spirit” of weak-
ness, although the term aoBeveia is also used by Luke to describe one of the conditions
from which the women who accompany Jesus and the twelve had been healed by Jesus
in Luke 8:1-3.168 In all, Luke uses acBevelar or one of its cognates eight times in the gos-
pel and seven times in Acts, each using the connotation Edwards finds in the Hippo-
cratic Corpus—general sickness or disease, but without any sense of uncleanness or evil
attached to it.’®* This immediately sets this “exorcism” apart as something other than the
norm for Luke, since in all the other healing stories involving spirit possession, the spir-

its are identified as either unclean or evil.1”?

167 Martha Lynn Edwards, “Physical Disability in the Ancient Greek World,” (Ph.D. Dis-
sertation, University of Minnesota, 1995), 15-16.

168 Turid Karlsen Seim suggests that the construction in Luke 8:2 should be read as a par-
allel construction, making the literal translation “spirits of evil and (spirits) of weaknesses.” Seim,
Double Vision, 41-42.

169 Here are the verses in which some form of the term is used in the gospel: Luke 4:40,
5:15, 7:10 (disputed MSS tradition), 8:2; 9:2; 10:9; and 13:11, 12. It is interesting to note that, after
using it twice in the same pericope in our story, Luke doesn’t use any form of aoBevela again in
the gospel. In Acts, some form of the term is used in Acts 4:9; 5:15,16; 9:37; 19:12; 20:35; and 28:9.

170] stress this point because a number of persons have argued with me that since Satan is
described as the woman’s captor later in the passage, this must be either an evil or unclean spirit.
However, Luke seems to be very careful not to use this language in describing the spirit affecting
the woman, therefore suggesting that he has some other intent in mind. I think this is one more
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In using only this connotation of “general sickness” when he uses a form of
aobeveia, Luke seems to be different from other New Testament authors who use the
term metaphorically to indicate moral failing, or in reference to weakness in the face of
power. In John, the term is used in three stories: in the healing of the man who had been
ill for 38 years (John 5:1-9), to describe the ill persons whom the multitudes had seen Je-
sus working his signs on (John 6:2), and to describe Lazarus’s condition in John 11; in all
these instances the connotation seems to be a general sickness, rather than moral failing
or powerlessness, similar to Luke’s usage. In Mark and Matthew, however, oobevela is
used in two ways: with this sense of general sickness (Mark 6:56; Matt 10:8, and the last
judgment parable in Matt 25:31-46), but also with the connotation of weakness in line
with moral failings that prevent persons from doing what they know they ought to do,
as in the parallel stories of the Passion Week scene in Gethsemane (Mark 14:38//Matthew
26:41): “the spirit is willing but the flesh is weak (&ofevr)s).” Luke has eliminated this
statement from his version of the scene at Gethsemane as he finds it in his Markan
source (Luke 22:39-46//Mark 14:32-50), suggesting that he does not want his audience to

have this notion of moral failing in mind when he uses the term in his gospel.'”!

item in the list of reasons this passage should be seen as different from the typical genres with
which it is associated.

1710ne could argue that Luke’s use of a form of aofeveio in Acts 20:35 is within this range
of meaning, however. In Paul’s farewell speech to the elders in Ephesus he says, “You know for
yourselves that I worked with my own hands to support myself and my companions. In all this I
have given you an example that by such work we must support the weak (acBevouvtcov), re-
membering the words of the Lord Jesus, for he himself said, ‘It is more blessed to give than to
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It is also important to note that in the other exorcisms he describes throughout
the gospel, Luke is quite specific in stating that the spirit possessing the person is either
evil or unclean, which he does not do here. Instead, here he describes the impact of the
spirit of weakness upon the woman: she is bent over (cuykUmTouoa) and is, literally,
without the power (un Suvaugvn) to straighten herself fully (avokuyal els To mov—
Tehés).”2 Her condition—the bowing down or being bent-over (ouykumTw) —is de-
scribed with a word used only here in the New Testament. However, it is used in three
places in the Septuagint: it refers to the wicked being bowed down by evil in Sirach
twice, while in Job it refers to a gesture of humility by someone accused of wicked-
ness.!” We will explore the implications of this cultural usage in more detail below when
we consider the physiognomic methods of analysis. First, however, we turn to the med-

ical anthropology model, to see what insights we can gain about the Bent-Over Woman.

receive.”” (Acts 20:34-35). This is the only time that Luke does not use the term clearly in the con-
text of naming persons who are ill in a general sense. However, this may be a stylistic choice be-
cause of his use of the technique of eéBcomolia (speech-in-character) to create an address by Paul
that would ring true to Luke’s audience if they were familiar with Paul’s writings; Paul generally
uses the semantic meaning of aoBevela as either weakness in the face of power or moral weakness
in his correspondence (see, e.g. 1 Thes 5:14; Gal 4:9; 1 Cor 1:25, 27, etc.).

172M. Dennis Hamm notes that avokuis is generally used in relation to salvation.
Hamm, “Freeing,”33.

173The usages are: Sir 12:11 and 19:26, and Job 9:27.
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The Physical Condition of the Bent-Over Woman: Medical Anthro-
pology

Pilch’s goal in developing his model is to enable twenty-first century persons liv-
ing in the United States —especially biblical scholars—to engage the healing texts in the
New Testament in a way that maintains the cultural integrity of the experience of first
century persons who received healing from Jesus.'” To do so, he identifies values orien-
tation, understanding the healthcare system, and taxonomies of healing as key elements
in successfully negotiating the twenty centuries between Jesus” day and our own. Thus,
disease that can be “cured” is a twenty-first century notion; illness that can be made
meaningful is a first century notion, for example."”> To create a cross-cultural model that
can span the differing values orientation between the Mediterranean culture of the New
Testament and our day, he uses a model developed by Florence R. Kluckhohn and Fred

L. Strodtbeck, which is based on three assumptions:

1) There are only a limited number of common human problems for
which all peoples in all places must find a solution.

2) Possible solutions are neither limitless nor random; there are three.

3) All solutions, including their varieties and variants, are present in

varying degrees within the total cultural structure of every society.!7

174 Pilch, Healing, xi-xiii, and passim.
175 Ibid., 13-14. One can, of course, argue that healing as meaning-making happens in our

time as well, as he does in several places.
176 Tbid., 3.
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Pilch then lays out the problems and their solutions in the following matrix, noting that
modern Western values tend to emphasize the far right-hand column, while first century

Mediterranean values tend to fall within the two left columns:!””

Table 2: Human Problems and their Solutions

PROBLEM RANGE OF SOLUTIONS

Principal Mode of Hu- | Being Being-in-becoming Doing
man Activity

Interpersonal Collateral Lineal Individual
Relationships

Time Orientation Present Past Future
Relationships of Be subject to it Live in harmony with | Master it
Humans to Nature it

View of Human Mixture of Good | Evil Good
Nature and Evil

Pilch suggests that the New Testament idea of health thus emphasizes the following

values:

1) being and/or becoming (i.e., states), not doing (activity)

2) collateral and lineal relationships, not individualism
3) present and past time orientation, not the future
4) the uncontrollable factor of nature, not its manipulation or mastery

5) human nature as both good and bad, not neutral or correctable.'”®

Pilch then moves on to consider the healthcare system at work in the first cen-

tury. AsInoted in Chapter 1, he suggests that a good definition for “health” in the first

century is that offered by the World Health Organization in our day: a “state of com-

177 1bid., 4.
178 Ibid., 12.
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plete physical, mental, and social well-being and not merely the absence of disease and
infirmity.”'” He further suggests that there are five elements at work in any society’s
healthcare system: 1) a cultural hierarchy of health values; 2) how the experience of ill-
ness is conceptualized; 3) how illness is responded to, based on labeling, classifying, and
explaining it; 4) healing activities; and 5) the potential outcomes for any form of illness,

up to, and including, death.!®

Of particular importance is the role of the healer and her or his interaction with
the person who is ill and the social system in which that person is embedded. The healer
helps the person who is ill make sense of her or his illness by helping to interpret it in
light of the culture’s health values, by labeling, classifying, and naming it correctly, by
engaging in healing activities, and by supporting potential outcomes. By linking the per-
son’s experience of illness to her or his society’s cultural understanding of illness and

health, the healer engages in symbolic healing.!8!

Let us pause here to think about the Bent-Over Woman story in light of these
analytical models from medical anthropology. Let us focus first on the set of human

problems and their solutions as defined by Pilch. Pilch has suggested that in the first

179 Ibid., 24. He also notes that this definition is not happily accepted by Western practi-
tioners, since it describes health as a “state” of being. It does accord with my definition of health
presented in Chapter 1, based on the biblical understanding of “shalom.”

180 Ibid., 27-28.

181 Ibid., 32.
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century, the principal mode of human activity would be a state of being. He notes, for
example, that people are blind, or deaf, or lame, or have a flow of blood that will not
stop, rather than experiencing a “loss of function,” as we might describe it today.!s?
However, Luke does not describe the woman simply as “bent-over”; he goes on to give
the consequences of that bent-overness: “she was unable to straighten herself fully”
(v.11b). Unlike other healings in the gospel, here the woman’s inability to function be-
comes a component of the encounter with Jesus; '8 after his interaction with her, “im-
mediately she was made straight” (Tapoxpnua avepbuddn), enabling her to praise God
(v.13)—an activity which she had been unable to do for 18 years. As I will discuss below,
this is not a typically gendered response, in contrast to Simon’s mother-in-law, for ex-
ample, who, upon being healed, also “immediately” rises up (TopopTnUO GVOOTAOX)

and serves his guests.!5

The second problem identified in the values matrix is interpersonal relations;
Pilch has suggested that the typical way of relating in the first century is collateral, with
lineal (i.e., hierarchical) relationships as a secondary mode. As with the woman with the
hemorrhage in Luke 8:43-48, this woman has no name, and apparently no family struc-

ture of which she is a part. She does seem to be a part of the community that participates

182 Tbid., 12. See also the discussion on 112-113.

183 One could argue that the Gerasene demoniac (Luke 8:26-39) is unable to function as
well (at least within the community), in that he “wears no clothes” and lives “not in a house but
among the tombs” (v.27).

184 Pilch, Healing, 8.
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in this particular synagogue, however, in that she appears to have come to attend the
meeting with the guest teacher —although not with the intent to be healed, as was the
case with the woman with the hemorrhage. However, Jesus will embed both women in a
kinship structure by calling them “daughter,” and in the case of the Bent-Over Woman
will specify that she is, without question, part of the covenant family by calling her

“Daughter of Abraham.”18

The third problem in the values matrix is the last that seems to be operative in
our story, which addresses time orientation. Pilch has suggested that the first century
orientation would be to the present, or possibly to the past for those who have a lineal
sense of relationships, in that what happened in the past establishes status in the pre-
sent.8¢ The verb that Jesus uses to describe the woman'’s transformation (amoAeAuoat) is
a perfect form of amoAw. As I discussed in Chapter 2, in New Testament Greek, the
perfect form of the verb indicates that an event was accomplished in the past, with re-
sults existing in the present. Jesus thus says to the woman that she was already set free
(perhaps when he said the prophecy in Isaiah had been fulfilled in the Nazareth syna-
gogue?), but that her liberation continues in the present, which accords with Pilch’s time
orientation. However, the verb used to describe her straightening, avopfoc, alludes to

the establishment of the throne of David’s descendents forever, as well as other refer-

185 As I will discuss below in the section on slavery, naming her a daughter of Abraham is
a significant transformation of her social status, since as a slave her social connections to a family
or a people would not exist.

186 Pilch, Healing, 10.
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ences in the Septuagint to Israel’s anticipated salvation and restoration, giving the
woman’s experience an element of the future as well. Certainly, the companion moment
when the verb is used again by Luke —in Acts 15 at the Jerusalem Conference—is still in

the future, not to mention on the other side of the resurrection.!®”

The reference to Jesus” description of what has happened to the woman is a per-
fect segue into the healthcare system model described above; Jesus is the one who will
re-conceptualize, label, re-classify, and explain the woman’s condition—not as an illness,
but as a condition of bondage and captivity. By naming her condition “correctly,” he
stands on its head the way in which the synagogue leader, the people—and, potentially,
the woman herself —understand the woman'’s condition. He does so by “activating the
symbolic connections” to their shared mythic world!®—the world that is conjured by the
setting of the situation—the Sabbath day. And, as I have argued in detail in Chapter 2,
this re-conceptualizing of the woman’s condition from illness to bondage is supported
by Luke in virtually every detail of the pericope—from Jesus’ direct address to the af-
flicted person rather than the spirit (who is not identified as either unclean or evil), to
the verb of transformation, to the rationale given for “working” on the Sabbath. As I will

argue in more detail in the next chapter, the woman herself seems to be a metaphor for

187As I noted in Chapter 2, Seim does not see a strong linkage between the use of
avopBow in Luke 13:13 and Acts 15:16. See Chapter 2, supra, n. 143. See also Hamm, “Freeing,” 28,
33.

188 Pilch, Healing, 32-34.
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the people’s own past epic history of freedom from bondage, and their hope for freedom

yet to come.

Pilch has one more set of models that may prove useful in illuminating our story:
taxonomies of illness. He identifies three that he sees functioning in Luke-Acts: spirit
involvement, symbolic body zones, and purity/impurity.'’®® The taxonomy of pu-
rity/impurity helps us to see that Luke has constructed this story differently from the
other healing stories involving a spirit; as I have argued above, there is no indication
that the spirit is either unclean or evil, even though Satan is named in the pericope. Sa-
tan’s function, it seems, is not designed to indicate that the woman is somehow “un-
clean,” but rather to change her status from one who is ill to one who is enslaved. I will
discuss the woman as a slave in more detail below, while considering the implications of

Luke’s use of Satan in this pericope in Chapter 4.

Clearly the story of the Bent-Over Woman fits into the taxonomy of spirit in-
volvement. However, as I have discussed above and in Chapter 2, it is unlike all the
other spirit-involved healings in Luke: as I have just noted, it is not an evil or unclean
spirit, but a spirit of weakness; Jesus does not address the spirit but the afflicted person

during the encounter; the spirit is therefore not rebuked or cast out, as is the case in the

189]bid., 103-112.
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other spirit-involved healings in the gospel of Luke. This taxonomy thus helps us to see
that Luke apparently intends for his audience to understand something different in re-

gards to this story.

The final taxonomy Pilch identifies in relationship to healing in Luke-Acts is the
taxonomy of symbolic body zones. He identifies three symbolic zones that function in
healings in the first century: heart-eyes, which affect “emotion-fused thought”; mouth-
ears, affecting “self-expressive speech”; and hands-feet, affecting “purposeful action.”!*
Pilch argues that all of the healings involving women in Luke (and Acts) are affected in

the hands-feet zone:

All of the women healed in Luke’s Gospel, then, were healed in the symbolic
body zone of hands-feet, the zone of purposeful activity. According to the Luck-
hohn-Strodtbeck model . . . the primary value orientation for women in ancient
Mediterranean culture is purposeful activity. Illness impeded these women from
pursuing their dominant cultural orientation. Healing restores them to that ca-
pacity. !

What Pilch misses in his observation that “the bent woman is freed from a spirit of in-
firmity . . . and is able to stand up straight again, suggesting yet another healing in the
hands-feet zone”'*? is that what is restored is her ability to engage in self-expressive

speech by praising God in the public assembly —a mouth-ears function. Unlike Simon

190 Ibid., 107.
1 Tbid., 109. There are only two healings of women in Acts: the raising of Tabi-
tha/Dorcas from the dead in Acts 9:36-43, and the exorcism of the slave girl in Acts 16:16-24. In-

terestingly, this gives both Peter and Paul the opportunity to heal a woman.
192 Ibid.
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Peter’s mother-in-law, who immediately begins to serve her guests once she is restored
to good health (a purposeful activity that is culturally appropriate and expected for
women), the (formerly) Bent-Over Woman engages in behavior that may well be seen as

culturally inappropriate for women: public speech in the synagogue.'*?

All of these insights from medical anthropology serve to heighten the unusual
nature of this story in Luke. Just as we found in applying traditional historical-critical
methods in Chapter 2, in applying these social-scientific methods here we are confronted
with the inescapable conclusion that Luke seems to be intending something different
with this story, given how it deviates from the norm. Let us turn now to consider the
story through the lens of physiognomy, to see what insights this ancient science might

give us.

The Physical Condition of the Bent-Over Woman: Physiognomy

I turn now to Mikeal C. Parsons’ exploration of physiognomic categories in

Luke-Acts, to shed additional light on the woman’s condition. Parsons notes that

from Homer through at least the third century CE, physical descriptions of char-
acters in epic, history, drama, and fiction, as well as in medical writings, were

193 | will discuss this possibility in more detail in Chapter 4 when I explore the Commu-
nal World Luke may be addressing. For a thorough discussion of the healing of Simon Peter’s
mother-in-law, see Seim, Double Message, 57-62.
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used by writers to explain the character’s actions. The physiognomic conscious-
ness that developed permeated the Greco-Roman thought world.™*

Parsons highlights three types of physiognomic analysis that were in use by the third
century BCE: the anatomical method, the zoological method, and the ethnographic me-

thod.'s In the anatomical method, according to Parsons,

the physiognomist looks at a facial feature (e.g., the scowl or furrowed brow)
and identifies its corresponding emotion. Whenever the expression is subse-
quently observed on a different person, the corresponding character trait can be
inferred.!

The zoological method is based on the assumption that animals are incapable of hiding
their inner moral character; therefore, if one can observe physical features in human be-
ings that are similar to those of a given animal, then one may infer that the characteris-
tics associated with that animal (e.g., cunning foxes, timid deer, courageous lions) are

characteristics shared by the person who looks like that animal.'*”

The third method, the ethnographic method, applies the same process as the zoo-
logical method, but between races of people. The body of the Roman male citizen, for
example, was considered normative: “races or ethnic groups exhibiting real or presumed

deviations from that body type would be subject to denigration.”**® There was also an

94Parsons, Body and Character, 17.
195 Tbid., 22-23.

19 Ibid., 23.

197 Ibid.

198 Ibid., 25.
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association between the geographical location of a people and their character, so that

Hippocrates could write, for example,

Inhabitants of a region which is mountainous, rugged, high and (not) watered,
where the changes of season exhibit sharp contrasts are likely to be of big phy-
sique, with a nature well adapted for endurance and courage, and such possess
not a little wildness and ferocity. The inhabitants of hollow regions that are mea-
dowy, stifling, with more hot than cold winds, and where the water is hot, will
be neither tall nor well made, but inclined to be broad, fleshy, and dark-haired;
they are dark rather than fair, less subject to phlegm than to bile. Similarly brav-
ery and endurance are not by nature part of their character, but the imposition of
law can produce them artificially."

These physiognomic methods were particularly useful in rhetoric, according to Parsons;
he notes that the ability of an orator to make connections between the physical character-
istics of the subject of a speech and that person’s inner nature was a skill greatly to be
desired, and quotes a lengthy passage from a speech of Cicero’s against L. Calpurnius
Piso Cassionius as an example. Among the connections Cicero makes between Piso’s

physical and inner features include:

We were not deceived by your slavish complexion, your hairy cheeks, and your
discolored teeth; it was your eyes, eyebrows, forehead, in a word, your whole
countenance, which is a kind of silent speech of the mind that pushed your fel-
low-men into delusion.?

Parsons suggests that the anatomical and zoological methods are helpful in de-
riving deeper insight as we consider Luke and Acts. He notes that Luke uses animal

metaphors in several places, for example, “you brood of vipers” (Luke 3:7), Herod “the

199 Cited ibid., 24.
200 Cited ibid., 27.
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Fox” (Luke 13:32), and Jesus” exhortation to go out as “sheep among wolves” (Luke
10:3). In the ears of an audience steeped in physiognomic ways of conceptualizing the
inner character of people, these references would add another layer of interpretive
power to Luke’s message, according to Parsons.?! Parsons sees Luke’s use of physiog-
nomic categories as being particularly important to the theme of the community’s par-

ticipation in the Abrahamic covenant. He notes,

the two characters to whom Luke assigns the titles of daughter and son of Abra-
ham [the Bent-Over Woman and Zacchaeus] are, by physiognomic standards, in-
ferior human beings. Yet they are children of Abraham. Despite their outward
appearance, positive moral character is either revealed (in the case of the bent-
over woman) or produced (in the case of Zacchaeus) through an encounter with
Jesus.202

Let us turn to look more closely at the Bent-Over Woman pericope, in light of these phy-

siognomic methods.?®

You will recall that the word chosen by Luke to describe the woman’s “bent-
overness” is ouykuTTe, which, as I noted above, is only used here in the NT, and three

times in the LXX.2 In one of these passages, Sirach suggests:

A person is known by his appearance,

201 Tbid., see Parsons” discussion of each of these metaphors in 67-76.

202 [bid., 82.

203 Parsons notes, as I have done, that the story of the Bent-Over Woman has been largely
ignored. See his listing of the recent work on the pericope on pp. 83-85.

204Parsons engages only in an analysis of Luke’s use of the “spirit of acBevelas” in this
pericope (p. 86). His analysis would have been supported more strongly if he had explored some
of the other terms used by Luke, such as ouykUmTe.
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And a sensible person is known when first met,
face to face.
A person’s attire and hearty laughter,
And the way he walks, shows what he is.
(Sir 19:29-30; emphasis added)

The implication in Sirach is that one’s appearance is representative of one’s inner charac-
ter.®> Pseudo-Aristotle, writing at about the same time as Ben Sira suggests: “Those in
whom the back is very bent with the shoulders driven into the chest are of evil disposi-
tion; this is appropriate, because the parts in front which should be visible disappear.”2%
Six centuries later, the physiognomist Adamantios will agree: “He who has a hunchback
and whose shoulders are bent in the direction of his breast is malicious and a sor-
cerer.”?” Clearly there is a cultural understanding, over a long period of time, that bent
backs are to be equated with an evil or wicked character. Furthermore, as Parsons ar-
gues, the physiognomic tractates make a connection between weak backs and weak cha-
racter, and that this is specifically a gendered construction: men have strong backs and
are of strong character; women are, by definition, weaker, and therefore have weaker

character.208

205 Page Dubois notes a similar understanding in Aristotle’s Politics and by Socrates in
Xenophon's Memorabilia. See Page Dubois, Slaves and other Objects, (Chicago: The University of
Chicago Press, 2008), 6 and n. 13.

206 Cited in Parsons, Body and Character, 85.

207Cited in Robert Garland, Eye of the Beholder: Deformity and Disability in the Graeco-Roman
World (Ithaca, N.Y.: Cornell University Press, 1995), 117.

208 Parsons, Body and Character, 85. As 1 will discuss below, free men have strong backs;
enslaved men are weak (even if they are “brawny”). See the discussion on slave bodies in Jennifer
A. Glancy, Slavery in Early Christianity (New York: Oxford University Press, 2002) and J. Albert
Harrill, Slaves in the New Testament, (Minneapolis: Augsburg Fortress, 2006), 35-57.
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Furthermore, as one whose physical condition is described by a word that seems
to be used culturally with a connotation of wickedness, Luke’s audience initially may
understand the woman’s physical condition as a “moral” disability, especially since her
disability does not fall into the traditional biblical categories of blindness, deafness, or
lameness.?” Judith Abrams notes, “Israel is sometimes characterized metaphorically as a
person with a disability. Here, the use of one gestalt to explain another is obvious: mor-
al disability is equated with physical disability. Israel is conceived of as a body, a per-
son; and her immorality is symbolized by various physical disabilities.”?® However, in
this story the Lukan Jesus will reject the view that this woman’s physical disability is
equated to moral disability by describing her as “bound” by Satan. Her condition is not
the result of being punished for sins she has committed or for a violation of purity laws;
rather she has been bound and taken captive. By shifting the terms, Jesus erases the
woman’s disability, and reframes her condition as that of slave; he releases her (amoAucw)

from captivity rather than healing her of a sickness.?!! In doing so, Jesus makes real his

209] recognize that this observation seems to contradict my insistence above that Luke is
seeking to counteract the cultural understanding of evilness by his careful use of Gofeveia
throughout the gospel. Parsons notes that Luke’s use of “spirit” is also likely to suggest an inner
moral problem in physiognomic terms. Ibid., 86.

210 Abrams, Judaism and Disability, 76. She also notes that, in addition to Israel being per-
sonified as an individual body that is disabled (often female), disabled individuals, for example
Tobit, sometimes stand in for collective Israel. I believe that Luke is using this woman to stand in
for the collective community that gathers in Jesus’ name. I will discuss this possibility in much
more detail in Chapter 4.

211Robert C. Tannehill offers a broad definition for adeois, “release,” that includes heal-
ing. Interestingly, he doesn’t discuss why Luke might have chosen to use different terms in the
story of the Bent-over Woman, simply grouping it in the several stories in which Jesus responds
to the oppressed and excluded. Robert C. Tannehill, The Narrative Unity of Luke-Acts: A Literary
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contention in the Nazareth synagogue that his mission is to release those who are op-
pressed. Luke thus characterizes Jesus as a prophet whose words are backed up by

deeds.212

Parsons makes one other physiognomic observation about the Bent-Over woman

pericope that is important to address here. He comments,

Interpreters have long wondered about the choice of [the ox and the donkey] to
contrast with the bent woman. They are domestic animals, thus providing a way
for Jesus to show that his opponents care more for livestock than for a fellow
human, but is there any other point of contact? The zoological method of the
physiognomic handbooks sheds some light here as well . . . . To an audience fa-
miliar with [negative] characterizations [of these animals], the message of the
Lukan Jesus would be clear. Not only are Jesus’ opponents more willing to aid
an animal than a woman, but they are also more willing to aid those animals
who symbolize such negative traits as cowardice, sluggishness, stupidity, lazi-
ness, or insolence than to help a daughter of Abraham whose status is masked,
not reflected, by her physical condition.??

While it may be the case that these physiognomic characterizations of dullness and stu-
pidity would be in the back of Luke’s audience’s mind as they heard this story, I think it

is much more likely, as I have argued in Chapter 2, that Luke is here referencing the

Interpretation, Volume 1: The Gospel according to Luke (Minneapolis: Fortress Press, 1986 [1991]),
103-139. Parsons falls into a similar trap; he describes the woman’s condition as a “physical ma-
nifestation of a satanic possession” (Parsons, Body and Character, 86). Both Tannehill and Parsons
(along with most other commentators) seem unable to see this story as anything other than a
healing story, no matter how odd or different it may be.

212 See my discussion of Jesus as prophet in Chapter 2, supra, 101-102. In this instance, I
would agree with Seim that the experience of the woman in this pericope does indeed concretize
the prophetic claims Jesus makes in the Nazareth story. As I discussed in Chapter 2, it seems to
me that the two stories share a thematic literary connection.

23Parsons, Body and Character, 88-89.
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Deuteronomic rationale for observing the Sabbath, since among those who are to be set
free to rest on the Sabbath are specifically the ox and donkey (Deut 5:14). The setting of
the story on the Sabbath; the argument with the synagogue leader about what one is ob-
ligated to do on the Sabbath, in which Jesus counteracts the leader’s emphasis on the
Exodus rationale of creation and resting from work to support his challenge that Jesus’
actions constitute work; and the recasting of the woman, not as someone who is ill, but
as someone who is enslaved —all suggest that Luke expects his audience to understand
the ox and donkey in reference to the Sabbath commandment, rather than to negative
physiognomic characteristics associated with these animals.?* As we shall see below,
physiognomic considerations actually strengthen our case that the issue here is slavery
and liberation, rather than some sort of physical illness. Let us turn now to consider this
reframing of the woman’s status from ill person to slave, within the context of slavery in

the early Roman Empire.

The Bent-Over Woman as Slave and Woman

As we have seen already, the Bent-Over Woman is an ambiguous figure. The

woman’s posture and her spirit of weakness add to her ambiguity. Is she ill? Or is she a

214In Luke 14:5, the healing of the man with dropsy, Luke again uses ox, and, in many
manuscript variants, this is paired with “donkey” rather than “son.” Again, I suggest that Luke is
inviting his audience to bear in mind specifically the Deuteronomic version of the 4" command-
ment, not simply the Exodus 20 version, given that this healing also takes place on the Sabbath.
Furthermore, this implicit citation of Deut 5:14 is in accord with my proposal that Luke is using
the literary genre of the elaborated chreia, in which the citation of authorities was expected. Willi
Braun argues that Luke 14:1-6 is also an elaborated chreia; see idem, “The Use of Mediterranean
Banquet Traditions in Luke 14:1-24” (Ph.D. Dissertation, University of Toronto, 1993), 43-45.
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slave? Her posture, as we shall see below, suggests slave; her spirit of aofeveia suggests
she is ill (especially given Luke’s other usages of the term), although a “weak’ body was
thought to be indicative of a slave.?’> In declaring that she is set free, Jesus lends author-
ity to the notion that she is enslaved, but then the synagogue leader focuses on her heal-
ing. Which is it to be? I imagine the audience holds its breath, waiting to hear how the
issue and the story will resolve itself. And then we hear it: “the Lord” (o kUp1os) rather
than “Jesus” answers the synagogue leader’s challenge, and describes the woman as
having been wrongly enslaved for eighteen years. Furthermore, no longer is she socially
dead or “natally alienated” in Orlando Patterson’s phrase,?'® cut off from the familial re-
lationships that provide her with status and social position and identity; instead, she is a
daughter —and not just any daughter, but Abraham’s daughter. Just like a heroine in
one of the Greco-Roman novels, she is restored to her true place in her social world by

the intervention of Jesus in her life.2\?

215 Harrill, Slaves, 37.

216 Orlando Patterson, Slavery and Social Death: A Comparative Study (Cambridge, Mass..:
Harvard University Press, 1982), 5. Patterson suggests, “ Alienated from all ‘rights” or claims of
birth, [the slave] ceased to belong in his own right to any legitimate social order . . . . Not only
was the slave denied all claims on, and obligations to, his parents and living blood relations but,
by extension, all such claims and obligations on his more remote ancestors and on his descen-
dents. He was truly a genealogical isolate. Formally isolated in his social relations with those
who lived, he was also culturally isolated from the social heritage of his ancestors....Slaves dif-
fered from other human beings in that they were not allowed freely to integrate the experience of
their ancestors into their lives, to inform their understanding of social reality with the inherited
meanings of their natural forebears, or to anchor the living present in any conscious community
of memory” (Ibid., 5). Jesus, through his interpretation of his actions, will restore the woman’s
genealogical ties and therefore her participation in a “community of memory” —specifically that
descended from Abraham.

217 See the discussion on Greek novels in William Fitzgerald, Slavery and the Roman Liter-
ary Imagination (Roman literature and its contexts; New York: Cambridge University Press, 2000),
94-98.

124



In creating the ambiguity in this story, Luke draws on a variety of social and cul-
tural factors with which he reasonably could expect his audience to be familiar. The
medical and healthcare factors lending credence to the woman’s condition as illness I
have discussed above. Among those related to slavery are: the social system of slavery
itself, the literary conventions of slavery found in various types of Greco-Roman litera-
ture, and the way in which slavery is depicted in Judaism, especially in the Septuagint.
He could also draw on the physiognomic approach to making judgments about the
character of persons based on visible physical features. Let us turn to explore each of

these factors in more detail.

Slavery was a ubiquitous feature of the ancient world. Embedded in all facets of
life, slaves served to define what it meant to be a free citizen, especially in ancient Ath-
ens and throughout the Roman Empire.?!8 To give a sense of what this means, Richard
Horsley has identified a number of binary relationships in which elements of slavery

served to support the identity of free Greek and Roman (male) citizens:?'

218 Fitzgerald, Slavery and the Roman Literary Imagination, 1-12. See also Mary Ann Beavis,
“Ancient Slavery as an Interpretive Context for the New Testament Servant Parables with Special
Reference to the Unjust Steward (Luke 16:1-13)” JBL 111 (Spring 1992), 37-54, and Page Dubois,
Slaves and Other Objects (Chicago: The University of Chicago Press, 2008).

2%Richard A. Horsley, “The Slave Systems of Classical Antiquity and their Reluctant
Recognition by Modern Scholars,” in Allen Dwight Callahan, Richard A. Horsley, and Abraham
Smith, eds., “Slavery in Text and Interpretation,” Semeia 83/84 (Atlanta: Society of Biblical Litera-
ture, 1998), 30. Horsley is here working with Orlando Patterson’s conception of slavery as social
death, reinforced by a slave’s “outsider” status.
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Table 3: Slavery and Identity Formation

FREE (MALE) CITIZEN

SLAVE (MALE AND FEMALE)

Belonging to society Not-belonging
Free Not-free
Unavailable for: Available for:

e corporal punishment
* sex
e other types of humiliation

e corporal punishment
* sex
e other types of humiliation

With Honor

Without Honor

The economic need for slaves was directly related to the need to maintain one’s honor.

Horsley observes,

To work for a living was utterly despised. To work for another was utterly
shameful and degrading. The master’s honor was thus manifested and aug-
mented by the ownership of slaves, who had no being except as an expression or
reflection of the master’s being. Besides doing the work, slaves thus also served
the master’s psychological need to dominate—indeed, to dominate other human
beings absolutely, to the point that they were not really humans in the same

sense as the master.220

To modern eyes, especially those familiar with American slavery, ancient slavery

has often been seen as somehow different, as somehow less problematic or onerous than

slavery in the United States. Ancient slavery, as opposed to American slavery, has some-

times been seen as akin to service in British aristocratic households, especially as it is

romanticized in film and television, such as the famous PBS Masterpiece Theatre series,

220]bid., 30-31.
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Upstairs Downstairs, from the 1970s.2! Page Dubois notes that classics scholars have
been reluctant to acknowledge that the seedbed of democracy and freedom, ancient
Athens, was made possible because of the slaves who made it feasible for free citizens to
have enough leisure to engage in public activities.?> Mary Ann Beavis observed in a
1992 article in the Journal of Biblical Literature that English translators and scholars of the
New Testament were reluctant to use the term “slave” in their translations and critical
analyses, even though they knew that the Greek word Souhos, for example, inevitably
refers to a slave in Greco-Roman literature.?® In 1998, an issue of Semeia, the Society of
Biblical Literature’s experimental journal, focused on slavery, seeking to take seriously
the implications for New Testament scholarship of Orlando Patterson’s sweeping dis-
cussion of slavery as social death, but noting with some dismay that there had been
more than a decade between Patterson’s work and their own in which his insights had

been largely ignored by biblical scholars.??*

Since that issue of Semeia was released, however, there has been an explosion of
research and writing by biblical scholars on slavery in the ancient world, and its use as a

foil for the New Testament writers. In addition, other disciplines, such as classical stud-

221 For a proposal that the Pentateuch’s legal codes understand “Hebrew slaves” as in-
dentured servants similar to British indentured servants, see Paul Virgil McCracken Flesher,
Oxen, Women, or Citizens? Slaves in the System of the Mishnah (Brown Judaic Studies 143; Atlanta:
Scholars Press, 1988,), 18-21, and 18, note 19.

22 Dubois, Slaves, 6-12, passim.

223 Beavis, “ Ancient Slavery,” 37, 40.

224 Allen Dwight Callahan, Richard A. Horsley, and Abraham Smith, “Introduction: The
Slavery of New Testament Studies” in Callahan et al., Semeia 83/84, 2.
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ies, have begun to explore slavery as an embedded feature of ancient society, and to take
seriously its role in shaping the cultural heritage of our present day. There is now, there-
fore, a much more comprehensive body of research on slavery in the Hellenistic and
Roman period, against which we can compare and contrast Luke’s description of the
Bent-Over Woman, to see how he may have been invoking slavery and its various mean-

ings in the minds of his audience. 2

J. Albert Harrill’s book on slavery returns us to the physiognomic work of Pseu-
do-Aristotle as he explores Paul’s description of himself as having a weak bodily pres-
ence. Harrill’s contention is that Paul is creating an imagined persona for himself using
TpoowTtoTolia (the technique of “speech-in-character”) that draws on the literary con-
ventions of the servile flatterer.??¢ In referring to Pseudo-Aristotle’s discussion of how

appearance reflects one’s status as slave or free, Harrill notes,

The author teaches that “freedom of the soul follows freedom in the appearance
of the body,” which means loose-knit and agile shoulders, feet and thighs
(4.811al1-4). The servile and cowardly is the inverse of this loose and well propor-

25 For a broad range of pertinent material, see, for example, Paul Virgil McCracken
Flesher, Oxen, Women, or Citizens; Gregory C. Chirichigno, Debt-Slavery in Israel and the Ancient
Near East, (JSOTSS, No. 141; Sheffield, England: Sheffield Academic Press, 1993); Sandra R. Joshel
and Sheila Murnaghan, eds., Women and Slaves In Greco-Roman Culture (New York: Routledge,
1998) ; Fitzgerald, Slavery and the Roman Literary Imagination; Glancy, Slavery in Early Christianity;
Catherine Hezser, Jewish Slavery in Antiquity, (New York: Oxford University Press, 2005); J. Albert
Harrill, Slaves in the New Testament; Page Dubois, Slaves and Other Objects. I am deeply indebted to
these scholars and works for my understanding of slavery as a context for re-reading Luke and
the Bent-Over Woman.

226 Harrill, Slaves, 19, 40.
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tioned body form, with bent body carriage constrained in movement . . . (3.80b5-
12).27

Harrill notes that not only literature, but material artifacts such as Attic vases bear out
this understanding of the servile, bent-over physical appearance as representative of the
slave body, as opposed to the upright carriage and broad shoulders of the free body.??
While Harrill is primarily concerned about the male body, and how Paul constructs the
masculinity of his assumed persona in 2 Corinthians, the ancient sources remind us why
the “bent carriage” of the (male) slave was so abhorrent: because weakness was associ-
ated with being female. A female slave would thus be doubly impacted by the physiog-

nomic equating of weakness and servile posture.??

In Luke’s story, the Woman, who is bent-over and, literally, “without the power”
to straighten herself fully, may therefore have been “read” as a slave body by Luke’s au-
dience, as much as she may have been read as someone who was spirit-possessed and
therefore “ill.”* Reading the Bent-Over Woman as a “slave” actually may be strength-
ened by Luke’s description of the spirit that binds her as one of weakness rather than

one that is either unclean or evil, since a form of the same word often was used to deni-

227 Cited in Harrill, Slaves, 41.

228 Tbid., 37.

29Parsons, Body and Character, 85

230 Steve Mason notes that Greek and Roman audiences expected to be challenged to
“complete the story for themselves so as to feel respected by the author/speaker.” Luke clearly
respects his audience, given the number of subtle allusions to his audience’s foundational texts in
this passage and throughout Luke-Acts. Steve Mason, “Of Audience and Meaning: Reading Jose-
phus’s Judean War in the Context of a Flavian Audience, in idem, Josephus, Judea, and Christian
Origins: Methods and Categories (Peabody, Mass.: Hendrickson, 2009), 50.
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grate the “weak” slave body.?! She is depicted almost as a caricature of the stereotypical
bent-over, “weak” slave posture of Greco-Roman literature; indeed, given the woman’s
posture, Jesus’ view of her physical condition as bondage rather than illness may have
been seen by Luke’s audience as somewhat unremarkable, if the “physiognomic con-

sciousness” was as culturally embedded as Parsons and Harrill argue.??

Jennifer Glancy’s work on slavery illuminates the ways in which a woman de-
picted as a slave is likely to be understood by an audience in the first or second centuries
CE. Glancy reminds us that, because the slave’s body was not her or his own, but in-
stead belonged to the slave-owner, it was impossible for a slave to “maintain the integ-
rity of the borders” of her or his body: in other words, slaves were always sexually
available, to be penetrated and used by the master and the free members of the house-
hold as they saw fit.2** Because the children of a slave woman were automatically the
property of her owner, a female slave’s reproductive capacity was one way to enlarge

the wealth of the household without increasing the number of heirs among whom the

B1Harrill, Slaves, 41. He notes that the association of slavishness with weakness was par-
ticularly the case in Greek and Roman drama.

232 Parsons, Body and Character, 85, and Harrill, Slaves, 48, passim. Let me acknowledge
that it is not clear whether female slaves would be depicted in a bent-over state; the issue for Har-
rill, especially, is the slave male body vs. the free male body, and he notes that the physiognomic
tradition focuses on the male, rather than the female body. Ibid., 41. However, Parsons does cite
the connection between strong /straight/male backs and weak/bent/female backs in the physi-
ognomic texts. (Body and Character, 85.) See also the discussion on women’s bodies and early
Christianity in Willi Braun, “Body, Character and the Problem of Femaleness in Early Christian
Discourse,” Religion and Theology 9/1&2 (2002): 108-117.

23Glancy, Slavery, 21, passim. All the other authors I cite in this section, when addressing
female slaves, make these same points.
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estate would be divided upon the householder’s death. Inscriptional evidence in Roman
Egypt suggests that this capacity made female slaves in their prime reproductive years
especially valuable.?* Additionally, some female slaves were sold as concubines, and
thus had specific “wife-like” responsibilities, but without the social protections accorded
to free women.?®> Another possible fate for a female slave was being used as a prostitute,

or sold into prostitution.%

By specifying that the Bent-Over Woman has been bound for eighteen years,
Luke’s audience is likely, therefore, to presume that the woman is in, or has been in, her
most sexually active, prime reproductive years during this period, the time when she
was most valuable to her owner as a method for increasing his property —and most un-

able to control her own body.?” Carolyn Osieck describes the implications of this reality:

In an honor/shame society such as that of the ancient Mediterranean, a woman’s
honor in the public male world consists in the sexual propriety of chastity ap-
propriate to her state, even though many nuances must be made from culture to
culture and from dominant male perspectives to insider female perspectives. But
slaves by definition are totally lacking in honor, either ascribed or attributed, in
their interactions with free persons . . . . The female slave can lay no claim to
chastity or shame, which have no meaning. In the official view she cannot have
sensitivity toward chastity. Her honor cannot be violated because it does not ex-

234 Richard P. Saller, “Women, Slaves, and the Economy of the Roman Household,” in
David L. Balch and Carolyn Osieck, eds., Early Christian Families in Context: An Interdisciplinary
Dialogue (Grand Rapids, Mich.: Eerdmans, 2003), 202.

25Hezser, Jewish Slavery in Antiquity, 189-90. The classic biblical example of this reality is
the story of Hagar and Sarah in Gen 16:1-16.

26 Glancy, Slavery, 21.

237 Glancy notes that while male slaves might be manumitted at age 30, female slaves
were unlikely to be manumitted prior to menopause —if they lived through the rigors of child-
bearing and slavery to reach that milestone. Ibid., 17.
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ist, though the property rights of her owner over her can be infringed upon for
sexual violation, injury, or death by another who does not hold such property
rights. No legal recognition is granted to the sexual privacy of the female slave.?®

How would Luke’s audience respond to the story of the Bent-Over Woman, as-
suming they did understand the woman, not as someone who was demon- or spirit-
possessed and consequently “ill,” but rather as a female slave whom Jesus releases from
her bondwoman status? For those among his audience familiar with the Septuagint,
Luke’s use of amoAMiw and daughter together would call to mind Exodus 21:7-11, which
deals with the “release” (ameAeuceTat) of a daughter who has been sold as a (household)
slave (oikeTis), most likely as a concubine.?® In this passage, the father is instructed not
to seek her release in the seventh Year, as is to happen with male slaves. Instead, she is
to remain with her “master” (kUp1os) as his “wife” (concubine), unless the master: a)
chooses to let her be redeemed because she “displeases” him; or b) gives the woman to
his son as the son’s betrothed, in which case the master is to treat her as a daughter. If

the master keeps her for himself, but then takes another wife as well, he is required not

238 Carolyn Osieck, “Female Slaves, Porneia, and the Limits of Obedience,” in Balch and
Osieck, eds., Early Christian Families in Context, 256-7.
239 So McCracken Flesher, Oxen, Women, Citizens, 17, n. 17. He seems to believe that since

this legislation is about concubinage, it is somehow different from the other Pentateuchal pas-
sages dealing with Hebrew slaves, and that being a concubine is not precisely the same thing as
being a slave. He contends that the Pentateuch understands “Hebrew slaves” as indentured
(male) servants, rather than as chattel slaves. He argues that the Hebrew slave is never forced to
give up his (sic) identity as an Israelite, or to give up his social status or ability to inherit, and
therefore is not to be understood as property in the same way as (non-Hebrew) chattel slaves.
Furthermore, McCracken Flesher does not appear to be convinced that the Pentateuchal legisla-
tion pays particular attention to female slaves, simply lumping them together with male slaves,
as in Deuteronomy 15. See his complete discussion of “the Concept of Slavery in Scripture,” in
Ibid., 11-26.
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to diminish her upkeep or conjugal rights. If he fails in any of these responsibilities, the
woman is to “go out” free, without having to repay her purchase price. Above all, she is
not to be sold to a “foreign” master, that is, someone outside Israel; rather she is to be
redeemed (presumably by her father or his kin). In this way, while the young woman’s
bodily boundaries may have been violated, Israel’s boundaries will remain intact, in
keeping with scripture’s view that Israelites should have no other master but God. Cath-
erine Hezser sees a practical motive behind this difference between the treatment of

male and female Hebrew slaves in the Exodus text:

The reason for this regulation probably was that the girl, even if freed, would
hardly have found a marriage partner and subsistence, since she was commonly
suspected of having had sexual intercourse with her master. If she remained a
member of the master’s household and in good standing, she would be better off,
since she would at least receive food and clothes.?

The nexus of amoAUw, kuptos, and daughter (Buyatnp) in both the Exodus pas-
sage and the Bent-Over Woman story may well have created a linkage between the two
passages in the minds of Luke’s audience, especially since the Exodus passage follows
the recounting of the Ten Commandments in Exodus 20. However, Jesus does exactly
the opposite of the instructions to the father in Exod 21:7; he “sets free” the daughter,
restoring her to her ancestral family, the family of Abraham, apparently without worry-

ing about whether any of the stipulations under which the woman was allowed to be

240 Hezser, Jewish Slavery in Antiquity, 189. However, the scriptures include the troubling
story of the Levite’s concubine in Judges 19, in which the concubine is sent out to be raped by the
men of Gibeah, who wanted to engage in intercourse with the Levite. His honor is maintained at
the cost of the woman'’s life, emphasizing that she is still a slave and subject to her owner’s will,
even if she is a concubine.
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redeemed were in effect. Instead, he follows the provisions of Deuteronomy 15:12-18, in
which female and male slaves are to be treated the same, by being released in the sev-
enth year. In doing so, Luke also alludes to the possibility that the woman is a debt-
slave, since both the Exodus 21 and the Deuteronomy 15 passages deal specifically with
the release of persons from debt-slavery during the Sabbatical Year. Walter Bruegge-
mann has suggested that Luke has intentionally made this connection throughout his
gospel between the release of slaves and forgiveness of debts as a sign of the Jubilee that

Jesus announces in Nazareth:

Debts serve as a form of social power whereby some remain hopelessly in bond-
age to others. Israel understood the powerful dehumanizing tendency of a credit
society (cf. Deut 15:1-18). The great saving event of forgiveness is debt cancella-
tion whereby the poor are permitted to reenter the public life of this community
as respected participants. Leviticus 25 [the Jubilee Year] presents forgiveness as
God’s massive program of social healing that concerns economic debts that
Yahweh either pays or voids . . . . That Isaiah 61 derives from Leviticus 25 is sup-
ported by the notion of liberty to captives and the opening of prison; in the an-
cient world (even as now) the primary reason for prison was to contain poor
people who are locked up for indebtedness. Cancellation of debts permits reen-
try into public life with dignity and freedom. The Jubilee Year is the intervention
of God, who breaks the vicious cycle—indebtedness and poverty —which is kept
going by inhumane practices of land, taxes, and debts . . . . Jesus, and especially Je-
sus in Luke, is implementing the Jubilee Year. Both the Beatitudes and the Lord’s
Prayer are essentially reflections of Jesus’ commitment to the cancellation of
debts, the return of turf, and the restoration of people to public life.?*!

#1Brueggemann, “Restlessness and Greed: Obedience and Missional Imagination,” Fi-
nally Comes the Poet, 103-105; emphasis added. As I argued in Chapter 2, there seems to be a liter-
ary relationship among the Bent-Over Woman, the Woman who Anoints Jesus, and the Lord’s
Prayer in such a way that the expectations of Deuteronomy 15 (and consequently the Jubilee
Year) are met parabolically in the experiences of these two women. For a thorough and very de-
tailed analysis of the three sets of manumission laws I touch on in this chapter (Exod 21:7-11,
Deut 15:12-18, and Lev 25:1-26:13) and their relationship to one another, see Chirichigno, Debt-
Slavery in Israel, especially 344-357.
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There is yet another literary convention that seems to be in play in Luke’s story
of the Bent-Over Woman, and which has ties to Brueggemann’s proposal about Luke’s
use of the Jubilee theme. Glancy notes that a feature of the non-scriptural literature con-
temporary to Luke-Acts in which female slaves are present as characters, such as the
Greco-Roman romances, includes a theme of mistaken identity, in which a freeborn
woman is kidnapped or otherwise mistaken for a slave, and only through a series of un-
likely occurrences is able to maintain her honor—in other words, her sexual integrity.?#
It is possible to imagine that Luke had this literature in mind as he depicted Jesus as “the
Lord” setting the woman free and naming her as “daughter of Abraham.” In doing so,
he re-establishes her kinship connections, so that she is no longer “natally alienated.”
Instead, she experiences the effects of the Jubilee and Sabbatical Years, as she goes out

free from her period of bondage, restored to her rightful place in the covenant family.

Indeed, she quite literally experiences the promise God makes to Israel if they
follow obediently the statutes and ordinances God lays out for the Jubilee. Leviticus
26:13 says: “I am the Lord your God who brought you out of the land of Egypt, to be
their slaves no more; I have broken the bonds (Tov 8eopov) of your yoke and made you
walk erect.” In Luke’s story, Jesus (the Lord) performs the actions of God, enabling the

woman to walk erect by releasing her from the bond (0 8eouos) that had prevented her

242 Glancy, Slavery, 52-53. See also the very helpful discussion of the differences and
commonalities among the ideal and satirical Greek novels and Jewish novels in Lawrence M.
Wills, “The Depiction of Slavery in the Ancient Novel,” Callahan et al., eds., Semeia 83/84, 113-
132.
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from walking erect for 18 years (Luke 13:16). In doing so, Jesus brings to concrete frui-
tion the Jubilee expectations —the year of God’s favor —that he laid claim to as part of
his inaugural sermon in the Nazareth synagogue (Luke 4:16-21). Moreover, an unspoken
portion of the verse he quotes in that scene from Isaiah 58:6 uses the Jubilee image of
“loosing (Aut) the ‘bindings’ (cUvSeopov) of injustice/undoing the thongs of the yoke”
(Isa 58:6ab), language that is echoed in Luke 13:16: “[ought not this woman] be loosed
from this bond (Aubvai &mo Tou Seopou) [on the day of the Sabbath]?” Given that the
Isaiah passage concludes with a description of the proper observation of the Sabbath (Isa
58:13-14), Luke’s layering of Jubilee images in the story of the Bent-Over Woman sug-
gests that she should be thought of in connection with Jesus’ statement that the Jubilee

prophecy of Isaiah is fulfilled “today” (Luke 4:21).

The Bent-Over Woman as Daughter of Abraham

The final element of Luke’s Society World we will explore in this chapter is Jesus’
description of the woman as a “daughter of Abraham.” The phrase is used only here in
the New Testament, and, as Turid Karlsen Seim argues, seems to be original to Luke, if
not unique, since there are a few references in the rabbinic literature (presumably later
than Luke) to “daughters of Abraham.”?**> As I mentioned above, the closest near use of

the term in biblical literature is in 4 Maccabees, when the mother of the seven martyred

235eim, Double Message, 43-47. Seim notes that the Talmudic references seem to be equat-
ing Daughters of Abraham with “respectable” Jewish women. Ibid., 47.
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sons is described as being a “daughter of the god-fearing strength of Abraham” (4 Macc
15:28). This strength is manifested as she steadfastly uses reason to overcome her grief at
the torture and death of all seven of her sons—in order to be true to the commandment
of God. Seim notes a distinction between the martyred mother and the Bent-Over
Woman: the martyred mother shows that she has the attributes of faithful piety that
Abraham shows in the sacrifice of Isaac (Gen. 22), and so therefore seems to be following
the example or model of Abraham. In Luke 13:16, however, the woman is described as a
daughter of Abraham simply as “an observation of fact”?**—rather than because she has

accomplished some great act of piety or faithfulness. Seim remarks,

The surprising element is not primarily the fact that a Jewish woman is called
Abraham’s daughter. Abraham normally had sons, but daughters could exist
too. The surprising element is rather that the woman about whom this is said is
not a paragon of piety, but a woman who has been possessed for a great part of
her life. She is not given any attributes that might legitimate a special likeness or
relationship to Abraham. Abraham thus plays no role as model or typological
prototype. A possessed woman is quite simply confirmed as Abraham’s daugh-

ter. She is included without conditions in Abraham’s family.>

If, however, one considers the possibility that Luke is portraying the woman not as pos-
sessed, but rather as someone who is enslaved, then naming the woman as “daughter of
Abraham” is not simply an observation of fact; it is, instead, claiming her as an acknowl-

edged, legitimate descendent, with all the rights inherent in that status. To name her as a

244 [bid., 48. Seim also notes the rather striking lack of any reference to the Sacrifice of
Isaac in Luke.
245 Ibid., 48.

137



daughter of Abraham, if one understands her as having been enslaved, is to restore all

the ties that had to have been severed in order to make someone “socially dead.”?4

Furthermore, it is hard to escape the linkage between the description of the Bent-
Over Woman as a daughter of Abraham, and the preaching of John the Baptist prior to
the baptism of Jesus (Luke 3:7-9), in which John says that God can raise up (¢yéipoi)
“children of Abraham” from stones. Clearly the entire pericope surrounding John’s min-
istry in Luke 3:1-18 is important to Luke, since in the redaction of his sources he has
gone far beyond the simple weaving together of the material from Mark and Q done by
Matthew, by incorporating additional material. Continuing the quotation from Isaiah
found in Mark, Luke has John also say, “Every valley shall be filled, and every mountain
and hill shall be made low, and the crooked shall be made straight, and the rough ways
made smooth; and all flesh shall see the salvation of God” (Luke 3:5-6, emphasis added).
Luke is here alluding to the themes raised in Mary’s song that the lowly shall be raised
up, and the mighty shall fall (Luke 1:52), and in Simeon’s prediction at the dedication of
Jesus in the temple that Jesus “is destined for the falling and the rising of many in Israel,
and to be a sign that will be opposed so that the inner thoughts of many will be re-

vealed” (Luke 2:34-35).2¥ The woman’s release from bondage, enabling her to straighten

246 See note 60 above for Patterson’s description of making someone a slave through the
severing of social ties and relationships.

247 For a thorough treatment of the rising and falling theme in Luke and Acts, especially
as it relates to women and men, see James Malcolm Arlandson, Women, Class, and Society in Early
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up and walk erect for the first time in 18 years, makes her the literal embodiment of

these predictions.?s

There is another possibility that may be in play with Luke’s usage of the phrase,
“daughter of Abraham.” In the Septuagint, there are more than 500 verses in which

“daughter” or “daughters” is used. These usages seem to cluster into five categories:

1) As a generic term for female descendents (e.g. the genealogical lists in Gen 5:1-
31 and Gen 11:10-25);

2) Inrelation to specific female children (e.g., Lot’s daughters, Laban’s daughters,
Zelophehad’s daughters, etc.);

3) As a category of persons in the legal codes (e.g., Ex 21:7 or Lev 18:10);

4) As an identifier either for the kings of Israel, who are described as X, the son
of Y, the daughter of Z, or their wives, who are described as A the daughter
of B;

5) As a metaphor, either for Israel, Judea, or Jerusalem (e.g. daughter of Zion,
daughter of Jerusalem), or for the nations around them (e.g., daughter of
Moab, daughter of Tyre, Daughter of Babylon, etc.)

Christianity: Models from Luke-Acts (Peabody, Mass.: Hendrickson, 1987). In particular, see his
discussion of the Bent-Over Woman, pp.168-172.

248 Both Mary’s and Zechariah's songs include the theme that God’s promises made to
Abraham and his descendents will be fulfilled in Mary’s child (Luke 1:54-55 and Luke 1:72-75,
respectively). Luke’s unique addition to the story of John the Baptist is his preaching to the
crowds (including the tax collectors and the soldiers); this message will be concretized in Jesus’
interaction with Zacchaeus (Luke 19:1-10). Jesus calls Zacchaeus “Son of Abraham” (Luke 19:9)
when Zacchaeus says he will give half of his goods to the poor and restore fourfold anything of
which he has defrauded others — thus making real the Baptist’s injunction in Luke 3:13 to collect
no more than what is allotted. Luke has thus included two scenes later in his gospel about a
daughter and a son of Abraham, in which his unique additions to the story of John the Baptist
(Luke 3:5-6, 10-14) are concretized through the actions and words of Jesus, linked by the Q com-
ponent that “God can raise up children of Abraham from these stones” (Luke 3:8). See the dis-
cussion on this issue in Seim, Double Message, 49-55, and in Hamm, “Freeing,” 34-35.
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Clearly categories 2 and 3 are in play in this text; this particular woman is identified spe-
cifically as a daughter of Abraham, while the setting of the text calls to mind various le-
gal codes (e.g., the command to keep Sabbath rest and Exodus 21:7-11) in which “daugh-
ter” figures as a party to the legal requirement explained in the code. I would argue fur-
ther, however, that she can be included in category 5 as well, a metaphor for Luke’s so-
cial group. This view is in contrast to Seim, who argues that such a metaphorical reading
“overlooks the value of the narrative in Luke 13.10-17 as a concretisation [of Jesus” proc-
lamation of liberation in Nazareth].”?* In looking through the lens of the Social Imagi-
nation model, however, it is that very concretization that makes it possible to see her
metaphorically. As Burton Mack has suggested, “In myths, the concentration of an
unlikely combination of features in a single figure can bring thought to focus squarely
on a particular, perhaps heretofore unexplored, configuration of social forces.”?? As I
have sought to show in both this chapter and the previous one, Luke’s story of the Bent-
Over Woman concentrates an extraordinary number of unlikely features on the single
tigure of the woman. Surely Luke must have had more in mind than merely showing
that Jesus” words in Nazareth could come true in the lives of the people he encountered;
all of the healings and teachings available to Luke in Mark and Q could have shown that
adequately. Instead, Luke chooses to add this new story, with all the various ways in
which Jesus’ words and deeds are elaborated and extended by the language used to de-

scribe the woman, as well as Jesus’ interactions with her and with the synagogue leader.

249 Seim, Double Message, 42, 54. See the full quotation in n. 30 above. See also the argu-
ment for understanding the woman symbolically in Hamm, “Freeing,” 35, passim.
Z0Mack, Myth and the Christian Nation, 77.
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Surely it is difficult for the audience to escape the conclusion that something different is
going on here. It seems to me that the only way it is possible to understand the nature of
that “something different” is to understand her in some metaphoric or symbolic way. It
is to the exploration of how Luke may have intended her to be understood metaphori-

cally than I now turn to in Chapter 4.
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Chapter 4: Words Made Flesh— The Bent-Over Woman as Meta-
phor in the Communal World of Luke-Acts

We find a nexus of ideas in Aristotle’s metaphor theory: that the phenomenon is a
semiotic one; that it involves a cognitive process of decoding on the part of the
audience; that it should add sophistication to the discourse, resulting in pleasure
on the part of the audience; and that its use should be suited or appropriate to its
context . .. .It is to metaphor, [Aristotle] says, that we resort when a thing can be
named in no other way; to craft a felicitous metaphor is to give evidence of gen-

ius, and is a skill that cannot be learned from another.

--John T. Kirby?!

Introduction

In this third chapter examining the Bent-Over Woman story in Luke through the
lens of the Social Imagination Model, I focus on the Bent-Over Woman as a metaphor for
Luke’s (ideal) community. To do so I explore the story using insights from the discipline
of disabilities studies, as well as Victor Turner’s work on liminality and social drama. I
also return to the question of slavery in Greco-Roman and Jewish literature, this time as
it is used metaphorically for a variety of purposes. In addition, I consider the implica-
tions of Luke’s identification of the woman’s slave-owner as Satan, building on Elaine
Pagels’s finding that Satan seems to be used in intra-group Jewish identity struggles to
depict a connotation of “us vs. them,” rather than to “demonize” Roman imperial

power. At the end of this chapter, I will propose a possible construal of the social inter-

%1 John T. Kirby, “ Aristotle on Metaphor,” American Journal of Philology 118 (1997): 547.
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ests of the group for whom Luke writes, in light of applying the Social Imagination

model to explore this passage in detail.

The emphasis in this chapter is thus on the Communal World of the Social Im-
agination model as a lens for examining the text. The reader will remember that the

Communal World

represents the way in which the community functions in the present, although it
most likely has some sense of continuity with previous generations, which may
well be an imaginative link . . . .The Communal World is shaped by the commu-
nity’s belief system, the way it lives its life together, and may well include a
“language” that is unique to its self-understanding, as well as unique architec-
ture that helps to shape the community’s living space . . . . The Communal World
is also shaped by how the mythic world is referred to and used in the commu-
nity’s life, the community’s process for dealing with persons in the larger society
who are not members of the community itself, and how the community relates to

the surrounding culture within which it is embedded.??

The authority that links the communal world to the mythic world is that of tradition,

which

includes customs, communal laws, regulations, processes, procedures, and pre-
cedence that seek to “operationalize” the ideals of the mythic world in the com-
munity’s present life and practice. It also includes the history of interpretation of
those processes and conventions over time. In addition, it includes the ways in
which the mythic stories and traditions have been used to support the values and
ethical orientation of the community’s life together.?>®

Z2Chapter 1, supra, 57-58.
253 Ibid., supra, 62.
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The Communal World is also linked to the Society World by the authority of experience,
which embodies how the social group navigates the differences between itself and the

larger society in which it is embedded.?*

The Bent-Over Woman as Stand-in for Luke’s Social Group

With this reminder of the components of the Social Imagination Model to be
used in the current chapter in hand, I turn to consider how the Bent-Over Woman may
be serving as a “stand-in” for Luke’s entire social group. 255 Mary Douglas has sug-

gested,

The Body is a model which can stand for any bounded system. Its boundaries
can represent any boundaries which are threatened or precarious. The body is a
complex structure. The functions of its different parts and their relation afford a

source of symbols for other complex structures . . . 25
AsThave argued in the previous two chapters, Luke has concentrated an extraordinary
number of unusual features in the story of the Bent-Over Woman, most of which are fo-

cused in some way on the woman’s body. Many of them are allusions to Israel as a col-

lective, which suggests the possibility that Luke has constructed the woman’s story so

254 1bid., supra, 63.

2% Portions of this discussion were presented as Natalie K. Houghtby-Haddon, “Crossing
the Threshold: The Bent-Over Woman as Liminal Imaginative Space in the Gospel of Luke” (pa-
per presented at the Annual Meeting of the Society of Biblical Literature, Boston, Mass., 24 No-
vember 2008).

256 Mary Douglas, Purity and Danger: An Analysis of the Concepts of Pollution and Taboo
(London: Routledge & Kegan Paul, 1966), 115.
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that her body can serve as “a symbol of society,” as Mary Douglas has proposed above.
At the very least, as Mack has suggested, they “bring thought to focus squarely on a par-
ticular, perhaps heretofore unexplored, configuration of social forces.”?” Given the
number of these unlikely features, and that they all seem plausibly to be located in vari-
ous elements of the imaginative world of Luke’s likely audience, it seems inescapable
that these unusual features are designed by Luke to function in some sort of symbolic or

metaphorical way.

Before proceeding to identify additional “unlikely features” that the lens of the
Communal World brings to our attention, it will be helpful to have in mind some under-
standing of what a metaphor is. As suggested by the epigram to this chapter, Aristotle’s
theory of metaphor is certainly useful when considering whether Luke has constructed
the Bent-Over Woman metaphorically. 8 To recap Kirby’s observations briefly, he sug-

gests that for Aristotle, metaphor

e isasemiotic phenomenon

e involves a cognitive process of decoding on the part of the audience;

e should add sophistication to the discourse, resulting in pleasure on the part of
the audience;

e should be suited or appropriate to its context;

e isresorted to when a thing can be named in no other way;

e gives evidence of genius when crafted felicitously;

e isaskill that cannot be learned from another. 2

7Mack, Myth and the Christian Nation, 77.

28 See Kirby’s complete exploration of metaphor in Aristotle’s Poetics and On Rhetoric, in
idem, “ Aristotle on Metaphor,” 517-554.

29 Adapted from Ibid., 547.
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The use of metaphors was an expected practice according to the rhetorical hand-
books. For example, Theon includes metaphor as one of the devices used in developing
a chreia, as well as in practicing paraphrasing.®® Given that Luke is well trained in the
art of rhetoric, it is not surprising that he should employ metaphor in his writing. Fur-
thermore, assuming that one does see the Bent-Over Woman functioning metaphori-
cally, she brings a level of sophistication to Luke’s discourse that is quite unlike the
kingdom parables that follow immediately upon her story; these parables answer the
question, “What is the Kingdom of God like?” with familiar daily activities and experi-
ences.?! In contrast, to understand her story fully requires a thorough knowledge of
the scriptures (i.e., Septuagint) and an appreciation of allusion in support of rhetorical

argumentation.

How does the “cognitive process of decoding” metaphor take place in the inter-
action between the text and the reader? Karin Adams, in her exploration of the use of
metaphor in Hosea 4: 13-14, suggests that metaphor is more than simply a comparison
between two things without using either “like” or “as.”?2 Using Max Black’s work on

metaphor, she contends that metaphor is instead an interaction that “brings together

260 Kennedy, Progymnasmata, 18, 70.
261 The answers are: a grain of mustard seed (Luke 13:18-19) and leaven in 3 measures of

flour (Luke 13:20-21).

262 Karin Adams, “Metaphor and Dissonance: A Reinterpretation of Hosea 4:13-14,” JBL
127, no. 2 (2008): 295.
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two fundamentally dissimilar things in a purposeful way to create meaning.”?%® Further-
more, the author and the audience participate together in the meaning-making; in order
for a metaphor to be successful, the author needs the audience to understand the “asso-
ciated commonplaces” he or she is playing off, related to the thing serving as the meta-
phorical vehicle. If the audience does not understand them, then the metaphor will fail

in its rhetorical purpose. 24

If we apply this understanding of metaphor to the Bent-Over Woman, we imme-
diately see some of the dissonances that are at play in Luke’s presentation of her. At the
surface level, we see a crippled woman who is healed by Jesus and is thus able to stand
up straight, similar to the paralyzed man who is lowered down through the roof and is
able to take up his bed and walk, his sins having been forgiven (Luke 5:17-26). As we
have outlined in the previous two chapters, however, Jesus neither forgives her sins nor
heals her; rather he “sets her free”; she is raised up, not in the usual way but with lan-
guage used to describe the restoration of the throne of David; she is depicted through
Jesus’ language, not as an ill person but rather as a slave who is released in keeping with
the Sabbatical Year traditions, and who literally, as a daughter of Abraham, embodies
the fulfillment of God’s promise to Israel that those released in the Jubilee Year will be

able to walk erect. Furthermore, the dispute between Jesus and the synagogue leader is

263 Tbid., 296; emphasis in original.
264 Tbid., 296-297.
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not about what is lawful to do on the Sabbath, but rather about what one is obligated to
do. In all these ways the woman is presented differently from the typical Sabbath con-
troversy/healing/miracle stories with which Luke’s audience may be familiar from other
sources, as well as Luke’s use of them elsewhere in his gospel. But what meaning does
Luke hope will be created through this dissonance? I would argue that he anticipates
that the dissonance will catch the attention of his audience in such a way that they will
be encouraged to see the woman metaphorically as a representation of themselves as the

community that gathers in Jesus” name.

Dennis Hamm has argued that, in addition to the use of avopBocs with its con-
nection to the restoration and salvation of Israel in the Septuagint (and its apparent simi-
lar usage in Acts 15: 16-18), there are five additional considerations that suggest that
Luke understands the woman as the metaphorical embodiment of the (new/true) Israel,

the community that gathers in Jesus’ name:

1. The use of the phrase ‘daughter of Abraham’ by rabbinic sources as a name for
the entire community.

2. The parable of the mustard seed which immediately follows the story of the
Bent-Over Woman alludes to Ezekiel 17:23, “where the tree hosting the birds is
an image of Israel restored.”

3. The image of persons coming from the four directions in order to participate in
the banquet of Abraham (Luke 13:28-29) is also one of Israel restored.

4. The likelihood that the portrait of the Jerusalem Community in Acts is to be seen
as the fulfillment of the end-time restoration of Israel.
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5. A connection between the story of the Bent-Over Woman in Luke and the Man
Born Lame in Acts 3:1-10, where the healing of the man can be seen as the “sym-
bolic acting out” of the Christian community as Israel restored.?¢>

Thus, in seeing the Woman within the intertextuality of her literary surroundings, there
are additional “itineraries of meaning,”?* in Paul Ricoeur’s phrase, that suggest that
Luke is, indeed, expecting his audience to understand her metaphorically as a depiction
of themselves. Now let us turn to additional features of the story that further support

this view.

The Bent-Over Woman as Liminality Personified

The ability of the woman to be understood metaphorically is strengthened by the
liminality of the story. Victor Turner notes, “Liminal entities are neither here nor there;
they are betwixt and between the positions assigned and arrayed by law, custom, con-
vention, and ceremonial.”?” Such entities can therefore be imbued with a variety of

meanings, since they are not fixed in any given social structure.

Turner goes on to suggest that the liminality of persons disrupts traditional so-

cial structures, and identifies two different models of “human interrelatedness” that can

265 Hamm, “Freeing,” 35. Several of these considerations are based on Hamm's analysis of
the Bent-Over Woman pericope functioning as the central moment within a chiastic literary struc-
ture that spans Luke 12:49-13:35. See his discussion in Ibid., 29-31.

266 Ricoeur, “The Bible and Imagination,” 146.

27 Victor W. Turner, “Liminality and Communitas,” in idem, The Ritual Process (Ithaca,
N.Y.: Cornell University Press, 1969), 95.
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be affected by this disruption. Society in the first model is highly structured and differ-
entiated, usually with what he calls a “hierarchical politico-legal-economic system” in
which persons are separated by categories of “more or less.” The second model emerges
during the liminal period, and is “an unstructured, or rudimentarily structured and rela-
tively undifferentiated comitatus, community, or even communion of equal individuals
who submit together to the general authority of the ritual elders.” Turner goes on to say,
“I prefer the Latin term “communitas” to “community,” to distinguish this modality of
social relationship from an “area of common living.”?*® Adding to this notion of liminal-
ity in social structures, David T. Mitchell and Sharon L. Snyder suggest that using liter-
ary characters that are disabled enables authors to “play” with “macro [social] and mi-
cro [individual] registers of meaning-making,” which they further suggest gives the

body a “liminal” role in the representational process of literature.?®

Given these understandings of how liminality functions in both social systems
and literature, let me suggest that the Bent-Over Woman story is designed by Luke to
provide a narrative space that is “betwixt and between” so that his audience can imagine

—or perhaps, understand — their social relationships as a sustained “communitas” of

268 [bid., 96 (italics in original).

269 David T. Mitchell and Sharon L. Snyder, Narrative Prosthesis: Disability and the Depend-
encies of Discourse (Ann Arbor, Mich.: The University of Michigan Press, 2000), 62. See the use of
‘social” for macro and ‘individual” for micro in Mitchell’s somewhat shortened and revised ver-
sion of this discussion: David T. Mitchell, “Narrative Prosthesis and the Materiality of Meta-
phor,” in Sharon L. Snyder, Brenda Jo Brueggemann, and Rosemarie Garland-Thomson, eds.,
Disability Studies: Enabling the Humanities (New York: The Modern Language Association of
America, 2002), 27. See also the section on “The Materiality of Metaphor,” 24-29.
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equal individuals.?”® Luke has, in fact, embedded the woman in a story that is rife with

many types of liminality:

¢ Liminality of geography: The encounter with Jesus takes place while he is “on
the way” from Galilee to Jerusalem, part of Luke’s “greater interpolation” be-
twixt and between these two geographical poles of the narrative structure of his
Markan source

e Liminality of time: The encounter with Jesus takes place on the Sabbath, a “thre-
shold” day in which the regular activities of life are set aside, and in which hier-
archical social distinctions are set aside as well, so that all of creation may experi-
ence the rest that God experienced, and the liberation from bondage that Israel
experienced.?”!

e Liminality of place: The encounter takes place in the synagogue, which is a ga-
thering in which the community comes together to discuss issues and concerns
outside the normal course of daily events. Further, this is Jesus’ final visit to a
synagogue in Luke’s gospel, in which the words spoken in his first narrated visit
(Luke 4) become flesh in the encounter with the woman.

¢ Liminality of social status: The woman enters the narrative as a disabled person,
becomes a slave, and ends as a “daughter of Abraham.”

e Liminality of action: This is the only Sabbath controversy in the gospel which
addresses what one is obligated to do on the Sabbath, rather than what is lawful.

¢ Liminality of person: This is the only Sabbath controversy surrounding a wom-
an.

When combined with the “liminality” of her disability, which is not a typical disability
in the biblical literature, these liminal features provide abundant room for the audience’s

imagination to play in alternative social formations. As an example, let us focus for a

270 This is in fact the type of social formation he will envision in Acts as he describes the
post-Pentecost community of believers (Acts 2:43-47, 4:32-35).
271 See Brueggemann’s stunning discussion of Sabbath in his essay, “Restlessness and

Greed: Obedience and Missional Imagination,” in Finally Comes the Poet, 79-110. David Aune also
proposes that Sabbath observance constituted one of the social/religious identify markers that
were at stake for early Christians. Aune, The New Testament in its Literary Environment, 137. 1 will
explore this possibility in more detail below.
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moment on the liminalities of person and place and imagine what possibilities the story

might engender in the audience’s mind.

Since the woman “appears” while Jesus is teaching, it is possible to assume that
Luke intends for his audience to imagine her at the outer edge of the gathering when
Jesus first sees her. In calling her to himself, Jesus physically brings her from the mar-
gins of the social group to its center; in bringing her ‘front and center” he eliminates any
possibility that she can stay hidden or invisible —she is no longer “out of sight/out of
mind.” Jesus calls her to him using the same verb (TTpoodwvew) he used to call the dis-
ciples to himself prior to choosing the twelve apostles in Luke 6:12-16, a change Luke
makes to his Markan source for this episode.?”? One can therefore imagine that his audi-
ence may understand her as a disciple. Just a few pericopae earlier, of course, Jesus has
affirmed Mary’s choice to sit and listen—to take the role of a student—over Martha’s

choice to fulfill the role society expects of her as hostess (Luke 10:38-42).27

272Mark uses the verb mpookaAéouat, which Matthew retains. Luke adds the verb
Tpoodwvew to Pilate’s address to the crowds (where amolw is also used). It is also found in
both Matthew and Luke’s versions of the pericope from Q related to wisdom’s “children” (Luke’s
term; they are wisdom’s “deeds” in Matthew).

2735ee Mary Rose D’ Angelo’s discussion about whether Luke is delegitimizing Martha’s
“active” discipleship by affirming Mary’s “passive” discipleship, as well as additional scholar-
ship related to this notion in idem, “Women in Luke-Acts: A Redactional View,” JBL 109/3

(1990): 453-455, passim.
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What is significant here in the story of the Bent-Over Woman is that this
woman’s discipleship is affirmed in the public space of the synagogue, rather than in the
private space of the home.?”* Furthermore, the (formerly) Bent-Over Woman’s actions
seem to provide a counterpoint to the culturally appropriate behavior of Simon Peter’s
mother-in-law, who, upon rising from her sickbed serves the guests, reminiscent of Mar-
tha’s activity.?”> Luke instead portrays this woman'’s actions in language similar to that
with which the author of 1 Timothy describes the appropriate behavior of the men who
participate in the public life of his community (1 Tim 2:8): once she is liberated from her
bondage, not only does she stand up straight, she praises God —presumably aloud, in
the center of the public gathering, which obviously includes men.?* If she is designed
by Luke to be representative of the social group that gathers in Jesus” name, then one
could assume that he imagines that women are expected to participate as disciples fully

in the public gathering. This possibility gains credence as we see the inclusion of

274 In describing the synagogue as a “public space” I am not offering any conclusions
about whether synagogues existed as physical buildings in the first century C.E., rather that the
people came together in a public location to engage in the activities of the synagogue. See
Heather A. McKay, Sabbath and Synagogue: The Question of Sabbath Worship In Ancient Judaism
(Leiden: Brill Academic, 2001), 5-6, passim. The woman’s praise of God in the public space of the
synagogue is also in contrast to Jesus” mother Mary’s song, which is sung apparently only to
Elizabeth, presumably in the private space of Elizabeth’s home. For an analysis of women’s par-
ticipation in the synagogue, see Bernadette J. Brooten, Women Leaders in the Ancient Synagogue:
Inscriptional Evidence and Background Issues (Brown Judaic Studies 36: Chico, Calif.: Scholars, 1982).

275 See my discussion of this point in Chapter 3 supra, 136-137.

276The author of 1Timothy 2:11-12 enjoins women to keep silent, especially in the pres-
ence of men. Men, on the other hand, pray in every place, “lifting up holy hands without anger or
argument” (1Tim 2:8). For a further discussion of the differences between these two texts in light
of Pierre Bourdieu’s analysis of women’s posture as symbolic power in 1960s Algeria, see Natalie
K. Houghtby-Haddon, “The Body as Subject” (paper presented to the annual meeting of the Mid-
Atlantic Region of the American Academy of Religion, March 2006). One might also compare this
depiction to the disputed Pauline passage in 1 Cor 14:34, which agrees with 1 Timothy 2:11-12.
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women in the post-Pentecost community in Jerusalem on an equal footing with men in
Acts 5:14, where Luke reports that “multitudes both of men and women” (TAn0n av8pcov

Te KOl yuvaikadv) are add to the believers in the Lord. 2”7

Let me pause here to consider some of the scholarly work that has been done on

Luke’s depiction of women as disciples in both Luke and Acts, to see how my analysis of
the Bent-Over Woman as a metaphor for discipleship might be received. Robert J. Karris,
in his Presidential Address to the Catholic Biblical Association of America in 1993, de-
scribed the issue of women’s role in the community as a “storm center” in Lukan stud-
ies, heightened by feminist scholarship moving into a secondary phase of more critical
analysis of the texts.?””® Through his analysis of several Lukan texts, he came to the con-
clusion that Luke is clearly including women among the disciples of Jesus (e.g., Luke

8:1-3, 22: 14-38, 23:49-24:53).27°

Mary Rose D’Angelo, on the other hand, has proposed that as part of his goal
“to demonstrate the ‘surety’ (aodpaleia) of the Christian message” to Theophilus (Luke

1:3), Luke is also concerned to show “its safety, that is, the community’s ability to live

277 See Robert C. Tannehill’s discussion of women as disciples in Luke in Narrative Unity,
1:132-139.

278 Robert J. Karris, “Women and Discipleship in Luke,” Catholic Biblical Quarterly 56 (Jan
1994), 1-19. He also includes summaries of the scholarship on both sides of the Luke as positive
vs. negative toward women divide in his notes. See especially notes 2, 4, and 7.

279 Ibid., 11. Not too surprisingly, the Bent-Over Woman was not included in his analysis.

154



with the empire. The appearances of women in Luke-Acts must also conform to the
surety of the Christian instruction . .. ”?0 D’Angelo claims that Luke is thus seeking to
show to the world at large that women within the Christian community are controlled in
ways that are acceptable to conventional social mores, rather than engaging in activities

that could be seen as disruptive to the social order.?

In a similar vein to D" Angelo, Willi Braun has suggested that neither Luke nor

other “women-friendly” Christian texts are women-friendly in reality. He observes

In all early Christian discourses the problem with women is that they are female.
.. .[OIn the whole, the evidence in early Christian texts overwhelmingly insinu-
ates that the overarching Christian rallying cry on issues of gender and female-
ness was something like: ‘Flee from the madness and the bondage of femininity,
and choose for yourselves the salvation of masculinity” . . . Furthermore, all the
major types of early Christian solutions to the ‘female problem” arguably proceed
from that rallying cry.?2

280 D" Angelo, “Women and Discipleship,” 448.

281 Ibid., 442-443.

282 Willi Braun, “Body, Character, and the Problem of Femaleness in Early Christian Dis-
course,” Religion & Theology 9/1 & 2 (2002), 109, 111. One immediately thinks of Logion 114 in the
Gospel of Thomas: “Simon Peter said to them, ‘Make Mary leave us, for females don't deserve
life.” Jesus said, ‘Look, I will guide her to make her male, so that she too may become a living spi-
rit resembling you males. For every female who makes herself male will enter the kingdom of
Heaven.”" “The Gospel of Thomas,” in Robert Miller, ed., The Complete Gospels: Annotated Scholars
Version (trans. Stephen Patterson and Marvin Meyer; Santa Rosa, Calif.: Polebridge, 1992, 1994),
322.
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Braun further suggests that “the “totality’ of Graeco-Roman culture was univocal: hu-
mans with female bodies represented humans of deficient personhood” which led to

“Christian and other women’s desire to achieve manliness of piety and character ... 2%

Mary Ann Beavis takes a different view, however, in her critical examination of
scholarship challenging the possibility of gender egalitarianism in early Christianity. In
particular, she notes that there is “a substantial body of ancient literature that can be de-
scribed as ‘utopian’ in that it posits ideal societies either as theoretical possibilities, as
existing in remote parts of the world, in the past, or in the future. Some of these works
envision egalitarian social arrangements as part of the utopian ideal.”?®* In addition, she
suggests that ancient authors’ ability to write about such ideal societies indicates that it
was possible both to imagine alternative social arrangements and to implement them,
even if there was “not a perfectly realized social reality conforming to modern feminist
ideals, but real efforts of women and men to coexist as equals, under a variety of condi-

tions and understandings of the reign of God.”2%

The reader will not be surprised to learn that I find the analyses of Karris and

Beavis more in line with my analysis of Luke’s purposes as they are displayed in the

283 Tpid., 115.
284 Mary Ann Beavis, “Christian Origins, Egalitarianism, and Utopia,” JEFSR 23.2 (2007) 44.
285 Tbid., 48-49.
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story of the Bent-Over Woman. Given Luke’s language in this pericope, it seems ines-
capable to me that he intends her to be seen as a disciple, and potentially as more than
that—as the embodiment of the (liminal) egalitarian “communitas” (to use Turner’s ter-
minology) of disciples that gathers in Jesus’ name. Further, it seems that he identifies
this communitas with the “true” Israel that experiences the fulfillment of God’s promise
that the reestablishment of the throne of David’s descendents will come to pass, al-
though perhaps in an unexpected way. I turn next to explore her as a disabled character
in more detail, to see how Luke may be tapping into additional features of liminality
provided by her disability, including the “utopian future” envisioned by the Hebrew

prophets, in which “disability disappears,” as Saul Olyan so aptly phrases it.2%

The Bent-Over Woman as Narrative Prosthesis and Material Meta-
phor

In the previous chapter I explored the Bent-Over Woman's physical condition
through two theoretical lenses: medical anthropology and physiognomy. I turn now to
consider the woman’s condition as a “disability,” and the potential narrative and meta-

phoric functions such a construction of her physical condition might make possible. 28

286 Saul M. Olyan, Disability in the Hebrew Bible: Interpreting Mental and Physical Differences
(New York: Cambridge University Press, 2008), 85-89. Such a utopian ideal is a significant feature
of Third Isaiah (Isa 56-66); we know that Luke is familiar with this portion of Isaiah, since it is
from Isaiah 61 that Jesus will read in the synagogue in Nazareth.

287 There are a number of excellent, generally recent studies in disability and the bible
which have informed my discussion in this section. See, for example, Abrams, Judaism and Dis-
ability; Hector Avalos, Sarah J. Melcher, and Jeremy Schipper, eds., This Abled Body: Rethinking
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AsIindicated above, David T. Mitchell and Sharon L. Snyder have suggested that using
disabled characters enables authors to use the tension between social and individual
“registers of meaning-making,” by using the liminality of the disabled body in the rep-
resentational process of literature. 2*® Mitchell, in a revised version of the same discus-

sion notes,

Because disability has served primarily as a metaphor for things gone awry with
bodily and social orders (as opposed to the inherent mutability of bodies them-
selves), there is a cumulative material impact on cultural attitudes toward dis-
abled people in general. Disability . . . is deployed in literary narrative as a mas-
ter metaphor for social ills; thus the characterization of disability provides a means
through which literature performs its social critique while simultaneously sedi-
menting stigmatizing beliefs about people with disabilities.?®

Mitchell goes on to discuss Sophocles’ use of Oedipus’ lameness as an example from an-

cient literature in which

Sophocles” willingness to represent disability as a mode of experience-based
knowledge proves a rare literary occasion and a fleeting moment in the play’s
dramatic structure. . . . Oedipus’ physical difference secures key components of
the plot that allow the riddle of his identity to be unraveled.>®

In their discussion of disability as “narrative prosthesis,” Mitchell and Snyder

also explore Antoine de Baecque’s theory that the body is used as a “material metaphor’

Disabilities in Biblical Studies (Atlanta: Society of Biblical Literature, 2007), Olyan, Disability in the
Hebrew Bible; Jeremy Schipper, Disability Studies and the Hebrew Bible: Figuring Mephibosheth in the
David Story (New York: T & T Clark International, 2006). For a now classic study in Greco-Roman
disability, see Garland, The Eye of the Beholder.

28Mitchell and Snyder, Narrative Prosthesis, 62. See the use of ‘social’ for macro and “indi-
vidual’ for micro in Mitchell’s somewhat shortened and revised version of this chapter. Mitchell,
“Narrative Prosthesis” 27.

289 Mitchell, “Narrative Prosthesis,” 24; emphasis added.

20 Ibid., 26.
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in order to make concrete that which is abstract.”! His work addresses the cartoonists of
the French Revolution, who used disabled bodies to depict the problems of a corrupt
monarchy, and healthy, strong bodies to depict the ideals of democracy. Generalizing
from de Baecque’s argument, Mitchell and Snyder note that “one cannot narrate the
story of a healthy body or national reform movement without the contrastive device of a
disability to bear out the symbolic potency of the message.”?> One can see this principle
at work when John the Baptist’s disciples come to ask Jesus, “Are you the one who is to
come, or are we to wait for another?” (Luke 7:19). Jesus responds by saying, “Go and
tell John what you have seen and heard: The blind receive their sight, the lame walk, the
lepers are cleansed, the deaf hear, the dead are raised, the poor have good news brought
to them” (Luke 7:22). Here the utopian future for a restored Israel envisioned by the

prophets is fulfilled in Jesus” actions that transform (erase/heal) disability.

I suggested in the previous two chapters that the description of the Bent-Over
Woman's initial physical condition and her subsequent experience of physical transfor-
mation “secures key components of the plot” (as Mitchell and Snyder phrase it) by de-
scribing her bodily experience, not with typical disabilities or physical conditions used

metaphorically in the biblical tradition such as blindness, lameness, or deafness, but

21 Mitchell and Snyder, Narrative Prosthesis, 62-64.

22 Ibid., 63-64. See Jeremy Schipper’s application of this principle in Disability Studies and
the Hebrew Bible. It is this ‘symbolic potency’ of disability that leads me to suggest that Luke un-
derstands the woman, not as an “historical” woman who actually encounters Jesus somewhere
on his way to Jerusalem, but as a metaphor —a stand-in — for the community that gathers in the
name of Jesus.
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rather with language that engages traditions related to Israel’s salvation from bondage
and the promise that Israel will have an everlasting future represented by the restoration
of the throne of David’s descendents.?”® By using language to describe her condition that
is normally associated with the collectivity of Israel, Luke seems to be suggesting that
she represents a new collectivity that is the recipient of the benefits of these promises—
and that the identity of that new collectivity is the social group for whom he is writing.
Her disability and its transformation thus seem to provide a bodily “geography” that

maps the community’s own experience.?*

As I have noted above, in her body she makes real Mary’s song that the lowly
shall be lifted up (Luke 1:52), John the Baptist’s expectation that “the crooked shall be
made straight” (Luke 3:5b), and Jesus’ own assertion that Isaiah’s prophecy that “the
captives shall be released” has been fulfilled (Luke 4:18). It is significant, I believe, that
all three of these themes are uniquely Lukan in the synoptic tradition; neither Mark nor
Matthew include them in their gospels. All three themes come together in Luke’s larger
narrative, not just in the story of the Bent-Over Woman, but specifically in her bodily ex-

perience of having been bent low, of having been crooked, of having been held captive—

2% One wonders also whether Luke may also have been thinking about Zechariah 12:8, in
which the “’feeblest” among these shall be like David and the house of David shall be like God.”

24 For an exploration of gender and bodies as geographical spaces, see Linda McDowell,
Gender, Identity and Place: Understanding Feminist Geographies (Minneapolis: University of Minne-
sota Press, 1999).
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and also of being restored to full uprightness, freedom, and participation in the public

assembly.

In addition to this metaphoric function, she seems to serve a narrative function as
well. Mitchell and Snyder suggest, “Our phrase narrative prosthesis is meant to indicate
that disability has been used throughout history as a crutch upon which literary narra-
tives lean for their representational power, disruptive potentiality, and analytical in-
sight.”? One can see the truth of this observation when considering the New Testament
literature; all the canonical gospels and the Book of Acts are filled with stories of dis-
abilities transformed. As I suggested above in relationship to John the Baptist’s question
about Jesus’ identity, these disabilities “cured” are signs of God’s power at work in a
new and different way in the words and deeds of Jesus of Nazareth—even though they
also tend to fall within categories of disabilities that the Hebrew prophets claimed

would be transformed in God’s new creation.

The story of the Bent-Over Woman stands out for being different from all those
other miracle and healing stories. And so I think that the story functions as a ‘narrative
prosthesis’ that enables Luke to evoke the disruptive potentiality of the community that

gathers in Jesus’ name. Her individual (micro) experience may well point toward the

2% Mitchell and Snyder, Narrative Prosthesis, 49 (emphasis in original).
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social (macro) experience of the community. Prior to her encounter with Jesus, she is
bound and held captive by Satan; prior to Jesus’ captivity, death, and resurrection, the
community is bound and held captive by those who would not accept Jesus’ teachings
as authoritative.® Following her encounter with Jesus, she experiences the freedom of
Israel at the Exodus, and also the salvation seen by Simeon at Jesus” dedication.?” Fol-
lowing Jesus’ captivity, death, and resurrection (in the gospel) and after Pentecost (in
Acts), the community experiences the same freedom that Israel experienced when
YHWH released it from bondage in Egypt, and the blessings that YHWH promised to
those who would keep his commandments.?”® Furthermore, they receive power from the
Holy Spirit to act in Jesus” name to perform the same signs and wonders that he was
able to do, in order to spread salvation to the ends of the earth. It seems that Luke invites

his audience to imagine themselves as the heirs or descendents of the liberated, empow-

2% This observation raises the question, who are the “captors” who do not accept Jesus’
authority? Given the way in which the theme is used throughout Luke-Acts, one could suggest
several possibilities: an alternative group within Judaism; Rome; even social conventions pre-
venting marginalized persons from full participation in the life of the community. If Elaine Pa-
gels’s claim about the identification of Satan with intra-Jewish conflict is true, then the answer is
another group within Judaism. If my suggestion that Luke is linking the Bent-Over Woman to
the Judaea Capta coin is correct, then Rome is the answer. (See below for full discussions of both
of these points). If my proposal that she is depicted by Luke as a full disciple is correct (see the
discussion in Chapter 3), then social conventions are the answer. Iimagine that all of these pos-
sibilities are in play in Luke’s imagination.

297 Luke has used a form of &moAUw to describe Simeon’s request: “Now, release
(amolUels) your slave, Master . . . for my eyes have seen your salvation” (Luke 2:29a,30a). The
Bent-Over Woman's experience is thus linked to Simeon and Jesus through the use of the verb
amoAUw. Whereas she (and Simeon) will be released, Jesus will not be released from captivity,
even though Pilate tries desperately —but unsuccessfully —to release (amoAuw) him (Luke 23: 16,
20, 22). Jesus’ bondage will only be released through the intervention of God; it is God who will
raise him up, God who will make him both Lord and Christ (Acts 2:32, 36; see also Peter’s refer-
ence to Pilate’s attempt to release Jesus in Acts 3:13).

298 The community’s experience in Acts 2:44-47 and 4:32-35 parallels the blessings prom-
ised to those who keep the commandments in Deut. 15:1-18 —including the release of Hebrew
slaves in the Sabbatical Year.
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ered communitas he describes, which holds all things together in common (Acts 2:43-47;
4:32-37), and in which social barriers of all sorts have been overcome through the salva-

tion wrought by God through Jesus and the Holy Spirit.

The themes collected together in the story of the Bent-over Woman are also col-
lected together in Acts 10:1-11:18, the encounter between Peter and Cornelius and its af-
termath, which serves as the pivot point between sharing the gospel of Jesus among the
Jews and the mission to the Gentiles that Paul will shortly take up full force in the re-
mainder of Acts.?”” Peter summarizes these themes well in Acts 10: 34-48, his speech at
Cornelius” house when he becomes convinced that Jesus” message is meant not just for
the Jews, but for the Gentiles as well. While the vocabulary is different, the elements are
similar to many we have been considering throughout this dissertation, particularly in

Acts 10: 38 as Peter summarizes the God-inspired activities of Jesus:

God anointed Jesus of Nazareth with the Holy Spirit and with power; [and] he
went about doing good and healing all who were oppressed by the devil, for
God was with him. (NRSV)

Just as the Bent-Over Woman seems to collect and focus a number of themes in
the gospel, so she seems to prefigure a number of themes that are explored in Luke’s

second volume related to the identity of, and membership in the community that gathers

29 See the discussion of Acts 10:1-11:18 as a foundation narrative for Luke’s social group
in Walter T. Wilson, “Urban Legends: Acts 10:1-11:18 and the Strategies of Greco-Roman Founda-
tion Narratives,” JBL 120/1 (2001): 77-99.
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in Jesus’ name. For example, in arguing from the lesser to the greater in supporting his
actions in regard to the woman, Luke’s Jesus brings to mind all those who are obligated
to observe the Sabbath, including “the resident aliens” who live among the Israelites.
Once these non-Jews are in view, it is not too far a step to imagine that other Gentiles
may be able to participate in the life of the community; as Peter says in Acts 10:47, “Can
anyone withhold the water for baptizing these people [the members of Cornelius’
household] who have received the Holy Spirit just as we have?” The story of the Bent-
Over Woman thus seems designed by Luke to help negotiate issues related to identity

formation within the social group for whom he is writing.

The Bent-Over Woman as Slave Metaphor for the Community

Next I return to the issue of slavery, to see how it functions metaphorically in
Jewish literature, and how that functionality may also have been used by Luke in depict-
ing this encounter between Jesus and the Bent-Over Woman. In the previous chapter I
discussed the Greco-Roman romance novel, and its usage of the free woman mistaken
for a slave as a possible corollary to the Bent-Over Woman. Here let me note briefly Wil-
liam Fitzgerald’s discussion of two Greco-Roman works, the Golden Ass and Psyche and
Cupid. He suggests that “Whatever the allegorical implications of these two stories as

spiritual progresses, it is slavery that provides the terms through which these transformations
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can be imagined.”3® Does slavery provide the terms through which Luke’s transforma-

tional goals in the story of the Bent-Over Woman can be imagined?

Catherine Hezser has identified four ways in which slavery functioned meta-
phorically in Judaism in antiquity: religiously, socially, psychologically, and politically.
Hezser begins with the religious usage of slavery as a metaphor, noting that “Various
biblical personages such as patriarchs, kings, and prophets present themselves or are
presented as ‘slaves of God’.”%" Although such personalities rank at the top of the social
hierarchy, there is still one higher than them: God. The source of the metaphor is related
to Israel’s defining foundational event: the liberation of the Israelites from slavery in
Egypt by God. Part of the rationale God gives for observing the Jubilee Year, for exam-
ple, is related to this event; Leviticus 25:42 reads: “For they are my servants, whom I
brought out of the land of Egypt; they shall not be sold as slaves are sold” (NRSV).3%2
We have seen this metaphorical usage already as the rationale Jesus implies for his ac-
tions toward the Bent-Over Woman on the Sabbath day: you keep the Sabbath by setting

free those whom God enjoins you to release, because you also were once slaves in Egypt.

300 Fitzgerald, Slavery and the Roman Literary Imagination, 98 (emphasis added).

301 Hezser, Jewish Slavery in Antiquity, 327.

302 Ibid., 328. This passage is one of the reasons that McCracken Flesher argues that the
Hebrew Bible understands “Hebrew slaves” more as indentured servants than as chattel prop-
erty. See note 258 supra, and his discussion in Oxen, et al., pp.18-21.
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The social usage of the slave metaphor might seem to be in competition with this
religious usage, at least in biblical terms. The social usage, as Hezser identifies it, is the
naming of oneself as slave to another, say in the salutation of a letter, especially if one
were asking someone of higher social rank for a favor.3®® The person using such lan-
guage highlights the hierarchical distinctions between him- or herself, thereby attribut-
ing higher honor to the recipient. To represent oneself as the slave of another human
being, however, conflicts with the biblical injunction that Hebrews (Jews) should not be
sold as slaves, since God has redeemed Israel to be his own servants (Lev 25:42). Hezser
suggests that this usage “may have been adopted by Jews in post-exilic times on the ba-
sis of its common usage in the Near East” since it is absent from the Hebrew Bible. She
further notes, “Those Jews who used the term may have seen it as a mere formality to
which they did not attach too much significance. As such it would not have conflicted

with their monotheistic beliefs.”304

The next metaphorical usage of slavery, which Hezser finds in Jewish writings of
the Hellenistic and Roman period but not in the Hebrew Bible, is what she terms the

“psychological” usage, in which one is described as enslaved to one’s passions and emo-

303 Hezser, Slavery in Ancient Judaism, 336. One might also note here Simeon’s request of
God in Luke 2: 29 which I mentioned above: “Master (SedToTa), now set free (GmoAUels) your
slave (Tov 8oUAGv cou) in peace,” in which Simeon describes himself as God’s slave, thereby play-
ing off both the political and social aspect of slavery as metaphor. This is another unique Lukan
passage in which a form of amolMw is juxtaposed with slavery and captivity.

304 Ibid., 337.
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tions.3% She observes, “In ancient thought indulging in pleasures and giving in to
earthly desires was associated with slaves because slaves catered to their masters’ pleas-
ures and were considered to lack self-control.”3% Philo and Josephus, for example, both
recommend guarding against enslavement to one’s passions, as do the Testaments of the
Twelve Patriarchs. 37 Hezser cites two examples from the Testaments, noting that in them
the Stoic notion of enslavement to one’s desires is contrasted to the biblical concept of

God as the only master one should serve:

For two passions contrary to God’s commands enslave him, so that he is unable
to obey God: they blind his soul, and he goes about in the day as though it were
night. (T. Jud. 18:6)3%

For those who are two-faced are not of God, but they are enslaved to their evil
desires, so that they might be pleasing to Belial and to persons like themselves.
(T. Ash. 3:2)%®

By controlling one’s passions therefore, and offering obedience only to God, one can be
free spiritually, regardless of one’s social status as slave or free. This is Philo’s proposal,
according to Hezser, who in his essay “Every Good Man is Free” (Quod omnis probus liber
sit) asserts that “Those in whom anger or desire or any other passion, or again any in-
sidious vice holds sway, are entirely enslaved, while all whose life is regulated by law

are free” (Quod 45).31° Josephus, however, identifies women as particularly prone to

305 Ibid., 333.

306 Ibid.

307 Ibid., 334.

308 Cited in Ibid. It is interesting to see the use of a disability to describe the effect of being
enslaved in this passage.

309Cited in Ibid.

310 Cited in Ibid., 335.
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slavish passion, while men are particularly susceptible to their wives” and lovers’ de-

sires. Josephus excoriates Cleopatra as a prime example:

In sum, nothing was enough by itself for this extravagant woman, who was en-
slaved by her appetites, so that the whole world failed to satisfy the desires of
her imagination. (Ant. 15.91)31

Hezser notes a distinction between Philo’s and Josephus’ treatment of the topic: while
Philo contrasts the enslavement to passion with the freedom of those who wisely focus
on God, Josephus’ criticism of those enslaved to their passions “is based on common

sense rather than a notion of spiritual superiority.”32

Hezser makes one other observation about the psychological usage of slavery as
a metaphor: while the rabbis do not seem to have adopted the Stoic idea of enslavement
to passions, Christians clearly did.*'*> In Romans, for example, Paul describes his inabil-
ity to do that which he knows is right (Rom 7:14-20): while he says that he is able
through Christ to “serve the law of God” (8ouleUc vouw Beou ) with his mind, he serves

the law of sin (SouAeuw . . . .vouw apapTias) with his body (Rom 7:25).3%4 Building on

311 Cited in Ibid. Hezser also cites Josephus” description of Mark Antony as “a slave to his
passion for Cleopatra” (Bell.1.243).

312 Ibid., 335.

313 Tbid.

314 Whom the €y represents in this passage has been the subject of much scholarly dis-
cussion over the years. For a thorough exploration of these various strands, see Mark A. Seifrid,
“The Subject of Romans 7:17-25,” Novum Testamentum 34 (1992): 313-333. A possible explanation
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what Paul starts, Augustine makes the cornerstone of his salvation theory the notion
that human beings, since the fall of Adam, have been “slaves to sin.” Redemption from
such slavery is made possible only through one’s belief in Christ, and is therefore avail-
able only to Christians; paradoxically, Christians still remain slaves of God in

Augustine’s formulation —which ironically borrows heavily from Hellenistic Judaism.*

The final way in which slavery is used metaphorically in Judaism, according to
Heszer, is politically, in order to describe Israel’s status as a subject nation under the
control of some imperial power, such as Babylon in the sixth century B.C.E., or under

Roman oppression in the period of our text. As Hezser notes,

The term slavery was used to describe the lack of political independence and lib-
erty. To be a member of a subjected nation was considered as being a slave of
the foreign powers, compelled to obey their orders and to show loyalty towards
them. This usage of the slave metaphor was very common in the Graeco-Roman
cultural context and appears in many literary texts.?'e
Thus, not only Jewish sources, but also Greek authors such as Thucydides used slavery
as a metaphor for political subjugation.’’” Philo and Josephus both use the metaphor,

Philo especially in his treatise on the legation to Gaius, where he advocates that Jews not

engage in resistance to Caligula’s plan to set up a statue of the emperor in the Temple,

not specifically addressed by Seifried is that Paul is using speech-in-character as a literary device
to construct his argument.

315 Hezser., 335-336.

316 Ibid., 341

317 Ibid.
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just as slaves would not be so foolish as to rebel against the master.?® Josephus recounts
the long history of the Jewish experience of subjugation to other empires and nations,
but concludes that it is a temporary state, given that David and Solomon subjugated
many nations in their own right; consequently, “the assumption of Jews’ eternal slave-

hood has no basis in history and must be dismissed.”*"

In the story of the Bent-Over Woman, I would suggest that Luke is relying on a
combination of the political and social metaphorical power of slavery, with the addition
of Jesus (the “Lord”) standing in for God in the religious sense. I do not see any sense of
the psychological metaphorical notion of slavery; in fact, as I discussed in Chapter 3,
Luke seems carefully to avoid that idea in the way in which he uses the term aoBéveia

throughout the gospel.

Furthermore, as many scholars have noted,?* Luke seems to avoid laying on
Rome any blame for Jesus” death. However, the use of slavery as a political metaphor
for the condition of peoples who are subject to the Roman Imperium makes one wonder

whether Luke might perhaps be using a bit of “heretical subversion’ (in Pierre

318 Tbid., 342. Hezser suggests that Philo may have advocated this strategy as way to pre-
serve Jewish civil rights in Alexandria, which was the goal of the legation to Caligula.

319 Ibid., 343-344.

320 See, e.g., D’ Angelo’s discussion about Luke making Christianity “safe” for the empire
in D’ Angelo, “Women in Luke-Acts,” 448 and passim, and Elaine Pagels’s discussion of blaming
“intimate enemies” (other Jews) rather than Rome for Jesus” death in idem, “The Social History of
Satan, Part II: Satan in the New Testament Gospels,” JAAR 62 (Spring, 1994): 37-40, passim.
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Bourdieu’s terms) related to his social group’s experience as a subject people who are
part of the Roman Empire. As he describes this encounter between the Bent-Over (en-
slaved) Woman and Jesus, does he perhaps assume his audience will be reminded of the
coinage minted by Vespasian, Titus, and Domitian in the wake of the destruction of the
Temple and Jerusalem that was known as “Judaea Capta,” in which Israel is usually de-
picted as a solitary woman bound and sitting on the ground, with the Roman Empire
depicted as a man standing victorious over her?®?! David Stern, in his discussion of the
rabbinical use of the “Captive Woman” theme derived from Deuteronomy 21:10-14,
notes that “the captive woman was not only a historical reality insofar as Jewish women
were concerned; she was also an allegorical icon used by the Romans to represent the

defeated Jewish nation.”32

Is this image of a Jewish woman who “stands-in” for her captive people, ubiqui-
tous throughout the Roman Empire on these coins of various denominations during the
reigns of at least 3 emperors, being subverted by Luke in his story of the (Jewish) daugh-
ter of Abraham who, held captive for eighteen years (since the destruction of Jerusalem,

perhaps?), is released from captivity through her interaction with Jesus, the true

321 On the use of Roman coins for propaganda purposes in the Roman Empire see Louis
C. West, “Imperial Publicity on Coins of the Roman Emperors,” The Classical Journal, Vol. 45, No.
1 (Oct. 1949), 19-26. See the picture of a Judaea Capta coin minted by Vespasian, Ibid., 21. A
Google Images search on 4/11/1009 found more than 200 images on the web of these coins,
minted in various denominations and by various emperors. See also Shelagh M. Bond, “The
Coinage of the Early Roman Empire,” Greece & Rome, Second Series, Vol. 4, No. 2 (Oct 1957), 149-
159.

32 David Stern, “The Captive Woman: Hellenization, Greco-Roman Erotic Narrative, and
Rabbinic Literature,” Poetics Today 19:1 (Spring 1998), 102.
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“kuptos” (Lord/Master) of the descendents of Abraham? In doing so, is Luke hoping to
“sever the adherence to the world of common sense by publicly proclaiming a break
with the ordinary order” as Bourdieu describes the impact of heretical discourse?32

Bourdieu also says in regard to heretical subversion that it

exploits the possibility of changing the social world by changing the representa-
tion of this world which contributes to its reality or, more precisely, by counter-
posing a paradoxical pre-vision, a utopia, a project, or a programme, to the ordi-
nary vision which apprehends the social world as a natural world: the performa-
tive utterance, the political pre-vision is itself a pre-diction which aims to bring
about what it utters . . . [by] making it conceivable and above all credible and
thus creating the collective representation and will which contribute to its pro-
duction.’

Is the story of the Bent-Over Woman designed by Luke to function as a “performative
utterance” that offers a “paradoxical pre-vision” of Roman power overturned? Will such
heretical discourse help to speak into being the possibility of imagining—or even creat-
ing—a liberated community that gathers in the name of the “king” (Luke’s redaction of
Mark’s “the one” who enters Jerusalem triumphantly on a donkey at Luke 19:38) who
has freed it from oppression? I leave this tantalizing question in the air as we turn now

to consider who it is who has enslaved the Bent-Over Woman.

323 Bourdieu, Language and Symbolic Power, 129
324 Ibid., 128.
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Satan as Oppressor

Luke names Satan as the slave-holder from whom Jesus sets free the Bent-Over
Woman, just as God set free the Israelites from their Egyptian bondage under Pharaoh.
Only here is Satan described as a captor of a human being, which seems to be unique to

Luke among the writers of the New Testament. Elaine Pagels has suggested:

one primary function of the image of Satan is to articulate patterns of group iden-
tification distinct from the traditional Israelite pattern —the identification of the
people of Israel, God’s chosen nation, against, “the nations and their gods.” I
suggest that the image of Satan tended to develop at the time it did among spe-
cific groups for whom this traditional pattern of identification was breaking
down. In particular, my observations suggest that those who developed and
elaborated the image of Satan were Jews involved in struggling not only against
the nations, but also, and in some cases primarily, against other Jews, often against
a dominant majority. I do not intend to suggest uniformity among such groups;
on the contrary, they were fractious and diverse, ranging from various groups of
Essenes to the followers of Jesus of Nazareth.3?

This description of the woman as bound by Satan is the third use of the term “Sa-
tan” in Luke’s gospel, the second in material that is unique to it. Luke has removed it
from the temptation story, where it is present in both Mark and Q (Luke 4:1-13//Matt
4:1-11//Mark 1:12-13); instead, Luke uses 0 SiocBolos alone.?® He does leave ‘Satan” in
the Beelzebul controversy in which Satan’s kingdom, divided against itself, cannot stand

(Luke 11:14-23//Matt 12:22-30//Mark 3:22-27). Luke has omitted the scene in which Jesus

32 Elaine Pagels, “The Social History of Satan, The “Intimate Enemy”: A Preliminary
Sketch,” HTR, 84:2 (1991) 105-128, emphasis in original.
326 The King James Version uses a variant reading that maintains the language of Mark:

“And Jesus answered and said unto him, [Get thee behind me, Satan: for] it is written, Thou shalt
worship the Lord thy God, and him only shalt thou serve. (Luke 4:8)”
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calls Peter ‘Satan’ for rejecting his prediction of his impending death (Mark 8:31-
38//Luke 9:21-27), although he adds Satan to Jesus’ prediction of Peter’s betrayal at the
last supper: “Simon, Simon, behold, Satan demanded to have you (plural), that he might
sift you like wheat . . . ” (Luke 22:31); this addition seems to foreshadow both Peter’s de-
nial as well as his “turning again” to strengthen (lead) the disciples of Jesus after Pente-
cost. Interestingly, while in Mark Jesus’ prediction is followed immediately by the jour-

ney to the Mount of Olives, Luke adds an additional speech by Jesus:

And he said to them, “When I sent you out with no purse or bag or sandals, did
you lack anything?” They said, “Nothing.” He said to them, “But now, let him
who has a purse take it, and likewise a bag. And let him who has no sword sell
his mantle and buy one. For I tell you that this scripture must be fulfilled in me,
‘And he was counted among the lawless’; for what is written about me has its
tulfillment.” And they said, “Look, Lord, here are two swords.” And he said to
them, “It is enough” (Luke 22:35-38).

This addition is linked to the earlier sending out of the disciples (Luke 9:1-6), and the
sending out of the seventy (Luke 10:1-12). What is interesting is that the first appearance
of “Satan” in material unique to Luke is in Luke 10:17-20, Jesus’ response to the joyful
return of these 70 disciples who had been sent out to evangelize: “I saw Satan fall from
heaven like a flash of lightening. See, I have given you authority to tread on snakes and
scorpions, and over all the power of the enemy; and nothing will hurt you” (Luke 10:18-
19). In the story of the Bent-Over Woman, Jesus will call the woman to him as he did the
disciples, and will exercise his authority over Satan by liberating the woman from the
bondage in which Satan has held her captive. The other unique use of Satan by Luke is

to describe him “entering into Judas” in order to initiate the betrayal of Jesus (Luke
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22:3) —the opportune time, apparently, that the devil (Luke 4: 13) was waiting for after

Jesus successfully resisted the temptations prior to the beginning of his ministry.

In all of these uses of the term by Luke, Satan stands opposed to Jesus, which
many commentators have suggested represents the “war” between the forces of evil and
the forces led by Jesus.?”” Elaine Pagels has shown that the personification of Satan as an
agent or rival working against God or God’s people emerges during the period from 165
B.C.E. to 100 C.E. in the literature of “dissident” Jewish groups who were trying to es-
tablish the legitimacy of their patterns of group identification over against the traditional
Israelite pattern.®” Pagels suggests that “stories of Satan proliferated in particular
within those radical groups who had, in effect, themselves turned against the rest of the
Jewish community and, consequently, concluded that others had turned against them —
or (as they put it) against God.”*” In the New Testament, Pagels finds that “while the
New Testament gospels never identify Satan with the Romans, they consistently identify
him with Jesus’ Jewish enemies.”?*® As we examine Luke’s usage of Satan, as well as his
deletion of Satan in a number of places from his shared sources, we see that Luke seems

to fit with Pagels’ findings. In each instance in which he has used Satan, Luke seems to

327 Pagels,” Social History of Satan, Part II,” 17-18. In Acts, Luke uses Satan twice, once
with Peter (Acts 5:3) and once with Paul (Acts 26:18).

328 Pagels, “The “Intimate Enemy,” 105-108.

32 Ibid., 115.

330 Pagels, “The Social History of Satan, Part II,” 19; emphasis in original. See, however,
my suggestion that Luke is perhaps making an allusion to the power of Roman imperialism
(overturned!) by linking the “Judaea Capta” coins to his depiction of the Bent-Over Woman.
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be arguing something about when and how to distinguish “us” from “them.” I would
suggest that this is precisely what Luke is doing in the Bent-Over Woman story. To ex-
plore this possibility in more depth, I turn now to consider the story as a literary exam-

ple of what Victor Turner has called a “social drama.”

The Bent-Over Woman Encounter as Social Drama

Victor Turner has proposed that social dramas are part of human social interac-
tion, specifically when there are competing interests and attitudes within a social
group.®! The social drama process is the way in which a social group negotiates these
differences and either comes to a new commonly held understanding, or splits into sep-
arate groups. Turner discovered through his research that social dramas seem to exist in
societies “at all levels of scale and complexity.”3*2I am arguing that Luke’s story of the
Bent-Over Woman functions as just such a social drama, in which competing attitudes
toward Sabbath observation form the backdrop for establishing a new understanding of

the boundaries of the community of Jesus” disciples.

31 Victor Turner, Dramas, Fields, and Metaphors: Symbolic Action in Human Society,
(Ithaca, NY: Cornell University Press, 1974), 33.
332 Tbid.
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Stage One: Breach

Turner has identified four stages in social dramas. The first is the stage he calls
the “’breach’ of regular, norm-governed social relations” within a system or field of so-
cial interaction.*® Such a breach must be public, and designed to function as a “symbol

of dissidence.” He suggests

There is always something altruistic about such a symbolic breach . ... A dra-
matic breach may be made by an individual, certainly, but he always acts, or be-
lieves he acts, on behalf of other parties, whether they are aware of it or not. He

sees himself as a representative, not as a lone hand.>*

In the story of the Bent-Over Woman, Jesus’ interaction with the woman is per-
ceived by the synagogue leader as a clear, public violation of the accepted practices for
observing the commandment to keep Sabbath rest. Jesus” act of transformation is altruis-
tic, in that the woman has come to hear, not to be healed, given what we read in the text.
However, it is not clear that Jesus initially gives any thought to how the synagogue
leader might take his action, as is true in the healing of the man with the withered hand
(Luke 6:6-11), when Jesus deliberately challenges the scribes and the Pharisees. Instead,
he sees the woman and her condition, and chooses to act in alignment with his under-
standing of how one is obligated to observe the Sabbath. As the debate between himself
and the synagogue leader progresses, however, his defense acquires the character of

symbolic dissidence as “the Lord” takes action on behalf of this “daughter of Abraham.”

33 Ibid., 38.
334 Jbid.
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Stage Two: Crisis

The second stage of a social drama, according to Turner, is that of “crisis,” in
which the breach—unless it is “sealed off quickly” may widen “until it becomes coex-
tensive with some dominant cleavage in the widest set of relevant social relations to
which the conflicting or antagonistic parties belong.”3® The crisis stage serves as a turn-
ing point in which “a true state of affairs is revealed,” which cannot be ignored.**¢ Turn-
er sees this as a liminal moment in the social drama, because the breach has destabilized
the taken-for-grantedness of social relations among the parties, raising the possibility
that different patterns of relating are possible. Until a final decision is made as to how
the differing viewpoints are to be resolved, the social group faces a crisis of possible dis-
integration,®” which may result from the inability to resolve the crisis in a way that is

mutually agreeable between the parties.

In the story of the Bent-over Woman, the synagogue leader escalates the crisis by
trying to enlist the sympathy of the crowds for his perspective, and by implicitly blam-

ing the woman for disrupting the presentation by the guest teacher (“Come on those

335 Ibid.
336 Ibid., 39.
337 Ibid.
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days and be healed, and not on the Sabbath day” v.14b). Jesus also ups the ante, how-
ever, by describing the synagogue leader and whoever may be siding with him as
“hypocrites,” reminding them of similar actions they probably take on the Sabbath on
behalf of their livestock. In addition, by describing the woman as “bound by Satan” (v.
16), Jesus implicitly suggests that the synagogue leader and those who agree with him
are aligned with Satan, which, I would argue, in keeping with Pagels” analysis above, is
a strategy used by Luke to establish a boundary between his social group and an alter-
native understanding of appropriate Jewish practice, personified by the synagogue
leader (and by the Pharisees, and the chief priests and scribes elsewhere in the gospel).3*
The crisis in this story is formulated as how one is to observe the Sabbath, which, as
David Aune has pointed out, seems to be one of the social identity markers that is at
stake throughout the gospel corpus (not only in Luke), and where those who follow Je-

sus are differentiating themselves most clearly from those who do not.?*

Stage Three: Redressive Action

In the third stage, which Turner calls ‘redressive action,” an attempt is made to
limit the crisis and prevent social disintegration by “leading or structurally representa-

tive members of the disturbed social system.”3* Turner suggests,

338 Pagels, “The “Intimate Enemy,” 105-108, 115.
339 Aune, The New Testament in its Literary Environment, 137.
340 Turner, Dramas, Fields, and Metaphors, 39.
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It is in the redressive phase that both pragmatic techniques and symbolic action
reach their fullest expression. For the society, group, community, association, or
whatever may be the social unit, is here at its most “self-conscious” and may at-
tain the clarity of someone fighting in a corner for its life.>!

If redressive action is unsuccessful, then the group is likely to regress to the crisis phase.

In the case of the Bent-Over Woman, Jesus serves not only as the instigator of the
breach (stage 1), and as one of the parties to the escalation of the crisis (stage 2), but also
as the leading representative of the social system who steps in to take redressive action
(stage 3). No longer is Jesus merely the guest teacher; in verse 15 he is “the Lord” who
tights against (by implication) Satan’s apologists, who apparently represent a more do-
minant—or at least different—form of Judaism. By employing the rhetorical strategy of
arguing “from the lesser to the greater,” Jesus is able to overturn the synagogue leader’s
objection to his action by reminding all those in the crowd that they would not hesitate
to take such action themselves on behalf of their livestock; how much more should this

daughter —of Abraham —be released from her bondage as well?

Given the specific mention of “ox and donkey,” which is not found in the Exodus
version of the Sabbath rest commandment, it seems clear, as I have discussed above, that
the Deuteronomic version of the commandment, which does include these specific ani-

mals, is expected to be present in the minds of the listeners. In Deuteronomy 5: 15, the

341 Jpid., 41.
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rationale for keeping Sabbath is given as: “Remember that you were a slave in the land
of Egypt, and YHWH your God brought you out with a mighty hand and an out-
stretched arm; therefore YHWH your God commanded you to keep the Sabbath day”
(Deut 5:15). The woman is a daughter of the covenant, who is not ill but enslaved, ac-
cording to Jesus’ interpretation of her condition. Her liberation is cast, not as something
that can be considered lawful to do on the Sabbath (as are the other Sabbath healing sto-
ries) but, instead, as what one is obligated to do. Because YHWH released Israel from
bondage in Egypt, so also must (true) Israelites make such freedom possible on the Sab-
bath day for all for whom they have responsibility —family, household (including
slaves), livestock, and resident aliens. By setting the woman free, Jesus performs the ac-
tion of God in the Exodus. Her liberation both confirms Jesus’ claim in the Nazareth

synagogue that Isaiah’s prophecy has been fulfilled, and affirms that Jesus is Lord.

Stage Four: Reintegration

The final stage of a social drama, according to Turner, is the reintegration of the
dissident social group as a result of the redressive action that has been taken in stage
three. However, if that action is not successful in reintegrating the group, then stage
four is the formal recognition of “irreparable schism between the contesting parties.”34

Even if the redressive action is successful, however, and the dissident social group is re-

342 Ipid.
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integrated into the larger group, it is likely that in order to do so the pattern of social re-

lations will have been altered in some way.

In the case of the Bent-Over Woman, reintegration does not happen successfully,
at least between Jesus and the synagogue leader and his associates. The crowds end up
on Jesus’ side, “rejoicing at all the glorious things that were done by him” (v.17), essen-
tially creating a different group alignment from where they had started at the beginning

i

of the story. The synagogue leader and others (Jesus” “adversaries,” v. 17a), on the other
hand, are put to “shame,” leaving them the losers of the debate, as well as alienated

from the group alignment to which they had belonged before the encounter with Jesus.

If Pagels is correct, that the use of ‘Satan’ to describe an adversary is one way in
which a dissident group within Judaism describes those “who are not-like-us,” in Jona-
than Z. Smith’s phrase, then the story likely is designed to serve as a piece of a larger
argument in which Luke’s audience is defining itself over against another Jewish group.
By considering the story of the Bent-Over Woman as a social drama, we see that it seems
to widen the gulf between those who follow Jesus and those who do not. Furthermore,
the liminality of the woman serves to suggest, as I have argued above, that she can serve

as a stand-in for the social group that gathers in Jesus’ name. Given her gender, her

343 Jonathan Z. Smith, “Adde Parvum Parvo Magnus Acervus Erit,” in his Map is Not Ter-
ritory (Chicago: The University of Chicago Press, 1993), 242.
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condition, and the actions which she takes in the story, in Luke’s imagination the group
seems to function (ideally) as a ‘communitas,” in which social status, gender, and physi-

cal condition should not be barriers to full participation in the public life of the commu-

nity.3#

The woman experiences in her body what Jesus promises is true—that the
prophecy of Isaiah is fulfilled in the here and now, and not in some far off future. In
naming the repair of her disability as liberation rather than healing, Luke suggests that
the woman embodies a reality in which all persons—regardless of gender, social status,
or condition —should be able to experience the freedom that God desires for God’s peo-
ple. Luke invites those who align themselves with Jesus and his actions to imagine
themselves as those who can claim that they are the true children of Abraham, inheritors
of the promises made to him and to his descendent David, along with David’s descen-

dents.

The Bent-Over Woman as Social Vision in the Gospel of Luke

In this and the previous two chapters, I have applied the Social Imagination

Model in a detailed examination of Luke 13:10-17, a pericope in which Jesus encounters

344 The depictions of the community in Acts 2 and Acts 4 suggest that Luke is imagining
the idealized post-Pentecost community of Jesus” followers as a communitas, in terms of eco-
nomic relationships at the very least.
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a woman in the last synagogue he will enter before he fulfills his destiny in Jerusalem. In
this section of the chapter, I summarize my findings from this analysis, and draw some
conclusions about what Luke may have hoped would be his audience’s response to the
story. In doing so, I hope to identify the social interests that seem to be at stake for his
group, and how the imaginative forces at play in his storytelling have been used in the

service of mythmaking that makes different patterns of relating possible to imagine.

In his original discussion of the imagination theory, Mack identified several
guidelines that would be helpful in creating a conversation on some topic of interest to a

social group.3* These guidelines are:

1) Touch on two or three of the worlds intentionally;

2) Make connections between the worlds by paying attention to how they are
ranked, compared, etc.

3) Acknowledge honestly the incongruity between the worlds as imagined and
the worlds as experienced ;

4) Stay within the frame of reference provided by the biblical texts, the political
tradition, and the cultural or social points being addressed;

5) Play the gaps with a constructive proposal in mind.

In order to use the model analytically, I have adapted these guidelines in the following

way:

1. Identify which worlds may be in play.

345 Mack, Gaps, 112-113.
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2. See how the worlds are ranked or compared —does one world take prece-
dence over another? (e.g., is the world of present experience compared nega-
tively to the “good old days” when life was less complicated?)

3. Identify the incongruity between the worlds that is being addressed. Is the
incongruity between one world and another, or is it between a world as im-
agined and that world as experienced by members of the community?

4. Identify how the authorities are used to bridge, explain, collapse, or other-
wise make sense of the incongruity.

5. How does the author “playing the gaps” to make a constructive proposal?

I turn now to summarize my findings by aligning them within the framework created by

these analytic guidelines.

Guideline 1: Identify which worlds may be in play.

In the case of the Bent-Over Woman Story, as [ have argued throughout this dis-
sertation, all four worlds of the model are visible in the way in which Luke crafts his

narrative. Here are the key elements from each world that I discussed in detail above:

*  Mythic World
e Sabbath observance
e Promises to David/Abraham
e Exodus traditions/release from bondage
e Sabbatical/Jubilee Years
* Society World
e Slavery—real and metaphoric
e Physical condition
e Gender roles and expectations
e DPower in relationships (e.g., social status)
*  Culture World
e Literary genres (e.g., Siynots,* Romance novels)

346 Diégésis (81Mynols) is a narrative genre in Greco-Roman literature which Theon de-
scribes as “language descriptive of things that have happened or as though they had happened.”
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¢ Rhetorical stratagems (e.g., elaborated chreia, midrash)
e Meaning of disability, gender, liberation
* Communal World
e We are transformed from our prior condition to a new one
= Jesus is the “Lord” who has set us free from our slave status
and restored us to our twin inheritance as children of Abra-
ham and David’s descendents
e We're all in it together, regardless of social status, physical condition,
gender, or ethnicity
* We can live together as a “discipleship of equals”3

Guideline 2: See how the worlds are ranked or compared

The second guideline asks whether one world takes precedence over another,
and if so, why? For example, is the Communal World of present experience compared
negatively to the “good old days” of the Mythic World when life was (perceived to be)
less complicated? In the case of the Bent-Over Woman, our analysis suggested the fol-

lowing:

e The Mythic World is the primary world that is being “redescribed” or re-
thought

¢ Elements from the Society World (slavery, et al) are used to tweak or reimag-
ine the Mythic World so that it can be seen to relate to “us” and not “them”

e In addition, the tools used to work with the elements from the Mythic World
and the Society World are from the Culture World of the group:
0 literary genres such as:

He goes on to state that there are six elements included in Simynots: “the person, whether that be
one or many; and the action done by the person; and the place where the action was done; and
the time at which it was done; and the manner of the action; and sixth, the cause of these things.
Since these are the most comprehensive elements from which it is composed, a complete narra-
tion (8iynots) consists of all of them and of things related to them and one lacking any of these
is deficient.” Theon, “On Narrative,” in Kennedy, Progymnasmata, 28. Luke indicates that in writ-
ing his “orderly account” he follows in the footsteps of those who have compiled a narrative
(8mynots) before him “of the things tat have been accomplished among us” (Luke 1:1-4).

347 Elisabeth Schiissler Fiorenza, “Jesus and the Politics of Interpretation,” Harvard Theo-
logical Review 90 (1997): 354.
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* Greco-Roman 8inynots (narrative) which Aune notes can, in addi-
tion to telling what did happen, be used to describe what could
have happened;*® and

* Jewish genres such as midrash, using techniques such as word-
tallying to reflect imaginatively on the group’s sacred texts

0 rhetorical strategies, such as arguing from the lesser to the greater, and
argumentation patterns such as the elaboration of chreiai

0 the use of metaphor to paint a picture of how the world could (should)
be.

e The goal seems to be to imagine the Communal World differently from the way
it is imagined and/or experienced in the present.

Guideline 3: Identify the incongruity between the worlds that is being ad-
dressed.

The Social Imagination model works by making it possible to see the “gaps” be-
tween the worlds as they are imagined or idealized and how a social group actually ex-
periences them. Such an incongruity “gives rise to thought” as Jonathan Z. Smith de-
scribes the gap, 3 allowing the social group to imagine alternative responses to a given
situation, or to acknowledge the discrepancies between the idealized situation and real-
ity. In the case of the Bent-Over Woman story, there seem to be two major incongruities

that Luke is addressing;:

¢ Incongruity 1: God makes promises to the Israelites; we're not Israel-
ites, but we still are the beneficiaries of the promises

e Incongruity 2: We could be an egalitarian “communitas” in which
gender, class, physical condition are not barriers, but instead we’re
hierarchical, status-conscious folks (just like the rest of society)

348 Aune, The New Testament in its Literary Environment, 116, citing Theon.
3495mith, “Map is Not Territory,” 299-300.
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An alternative to this second incongruity may be that the group is,
in fact, already an egalitarian communitas, but is experiencing
pressure from the general society to conform to traditional social
roles and conventions. In this case, the story serves to justify their
different behavior and social arrangements by aligning them-
selves with Jesus’ behavior and words.

Guideline 4: How are the authorities used to bridge, explain, collapse, or
otherwise make sense of the incongruity?

Our analysis of the Bent-Over Woman pericope has identified the following

ways in which the authorities have been used to support Luke’s arguments about how

to account for the incongruities he is addressing;:

e Foundational texts

The Septuagint is alluded to throughout the passage, especially
the Sabbatical and Jubilee Year legislation, as well as God’s prom-
ises to Abraham and to David

The Septuagint offers a “back in the past” source of possible social
arrangements that the group can draw upon to make meaning for
themselves in a new context.

e Tradition

We see ourselves as part of three strands of tradition:

e We understand ourselves as Abraham’s children, who are
as numerous as the stars and who will be blessings to the
nations

e We are David’s descendents, whose throne shall be estab-
lished forever

e We are part of the Exodus tradition of liberation from
bondage

e Experience

We seem to be living somewhere in the Jewish diaspora, given the
necessary familiarity with the Septuagint that Luke’s writing de-
mands, but are a group of adherents from multiple “nationalities”
Alternatively, we are well grounded proselytes who are now wel-
coming in new gentiles and the author of Luke-Acts is trying to
explain how we got to be who we are (“Once upon a time ...")
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* The destruction of the temple and Jerusalem are clearly in the
past, and Peter and Paul are also far enough back in the past to
have become figures of tradition similar to Abraham and Moses

e Reason
* How shall we think about our life together as followers of Jesus of
Nazareth? Use the persuasive tools at our command:
e Rhetoric, Sinynots, discourse
e Story-telling/midrash

e Metaphor
e Reading/hearing/interpreting the scriptures anew in a new
setting

Guideline 5: How does the author “play the gaps” to make a constructive
proposal?

It seems that Luke may be playing with several gaps in the Bent-Over Woman
story in order to offer his social group some proposals about how they might arrange
their communal life. First, he plays with a gender gap in social roles by claiming that this
woman is a full and liberated member of the covenant community, thereby suggesting
that women should participate in the community as full disciples. Second, he plays with
an economic gap by his allusions to the Sabbatical Year and Jubilee Year legislation, so
that the woman appears to be a precursor of the scene in Acts 2:44-45 in which “all who
believed were together and had all things in common; they would sell their possessions
and goods and distribute the proceeds to all, as any had need.” Third, he plays with an
identity gap by alluding to God’s promise that the throne of David’s descendents would

be established forever in his description of the woman’s transformation, suggesting that
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the body of disciples gathered in Jesus’ name should consider themselves the inheritors
of that promise: the restored, “true” Israel, no matter how unlike the expected Israel they
might look. Finally, he plays with an inclusion gap by using allusions that incorporate
the gentiles in some form or fashion in every case, thereby suggesting that every person
in his social group should see her- or himself as participants in this new Israel, regard-

less of their actual ethnic origin, social status, gender, or physical condition.

The Bent-Over Woman and Mythmaking: Some Final Thoughts

To close this chapter, and before considering how a contemporary social group
might use these findings in Chapter 5, I want to return to the uses of myth I addressed in
Chapter 1.3 In particular, I want to return to Bruce Lincoln’s discussion of how myth, as
discourse, can be used either to maintain the established structures of society, or to de-

stabilize them in order to create new structures. He suggests:

Discourse . . . as ideological persuasion . . . may be strategically employed to mystify
the inevitable inequities of any social order and to win the consent of those over
whom power is exercised. . . .Yet discourse can also serve members of subordinate
classes . .. in their attempts to demystify, de-legitimate, and deconstruct the estab-
lished norms, institutions, and discourses that play a role in constructing their sub-

ordination.3%!

350 See my discussion in Chapter 1.
351 Lincoln, Discourse and the Construction of Society, 4-5.
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In proposing that myth is a form of discourse that is available not only to those who seek
to maintain established social structures, but also to those who may seek to destabilize it,
Lincoln identifies three ways in which myth can be deployed by those who are seeking

to engage in social change:

1. They can contest the authority or credibility of a given myth, reducing it
to the status of history or legend and thereby deprive it of the capacity to
continually reconstruct accustomed social forms.

2. They can attempt to invest a history, legend, or even a fable with author-
ity and credibility, thus elevating it to the status of myth and thereby
make of it an instrument with which to construct novel social forms.

3. They can advance novel lines of interpretation for an established myth or
modify details in its narration and thereby change the nature of the sen-
timents (and the society) it evokes.3>

My analysis of the Bent-Over Woman pericope suggests that Luke deploys this third
strategy of a novel line of interpretation for established myths that are a part of the
world view of his audience in order to evoke a different society from the one in which
they find themselves. Specifically, in applying the traditions of the promises to Abraham
and David and their descendents to this woman, he creates a startling reconfiguration of
who can consider themselves heirs of these promises. Furthermore, in suggesting that
those who oppose Jesus’ interpretation of how to observe the Sabbath are aligned with
Satan, he contests more traditional interpretations of Israelite history in support of his
own interpretation. Moreover, the way in which he weaves his various literary themes
through the story of the Bent-Over Woman suggests that he is seeking to invest this “his-

torical” encounter with mythic stature so that it could be used to “construct novel social

352 Ibid., 25. Lincoln also notes that it is possible to combine the strategies, Ibid., 26.
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forms.” Thus, one can see all three of the strategies identified by Lincoln in use in this

story.

As Inoted in Chapter 1, Lincoln proffers a caveat about how successful such an
attempt to create an alternative to the established social structure can be. He identifies

three key factors that influence the effectiveness of such an attempt:

First, there is the question of whether a disruptive discourse can gain a hearing,
that is, how widely and effective it can be propagated . .. Second, there is the
question of whether the discourse is persuasive or not, which is only partially a
function of its logical and ideological coherence. . . . It must be stressed that per-
suasion . . . [is] a measure of audiences’ reaction to, and interaction with, the dis-
course. . . . Finally, there is the question of whether —and the extent to which—a
discourse succeeds in calling forth a following; this ultimately depends on
whether a discourse elicits those sentiments out of which new social formations

can be constructed.33

What I find intriguing about the story of the Bent-Over Woman is the difference
in “reception history” of this pericope versus so many others that are unique to Luke,
from the infancy narratives to the parable of the Good Samaritan to the parable of the
Prodigal Son to the words of Jesus from the cross forgiving those who have crucified
him %> These other stories in Luke are among the most beloved of Christian congrega-

tions, having shaped the Christian imagination for centuries about how Christianity be-

33 Lincoln, Discourse and the Construction of Society, 8.

34 As a colleague pointed out to me many years ago when I was struggling with my in-
ability to forgive the perpetrator of a traumatic personal experience, Jesus doesn’t actually forgive
anyone from the cross; he invites God to do the forgiving (Luke 23:34).
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gan and what it means to be a Christian. So why doesn’t the story of the Bent-Over
Woman receive the same hearing? Why don’t audiences find her story persuasive?
Why doesn’t she gather as large a following as these other passages—at least, over

time?3%

If, as I suspect, Luke intended her to function as a metaphor for the community
that gathers in the name of Jesus, I imagine that as Christianity became more institution-
alized and the role of women as leaders became more problematic to the church’s accep-
tance in the wider world, she was easy to forget.®® Or perhaps there are simply too
many allusions requiring too much familiarity with the Greek Septuagint, so that as the
church transitioned to the use of Latin, her power as a model for women’s discipleship
was lost in translation. Certainly, as the fascination for finding the “historical” Jesus
consumed scholarship in the Twentieth Century, she fell short of the standard of multi-

ple attestation (that individual pericopae are found in more than one gospel suggesting

35 Dibelius and Conzelmann note in their commentary on the Pastoral Letters that there
seems to be a suggestion that the social group to whom the author of those letters is writing
knows the Acts of the Apostles, which suggests it is possible that they also know Luke. I have
often wondered, if that is true, whether 1 Timothy 2:8-15 isn’t written against a faction of women
within the community that took the Bent-Over Woman’s invitation to full discipleship for women
as constitutive for their own leadership. Martin Dibelius and Hans Conzelmann, The Pastoral
Epistles: A Commentary on the Pastoral Epistles, trans. Philip Buttolph and Adela Yarbro, (Herme-
neia— A Critical and Historical Commentary on the Bible, Minneapolis, MN: Fortress Press,
1972), 4.

36 For a discussion of how pagan opinion shaped Christianity’s response to women, see
Margaret Y. MacDonald, Early Christian Women and Pagan Opinion: The Power of the Hysterical
Woman (New York:, Cambridge University Press, 1996).
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multiple oral traditions leading back to words and deed done by the “historical” Jesus),

and was consigned to the dustbin of gospel oddities.

But might she be raised again as a metaphor for the group that gathers in Jesus’
name? Or might she, at the very least, spark the imagination of a social group that is
trying to create alternative ways to organize their life together? Let us turn to Chapter 5

and see.
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Chapter 5: Putting it All Together—Weaving the Tapestry of Civic
Discourse

Changed obedience follows changed imagination

--Paul Ricoeur

Introduction

Having applied the Social Imagination model to an ancient text in the previous
three chapters, I return to the notion of civic discourse in this chapter, to see how a con-
temporary social group might incorporate these findings into a deliberative process of
civic discourse in order to create social change. Ilook particularly at how they might
apply the Social Imagination model to their own situation, as they seek to come to
agreement on the course of action they wish to take. To complete the civic discourse the-
ory, I also explore the role of conversational learning as part of the process for identify-
ing, clarifying, and coming to agreement on how to create a more healthy, just, and sus-
tainable community. I conclude the chapter with some reflections on the applicability of

the social imagination model as an analytical framework in multiple settings.

To show the civic discourse theory in action, I use a hypothetical neighborhood
group in some major American city, which is seeking to make its neighborhood healthier

and more sustainable. I focus on the neighborhood level because it is where people live
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and are most familiar with the issues and concerns that affect them directly. It is also the
level at which conversation takes place in a variety of formal and informal settings,
where it may be possible to influence social change initiatives.?” Moreover, the
neighborhood level is the level at which residents have, or may develop networks that
will support change initiatives, and where their ability to implement change may have
the greatest chance for success.’* Furthermore, through the process of identifying issues
and concerns, imagining possible responses, and conversing with others to expand and
refine these responses, capacity within the neighborhood is built that supports the sus-
tainability and resilience of the community to address other issues and concerns in the

future.®® My focus on the neighborhood is also informed by the principles of “asset-

%7 Potential formal conversational opportunities include public hearings sponsored by
various local government officials and agencies, civic association, homeowner association, and
tenants’ rights meetings, meetings with local schools and school officials, and within various non-
profit entities, from religious communities to affordable housing advocates. Informal conversa-
tion opportunities include at the check-out line in the local grocery store, with one’s next door
neighbors over the backyard fence, and waiting for, or riding public transportation. For a history
of neighborhood-based planning processes in the United States, see William M. Rohe, “From Lo-
cal to Global: One Hundred Years of Neighborhood Planning,” Journal of the American Planning
Association, Vol. 75, No. 2, Spring 2009: 209-230.

38 For a discussion on the role of agency and social capital in sustainable development
initiatives, see Lenore Newman and Ann Dale, “The Role of Agency in Sustainable Local Com-
munity Development,” Local Environment, Vol. 10, No. 5, October 2005: 477-486, and Lenore
Newman, Levi Waldron, Ann Dale and Kelsey Carriere, “Sustainable Urban Community Devel-
opment from the Grassroots: Challenges and Opportunities in a Pedestrian Street Initiative,” Lo-
cal Environment, Vol. 13, No. 2, March 2008: 129-139.

3% The Appalachian Regional Commission’s study on capacity building in the region
identified the following principles and goals for successful community capacity building: “1)
Purposive and planned action on the part of a representative cross-section of the community; 2)
the mobilization and participation of a broad, diverse coalition of citizens within a community; 3)
the generation of awareness of community issues and problems, as well as a sense of commit-
ment, common purpose, and empowerment on the part of community members; 4) The strength-
ening of human capital by equipping people with the skills, know-how, and creativity necessary
to carry out common goals; and 5) the establishment of dense collaborative networks across
agencies, organizations, and individuals.” Brian Kleiner, Kimberley Raue, Gary Silverstein,
Robyn Bell, John Wells, “Evaluation of the Appalachian Regional Commission’s Community Ca-
pacity-Building Projects,” (Washington, DC: Appalachian Regional Commission, 2004), v.
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based” community development, which shifts the paradigm from “fixing” problems and

i“

responding to people’s “needs” to releasing the capacities, skills, and assets of all per-
sons within a given community, regardless of class or social position, for investment in

the community’s future.’®

Social Imagination as Discursive Design

Political education, participatory action, and successful social problem solving could together
help constitute a community fully capable of steering its own course into the future.
—John Dryzek?e!

One of the tasks of those embarking on social change is to engage in critical re-
flection both on the present shape of the social group and on the imagined shape of the
social group once it has been changed. Here is the point at which persons begin to speak
a new world into being. “Speaking new worlds into being” implies that conversation is a
key tool for using the Social Imagination model as a discursive design for social change.
The Social Imagination model provides the “what” of the discursive design, but conversa-

tion provides the “how.” To explore this element of our civic discourse theory, I turn now

360 John P. Kretzmann and John L. McKnight, Building Communities from the Inside Out: A
Path Toward Finding and Mobilizing a Community’s Assets, (Chicago, IL: ACTA Publications, 1993).
361 Dryzek, Discursive Democracy, 131-132.
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to the theory of conversational learning developed by David Kolb and others,*? supple-

mented by Michael Kahn’s notion of the idea conversation.*?

Conversational Learning

Kolb and his colleagues Ann Baker and Patricia Jensen build on Kolb’s experiential
learning theory in developing their theory of conversational learning.3** Experiential
learning theory (ELT) “emphasizes the central role that experience plays in the learning
process.”3% It suggests that there are two pairs of dialectically related aspects of learning
through experience. One pair is how persons “grasp” experience: “apprehension (con-
crete experience) [vs.] comprehension (abstract conceptualization).”3* The second pair re-
lates to how persons “transform” experience into learning: “intension (reflective observa-
tion) [vs.] extension (active experimentation).”*” They describe the differences between

these modalities in the following way:

In grasping experience, some of us perceive new information through experienc-
ing the concrete, tangible, felt qualities of the world, relying on our senses and
immersing ourselves in concrete reality. Others tend to perceive, grasp, or take
hold of new information through symbolic representation or abstract conceptuali-
zation, thinking about, analyzing, or systematically planning, rather than using

sensation as a guide. Similarly, in transforming or processing experience some of

32 Ann C. Baker, Patricia J. Jensen and David A. Kolb, eds., Conversational Learning: An
Experiential Approach to Knowledge Creation (Westport, Conn: Quorum Books, 2002).

363 Michael Kahn, The Tao of Conversation (Oakland, Calif: New Harbinger, 1995). See es-
pecially Chapter 2.

364 David A. Kolb, Ann C. Baker and Patricia J. Jensen, “Conversation as Experiential
Learning,” in Baker et al., Conversational Learning, 51-66.

365 Ibid., 51.

366 Tbid., 52.

367 Ibid.
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us tend to carefully watch others who are involved in the experience and reflect on

what happens, while others choose to jump right in and start doing things.3¢

They further suggest that these learning modes make up a multi-stage learning cycle that
helps learners to resolve the inherent tensions between the dialectical pairs: 1) Concrete
experience provides an opportunity for 2) reflection. These reflections can be 3) general-
ized into abstract concepts from which principles for 4) action in other settings can be de-

rived. These principles can be tested in 5) new experiences, and the cycle begins again.3*®

In adding conversation to the mix of experiential learning, Kolb, et al., identify five
dialectical pairs related to the learning process. In addition to the dialectic of knowing (the
apprehension/comprehension dialectic) and the dialectic of praxis (the intension-
reflection/extension-action dialectic) described above, the authors outline three additional

types of dialectical pairs that exist in conversational learning;:

* The dialectic of doing and being (epistemological discourse vs. ontological
recourse)

* The dialectic of individuality and relationality (inside-out vs. outside-in)

* The dialectic of status and solidarity (ranking and linking persons within
the group)

The third dialectic, of doing and being, adds the element of time into the mix;

epistemological discourse assumes linear time and rational conversation that moves

368 Jbid.
369 Jbid.
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straight toward an outcome, while ontological recourse is about cyclical time, with con-
versation that circles back around to consider an idea again and again.’”® The fourth dia-
lectic, of individuality and relationality, marks the tension between an individual’s sense
of self and her or his openness to, and awareness of the influence of others on her or his
life. The fifth dialectical pairing, that of status and solidarity, acknowledges the neces-
sity for both hierarchy and heterarchy —the need for someone to take the initiative or to
lead the conversation, balanced by the need to build upon and link to one another
equally. If hierarchy predominates, the conversation becomes a monologue; if heterar-
chy predominates, it can be aimless and repetitive.?”! Describing conversational learning
as the product of these five dialectical pairs “suggests that conversation is a meaning-
making process whereby understanding is achieved through [the] interplay of opposites
and contradictions.”?”2 The advantage in embracing this interplay is that the largest imag-
inable spectrum of points of view can be taken into account during a learning conversa-

tion. In doing so, “opposing ideas can be explored, resolved, or embraced . ...”%

Incorporating this theory into a process of civic discourse can help participants
agree on ground rules to guide their deliberations. For example, the dialectic between hi-
erarchy and heterarchy can help make the group aware of the need to determine how the

conversation will be facilitated: will one person lead the discussion? Will different people

370 Ibid., 58.
571 Ibid., 62.
372 1bid., 53.
373 Ibid., 54.
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take responsibility for leading different aspects of the conversation? How will they make
one another aware that someone is “hogging” the conversational space? The awareness of
the dialectic of doing and being can help the group determine whether they will work
straight through a given idea or suggestion, or whether they will circle around through
several ideas that build off of each other, revisiting earlier ideas as they flesh out later
ones. The group will also want to decide how to take account of the dialectics of knowing
and of praxis: do we try a test run of some of our ideas, or do we keep things at a more
theoretical level? And the group will want to acknowledge the power of the dialectic of
inside-out versus outside-in: how willing am I to be open to other people’s ideas? How
will I accept challenges to my own proposals and suggestions? How do we acknowledge
that conflict is likely to be present in our deliberations, and be willing to see conflict as a

positive tool that will help us uncover the deep issues that divide us?

The Idea Conversation

It is in the conversational learning space created within these dialectical relation-
ships that Michael Kahn's notion of the “barn-raising” idea conversation offers a useful
methodology for engaging in meaning-making conversation, especially in recognizing
that conflicting values and aspirations are likely to be part of the civic discourse process.
The metaphor of barn-raising borrows from the experience of the American frontier, in
which whole communities gathered together to assist a family in building a barn or

other structure on their farm. During this experience, resources were shared, the initial
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plan for the barn created by the family who were building the barn might be improved
by the ideas, experience, and suggestions of other members of the community, and rela-
tionships were built and strengthened.”* Kahn proposes that idea conversations can
function in the same way; if persons are prepared to let their own ideas become the
property of the group, and to accept others” ideas as the property of the group, the

group can make the idea as rich and expansive as possible.’”

Kahn suggests that the barn-raising idea conversation embodies Martin Buber’s
concept of an I-Thou relationship. “An I-Thou relationship is one in which with all my
heart I allow you your freedom, and with all my heart I accept and encounter you as you

are, not as I would like you to be.”¥® Kahn further suggests:

In the realm of conversation, an I-Thou relationship would be one in which I nei-
ther tried to change your mind nor attempted to show you that you were wrong,
but rather found my way to a genuine interest in your perspective—and to a wil-
lingness to help you grasp mine, should you be interested. From this point of
view, a conversation would always have at least two goals: to increase our un-

derstanding of the topic and to improve our relationship.?””

The advantage in striving to use conversation in this way in a setting in which some so-
cial group is seeking to create alternative ways to respond to an issue of importance to

the group, is that it encourages all members of the group to participate in developing the

374Kahn, The Tao of Conversation, 18-19.
375 Ibid., 19-21.

376 Ibid., 9.

377 Ibid., 10.
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broadest possible range of options for the group to consider. Furthermore, it helps the
group to remember that a key goal of the conversation is to maintain and strengthen
their relationships, particularly if the issue under consideration is one that elicits com-

peting, deeply held beliefs or feelings.

Kahn also uses the metaphor of a jazz jam session, in which the musicians inspire
and stimulate each other, so that “what emerges is a composition that no one of the mu-
sicians could have done himself.”3”8 In the same way, an idea conversation conducted in
this way can help to flesh out potential responses that no one person could have devel-
oped on her or his own. Kahn suggests that in order for such conversations to happen,
there are several key goals, principles, and attitudes that members of the group should

have as they enter into conversation with one another:

Goals:

» To emerge from the conversation with different ideas from those held at
the beginning.

» Tolearn something new in the conversation.

» To collaborate on building an idea better than either person could build
alone.

« To emerge from the conversation feeling good about oneself and the
about the other person.

Principles:

= Right and wrong are not useful concepts.
« Agree and disagree are also not useful concepts.

378 Ibid., 12.
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Attitudes:

= Persuasion is not the goal.

= The conversers are each other’s teachers.

= They are, of course, also each other’s students.

« People need reinforcement, recognition, validation. When an idea is in-
teresting or helpful, it is important to acknowledge that it is.

» Puzzlements, uncertainties, and questions are useful parts of idea conver-
sations. Challenges are not.

= Itis helpful to pay attention to everything the other person says, even
though that will sometimes mean deferring one’s own idea or even losing
it altogether. 37

With these tools for conversational learning in mind, let us turn now to see how the var-
ious component parts of the civic discourse theory could be applied in a contemporary

setting.

Civic Discourse in Action: A Neighborhood Imagines its Life Differ-
ently

Let us imagine that there is a neighborhood in a major American city that is ex-
periencing the pressures brought on by changes in the ethnic, cultural, and socio-
economic status of its residents. Long-time residents are afraid that they are being
pushed out to make way for younger, richer residents, who look significantly different

from the current residents in terms of ethnicity, race, class, and education. The city has

379 Ibid., 25.

204



designated the area for significant economic development, including a new transit mode
designed to bring persons from other parts of the city to the area to partake in the night-
life, shopping, and dining opportunities that are springing up along the main business
street. These newer, “upscale” businesses are replacing businesses that have catered to
the needs of the predominantly poorer residents who have made up the majority of the
population for many years, such as check cashing stores, culturally specific clothing

stores, hair salons and barber shops, and ethnic cuisine eateries.

Construction for the new transit mode has been very disruptive to the traditional
bus and automobile traffic, which has sparked conversation about the situation among
bus riders, and between neighbors who are faced with navigating the ever-changing
traffic pattern on their way to and from their daily activities. Perspectives on the value of
the changes are clearly shaped by one’s social location; some of the African-American
male bus riders are sure that the new transit mode is “not for them,” and there has been
increasing anger toward some of the newer (white or other ethnicity) residents who are
accused of driving up rents and property values, making it increasingly difficult for per-
sons living at or just above the poverty level and hampered by low educational skills, to
make ends meet, even if they live in the public housing development at the end of one of

the major thoroughfares in the area.
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Just as the city hoped in making these investments, however, young, ethnically
diverse persons are beginning to purchase homes in the area. These housing units range
from stand-alone single family dwellings to single family row houses, to “two-up/two-
down” apartment row houses. In addition, there is the public housing development that
includes apartments large enough for families (2- and 3-bedroom apartments in addition
to the more typical studio and 1-bedroom apartments), several other low-rise apartment
complexes, as well as a vacant lot that is supposedly being redeveloped into luxury con-
dominiums. Among the amenities in the neighborhood are a number of reliable bus
routes that can take persons to many of the major industries around town, and a large,
recently renovated supermarket, which caters to a variety of tastes and economic classes
and anchors one end of the neighborhood. The supermarket is in a mall that has a num-
ber of retail spaces available for new business ventures, especially since one of the other
large retailers that offered household and other goods at low prices has gone out of
business because of the economic downturn across the country. In addition, there are
small stores that have been supplying the needs of the current residents for some time.
There is a large daycare center, a medical office building, and a large laundromat util-
ized by many of the neighborhood’s residents in the area, all within easy access by walk-
ing or the bus. The business district along the main street runs for approximately 10
blocks, and is a mix of small and larger retail spaces, some with upper floors available
for rent as offices or residences. On the street there is also a large dance studio at which
yoga and other classes are offered, and two renovated theaters, one which is a playhouse

and another that showcases musical and other performances.
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Clearly, this neighborhood has the potential to become the latest “place to be”
section of town, following in the footsteps of two or three other locations in the city that
have “gentrified” during the past decade or so. There are some downsides to the area,
however; among them are pockets of drug dealing by young men in the neighborhood,
and a reputation for having one of the higher murder rates in the city. There is also con-
cern that the new school superintendent, who is making drastic management and other
changes to the admittedly poorly performing public school system, will close the local
elementary school, sending the children in the neighborhood to other, more far-flung
locations in the city, thereby making parents’ lives more complex as they factor in a
longer bus ride in the morning and afternoon for their children on the city’s public

transportation system, since there the school bus system serves only disabled students.

People on the bus have begun to express their concern that tensions between new
residents and old may get out of hand. In their conversations they have been trying to
figure out how to make real their desire for a well-maintained, safe, vibrant neighbor-
hood that has a place for everyone—newcomers and long-term residents, old and
young—regardless of ethnic background or socio-economic level. In addition to talking
on the bus, they have been raising their concerns in their religious communities, and
some folks have even talked to the local elected officials who represent this section of the

city. Through these conversations, a coalition has been growing that is focused on find-
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ing ways to make it possible for recent and long-time residents to work together to
achieve a new future that has a place in it for everyone. The coalition is made up of sev-
eral civic associations in the area, the local business owners’ council, members and lead-
ers in various faith communities in the neighborhood, a tenants’ rights group, represen-
tatives from the public housing development, other interested residents, and representa-
tives of the elected officials. The large national chain that owns the supermarket has also
made it possible for the store manager, who lives in the neighborhood, to participate in

coalition proceedings.

The coalition’s steering group decides that the best course of action is to bring
everyone together to talk about their hopes and fears, concerns and ideas for the neigh-
borhood. Recognizing that this could quickly degenerate into an unproductive gripe ses-
sion, the group decides to try a process they learned about in a presentation given at one
of the local churches. Someone from the local university had been invited to introduce
the church to a conversational learning process that used a theory of the social imagina-
tion to help groups brainstorm alternative ways to organize their life together, and to
flesh out the ideas constructively so that they became potential alternatives for group
engagement and action. The coalition decided it sounded like an intriguing process for
group deliberation, and invited the university speaker to meet with them and introduce

them to the process.
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One of the challenges, given the diversity of the neighborhood, was to decide on
the best day and time to meet. The organizing group decided that it would be best to
hold an evening session on a Tuesday at one of the local churches, which had a large fel-
lowship hall and was near both the main bus routes and within a short walking distance
of the local drug store, which made a section of its large parking lot available to partici-
pants for the evening. To make it inviting for persons to attend, the group decided to
make the session a dinner meeting. The group thought that such a meeting provided a
great opportunity to begin to learn about each other’s cultures and backgrounds, by
making the shared meal a potluck for which persons brought a dish from their child-
hood culture. As part of the introductions, persons would share their names and where
they lived in the neighborhood, and a bit about the dish they brought—why they liked
it, what the ingredients were, and any special cultural significance about the dish. If par-
ticipants were unable to make such a dish because of financial or time constraints, they
would still tell about the dish, and have the opportunity to contribute something that
would help defray the costs of the drinks, plates, and silverware. The organizers didn’t
want anyone to feel as if they couldn’t contribute in some fashion to the shared group

experience.

The evening arrived; the potluck buffet was bountiful and the introductions were
filled with lots of ahals and laughs as people discovered that many of the cultures repre-

sented in the room used the same ingredients to make very different types of dishes. At
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the tables around which people sat for dinner, the learning continued as people were
invited to get to know each other better by sharing stories about their names, such as
whether it was a family name, or given to them by an older sibling, or perhaps the name
of a famous movie star at the time of their birth. At the conclusion of dinner, table com-
panions were invited to introduce each other to the group as a whole, as another way of

building relationships among the group.

During dinner the woman from the university had put up eight huge pieces of
butcher paper around the room. Each one had a different title, which raised the curiosity
of the people in the room. The first paper, entitled “Mythic World,” was followed by a
sheet entitled “tradition,” which was followed by a piece entitled “Communal World,”
followed by a sheet with “experience,” on it, followed by a paper with the title, “Society
World” on it, followed by piece with “reason” at the top, followed by a sheet with “Cul-
ture World” on it, and a last sheet of paper between the Culture World and Mythic
World sheets that said, “foundational texts.” Near where the woman was standing was
a flip chart that had a diagram of a circle on it; around the circle were five points that

looked like this:38

380 Kolb, et al., “Conversation as Experiential Learning,” 52.
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/\ 1. Experience

5. New Experience

2. Reflection and
Analysis

X/ 3. Generalize learning

Figure 3: The Experiential Learning Cycle

4. Applications

The woman explained that the conversational learning process she was going to
introduce was based on the experiential learning theory developed by David A. Kolb.3!
She said that Kolb had discovered through his research that adults, in particular, learn
best when they immerse themselves in a cycle of experience and reflection that includes
the opportunity to analyze an experience, generalize from that analysis, and identify po-
tential applications that could be applied in other situations. She pointed out that they
had already had a number of experiences that evening, and so invited them to do some

reflecting together about the introductions and the name stories. She asked them:

31]bid.
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o What did you experience during the introductions about the dishes?
o  What happened to the group during the introductions?

o What do you remember from the introductions?

o What can you apply to this neighborhood effort?

While people talked, she captured what they said on flip chart paper. Then she asked a

similar set of questions about the name stories that were shared at the dinner table:

o What did you experience during the name stories?

o What happened to your table group during the stories?
o What do you remember from the stories?

o What can you apply to this neighborhood effort?

Again, people’s responses were captured on flip charts and posted at the front of the

room.

The woman then went on to introduce a second component to the conversational
learning process, the social imagination model. She explained that each sheet of butcher
paper on the wall represented a component of the model, and gave a brief introduction
to each component. She suggested that the social imagination model was a tool that
they could use to gather information about the issues and concerns that were important
to the group, as well as identify values, expectations, and possible courses of action that

the neighborhood could take to achieve the goals it identified for itself.
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Walking over to the sheet that had “Culture World” at the top, the woman asked
the group, “What have you learned about the Culture World of the neighborhood so far
tonight?” People began to name the different cultural backgrounds of others in the
room. Others talked about the dishes they would have liked to prepare but couldn’t,
because the supermarket didn’t carry the right ingredients. Others mentioned their sur-
prise at some of the similar dishes found in cultures that they had thought were very
different. Still others mentioned their surprise at finding that their name, which they
had thought was unique to their culture, could be found in some form in a different cul-

ture. Pretty soon the butcher paper was almost filled up.

Then the woman walked to the other side of the room to the sheet that had
“Communal World” at the top of it. Crossing out “Communal” she added “Neighbor-
hood,” and asked the group, “What have you learned about your Neighborhood World
tonight?” Someone mentioned how much diversity there was, while another person
mentioned that they had met neighbors who lived a block or two over that they had
never spoken to before, but who worked in their same building downtown. Still others
mentioned the support provided by the business owners who were there, especially the
support of the national corporations that had local franchises in the neighborhood. The
supermarket manager said he had a much better appreciation for his potential customer
base in the neighborhood, and would look into what it would take to get some of those

missing ingredients. Soon that sheet was also filled up.
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The woman stopped there, and turned the meeting back over to the coalition
steering group. The steering group asked the participants whether they felt this would
be a useful process to continue as the neighborhood sought to understand itself better
and to find ways to ensure that all persons in the neighborhood felt as if they had a stake
in the neighborhood’s future. Everyone agreed, and a longer meeting, to be held on

Saturday in two weeks, was scheduled.

At the Saturday meeting, which was held at the same location, the woman from
the university returned to facilitate, and helped the participants fill out more of the so-
cial imagination model for the neighborhood. People introduced themselves this time
by going to the “foundational texts” sheet and telling the group what “texts” were impor-
tant in shaping how they viewed the world, and why. Some of the texts were obvious,
such as the Hebrew Scriptures, the Christian Bible, and the Qu'ran. Others were not as
obvious, such as the Star Trek TV series, the Star Wars movies, and Ayn Rand’s The Foun-
tainhead. A new person in the group named the Hindu Mahabharata, and someone else
named Plato’s Republic. The facilitator asked what surprised the group about the list.
Someone mentioned that they were surprised that there were non-religious texts on the
list. Someone else mentioned that they were surprised that not all of the texts were

books. Someone else mentioned the diversity of religious texts that were listed.
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The facilitator then asked if anybody thought there were any foundational texts
that were missing. No one could see anything, so the facilitator asked, “What about the
U.S. Constitution? What about the Declaration of Independence, or Lincoln’s Gettysburg
Address? Don’t they shape the way we view the world as Americans?” Groans and nods
of assent greeted this proposal, as everyone agreed that these texts did, indeed, shape
the way the people in the neighborhood understood who they were as residents of the
United States. Using this revelation, the facilitator then moved over to the Mythic World
sheet, and invited the participants to identify how the foundational texts informed the
participants” Mythic World(s). Greeted by looks of puzzlement and confusion, the facili-
tator said, “Someone who’s Christian, tell me what you do with what you read in the
Bible.” A woman in the group said, “Well, I try to save up my change during each
month, and then give it to the church’s “Widow’s Mite” fund to help people who knock
on the church door looking for help.”3%2 The facilitator asked, “Where does it say to do
that in the Bible?” The woman replied, “At the end of the Gospel of Matthew, Jesus says
at the Last Judgment, ‘I was hungry and you gave me food, I was thirsty and you gave
me something to drink, I was naked and you gave me clothing.” So we try to do that at

our church.”33 The facilitator asked if others could make a connection between the

32 The “Widow’s Mite” refers to the woman who put two small coins into the temple offering
while Jesus was teaching at the temple during the last week of his life, according to the Synoptic
Gospels. Jesus described her offering as greater than the larger offerings (in monetary terms) put
in by more well-to-do people because they contributed out of their abundance, while she put in
all she had. See, e.g., Luke 21:1-4.

33 The story of the Last Judgment can be found in Matthew 25: 31-46.

215



foundational texts they named and how they try to live it out in their daily lives. The
person who mentioned Star Trek said Captain Picard’s use of reason and diplomacy be-
fore shooting off weapons was something that he tried to practice,®* along with the ex-
ample of appreciating what each crew member, often from different species, brought to
the solution of whatever problem each episode tried to resolve. The person said,
“Whenever I get frustrated at work because I feel like I can’t understand what’s going on
with my work colleagues because they do things differently than I do, I think of the crew
of the Enterprise and how they managed to get along. That helps me stop, take a deep
breath, and try to find another way to understand —or at least not get frustrated! —by

what my colleagues do.”

After a few more people had shared, the facilitator asked, “What about the Con-
stitution and the Declaration of Independence and the Gettysburg Address? What do
we get from them?” A number of people began to speak all at once: “Liberty and justice
for all.” “Everyone is created equal.” “Government of the people, by the people, for the
people.” “Unalienable rights.” “Freedom of speech.” “Freedom of religion.” “Life, lib-
erty, and the pursuit of happiness.” “Freedom of Assembly.” Once the torrent of
phrases had slowed down, the facilitator asked, “How do these—would you call them

values? —shape our world?” Someone offered, “Well, they are standards to judge our

384 Captain Jean-Luc Picard was the captain of the Enterprise in Star Trek: The Next Generation se-
ries. All of the Star Trek series featured crew members from non-Earth planets.

216



conduct by.” Someone else said, “They’re goals to strive for.” A third person said,
“They’ve helped us make changes over our history. Look at the abolition of slavery —
late, it’s true, but finally it happened. Or making it legal for women to vote—which
helped to make it true that everyone is created equal, at least politically, in this country.”
Someone else added, “And the Civil Rights Act and the Voting Rights Act helped, too.”
Another person suggested, “The Clean Air Act and the Clean Water Act helped to make
the environment safer for everyone, even if they were in poor communities where com-
panies had felt they could get away with dumping toxic waste because no one would

challenge them.”

The facilitator said, “Great! You can see that the foundational texts—which are
just tangible things —provide us with values that help us imagine an ideal world —
where people aren’t hungry or thirsty any more, or where all people are created equal,”
and she paused to put these elements on the Mythic World sheet of paper. She went on,
“When our Communal World doesn’t quite measure up to the ideals of our Mythic
World, then we sometimes add to, or expand our interpretations of those foundational
texts that helps us be better at making those standards or goals a reality,” and she
walked over to the tradition sheet and wrote, “Twentieth Amendment to the Constitu-
tion; Voting Rights Acts; Clean Water Act” on that sheet, along with “Widow’s Mite

Fund” and “Star Trek Crew.”
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The facilitator said, “I bet you’ve noticed that we haven’t put anything on the So-
ciety World sheet yet.” People nodded in agreement. She went on, “You remember that
I said that the Society World is all about the ‘real” world in which we live. I thought it
would be good to really see what's in the real world out there, so I'm going to suggest
we ‘exegete’ the neighborhood by using a technique from Asset-Based Community De-
velopment called ‘asset mapping.”3 We'll break into small groups of 4 or 5, and walk
along various streets within this neighborhood. Take notes about what you see as you
walk along —what are the businesses, government offices, open spaces, people, homes,
etc., that you see? What language are signs written in? What signs are at walking eye-
level? What signs are higher up, that you might read from a car or a bus? What does
that tell you about who comes into and through the neighborhood? What organizations
are present in the neighborhood, such as faith communities, banks, non-profits, libraries,
etc.? What kinds of facilities are there—parks? Large meeting spaces? Parking lots? Al-
so, be sure to talk with people on the street, explain what you're doing, and ask what
their hopes for the neighborhood are. We'll meet back here in an hour to collate the in-

formation we gather.”

Once everyone got back from their walk through their section of the neighbor-
hood, each group created two flip charts to summarize their findings. On the one la-

beled “Assets in the Neighborhood” they listed all the organizations, businesses, types

385 Kretzmann, et al., Building Communities, 6-8, passim.
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of people, etc. that they had discovered. On the other chart they captured the hopes of
those they had spoken to along their way. Each group was invited to put their “Assets”
chart up on the wall near the Society World sheet, and their “Hopes” sheet near the
Neighborhood World sheet. The group then tabulated their results, noting, for example,
that the asset mapping showed that there were three major banks along the main busi-
ness street, two public libraries on different streets, six faith communities, and five hair
salons. From their analysis of the “Hopes” charts, they found that people’s hopes seem
to cluster in two primary areas: community development that would not push long-time
residents out of the neighborhood if they didn’t want to go, and economic options that

would enable persons to support a quality life for themselves and their children.

The group was approaching the agreed-upon ending time of their session, and so
the steering group of the coalition asked the participants how to proceed over the next
several months. Two key ideas were developed. The first idea was to have a small
group do some research into types of community development that would help to create
a vibrant neighborhood while still making it possible for long-time residents to afford to
stay, if they so desired; five volunteers offered to serve on this research team. The sec-
ond idea was to hold a study group that would look at sources from the group’s founda-
tional texts that might help the group imagine some different ways of thinking about
economics. After further discussion on this idea, the group decided that they would

look at the concepts of the Sabbatical and Jubilee Years from the Hebrew Bible, and a
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story from the Gospel of Luke that seemed to focus on these concepts in some unex-
pected and interesting ways, in order to see how these texts might help the group de-

velop proposals about economic options the neighborhood might implement.

With these ideas in place, the coalition summarized them in the form of two
goals. The first goal is to engage in sustainable neighborhood development that will
create a positive legacy for current and future generations; it was assigned to the team of
volunteer researchers. The second goal is to think about economics in some new ways
so that they can address the pressing economic challenges faced by residents within
their community; this goal was assigned to the study group participants. The coalition
members agreed that they would meet again in six weeks to hear about the findings of
the research team, and the report of the study group. What follows are the findings of

these two sub-groups within the coalition.

Goal One: Sustainable Economic Development (The Society World and
Experience)

In regards to the first goal, the neighborhood research team discovered that the
sustainability of development efforts has been a concern in the developing world for
more than three decades, as international development agencies began to move away
from large, high-technology development projects that were increasingly seen to be un-

sustainable to smaller, "low-tech” projects that were more aligned with community re-
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sources and capacities, and therefore presumed to be sustainable over the long term.3s¢
For example, as early as 1972, Robert S. McNamara, then President of the World Bank,

noted in his address to the Bank's Board of Governors at their Fall meeting:

It is becoming increasingly clear that the critical issue within developing coun-
tries is not simply the pace of growth, but the nature of growth. The developing
nations achieved an overall average annual GNP growth rate of more than the
targeted 5% by the end of the sixties. But the social impact of that growth was so
severely skewed, and the numbers of individuals all but passed by so absolutely

immense, that the simple statistical achievement of that target was misleading.>

McNamara's speech pointed out that the quality of development is at least as important
(if not more so) as the quantity of development, especially if the overall goal of develop-
ment is to enable human beings to reach their full potential. In particular, the long-term
viability of any development effort, and its ability actually to change for the better the

conditions of poverty, underemployment, and inequity that the effort is trying to affect,
become increasingly important aspects in judging its success. In other words, is the ef-

fort sustainable?

386 See, for example, Natalie K. Houghtby, The World Water Decade, a background paper
on the International Decade for Clean Water and Sanitation (1980-1990), published by the United
Nations Association of the United States of America (New York, NY: UNA-USA, 1980).

37 Quoted in Samuel P. Huntington and Joan M. Nelson, No Easy Choice: Political Partici-
pation in Developing Countries (Cambridge, Massachusetts: Harvard University Press, 1976), 2.
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A decade and a half after McNamara's address, the World Commission on Envi-
ronment and Development (WCED) proposed the following working concept for "sus-

tainable development":

Sustainable development is a process of change in which the exploitation of re-
sources, the direction of investments, the orientation of technological develop-
ment, and institutional change are all in harmony and enhance both current and

future potential to meet human needs and aspirations.>

Building on this concept, the International Institute for Sustainable Development (IISD)
held an international conference in December 1993 to consider questions around sus-
tainable development, poverty eradication, and macro/micro policy adjustment. The

"Findings and Recommendations" document of the conference reported

[sustainable] development as such would thus meet the needs of the present
without compromising the capacity of future generations to fulfill their own
needs. The transition to sustainable development requires:
= Full and true valuation of the natural, built and cultural environments;
= Longer time horizons reflecting both medium- and long-term interests;
= Greater equity among members of present societies in terms of access to
economic, social and political rights and resources; and
= Greater intergenerational equity across time promoting fair treatment of
future generations in their access to the means for sustainable develop-
ment.¥

388 Quoted in Naresh C. Singh and Richard Strickland, Sustainability, Poverty and Policy
Adjustment: From Legacy to Vision Findings and Recommendations of the International Conference 2-4
December 1993 on Sustainable Development, Poverty Eradication and Macro/Micro Policy Adjustment
(Winnipeg, Manitoba, Canada: International Institute for Sustainable Development, 1994), 3.

389 Ibid.
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The conference then noted that "equity is central to sustainable development" and pro-

posed the following practical requirements for sustainability:

«  Self-sustaining improvements in the productivity and quality of life of
communities and societies, including access to education, health, nutri-
tion, shelter, sanitation, employment and food self-sufficiency;

»  Production processes which do not overexploit the carrying and produc-
tive capacities of the natural resource base, compromise the quality of the
ecosystem, or limit the options of present and future generations; and

« Basic human rights and freedoms for people to participate in the political,
economic, social and environmental spheres of their communities and so-
cieties.?®

The neighborhood research team was surprised to discover that sustainability is
multi-dimensional. They learned that sustainable development is not simply an eco-
nomic process; rather, to be truly sustainable it must also incorporate the social, political,
cultural, and environmental realities of a community or society. As these additional di-
mensions were identified, it became clear that the need for sustainable development was
not limited to the developing world. Indeed, especially when considering social and en-
vironmental concerns and the effects of globalization on the economies of both the de-
veloped and developing countries, sustainable development is an issue that concerns all

of the earth's peoples.

Furthermore, as the researchers discovered, while both rural and urban commu-

nities are challenged by questions of sustainability, the foundations upon which sustain-

390 Jbid., 4-5.
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ability can be built appear to be similar for both settings, as noted in the similarities be-
tween the guiding principles for the Appalachian Regional Commission (ARC) con-
tained in its 1997-2002 Strategic Plan, and the "convictions" of Partners for Livable
Communities presented in The Livable City: Revitalizing Urban Communities. Among

ARC's guiding principles were:

The most valuable investment that can be made in the Region is in its
people.

« Entrepreneurial economies that focus on high-value-added goods and
services offer the best future for many parts of the Region.

= Strategies and objectives should take into consideration participation in
the global economy.
Economic development should be community-based and should empha-
size local decision making.

» ARC should promote an atmosphere of open and productive communica-
tion among all stakeholders in the Region.*!

In a like manner, the Partners for Livable Communities affirmed their "convic-
tion that livability is people, requires place-based strategies, focuses on the family, and
entails both leadership and a vision that encompasses diverse communities, diverse pri-
orities, and diverse goals. We must think regionally and act locally to achieve quality
cities . . . .the region is the unit of the collective will and the neighborhood is the unit of

action.'?

31 Appalachian Regional Commission, "Setting a Regional Agenda: ARC Strategic Plan
1997-2002," p. 13. Found at http:/ /www.arc.gov/infopubs/poldocs/stratpln.htm.

392 Partners for Livable Communities, The Livable City: Revitalizing Urban Communities
(New York: McGraw-Hill, 2000), 9-10.
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The researchers also found that in addition to governmental and non-profit ac-
tors, the private sector should also consider sustainability an important component of its
long-term future. For example, the International Finance Corporation (IFC) recom-
mended that principles similar to those proposed by governmental actors be used by
companies participating in its programs in developing countries (which are equally
sound principles for companies functioning anywhere!). Among the IFC’s principles for

sustainable community development by corporations are:

» Engage in effective community consultation

»  Build trust

» Manage expectations by clearly defining roles and responsibilities [of
companies, communities, and governments]

» Develop appropriate capacity

= Mobilize core competencies

= Set measurable goals and report on progress

» Forge strategic partnerships

«  Plan for sustainability®?

As the neighborhood research team discovered, sustainable development involves
common themes that are applicable in any development context, whether rural or urban,

industrialized or developing, public or private:

« investment in people to expand and enhance their skills and capacities;

» taking into account the whole of life, including social, political, economic,
and environmental factors;

» emphasizing local participation, leadership, and decision-making around
development efforts;

3% International Finance Corporation Environment Division, Investing in People: Sustain-
ing Communities through Improved Business Practice--a Community Development Resource Guide for
Companies, (Washington, DC: International Finance Corporation, 2000), VII-VIIL
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= striving to include the diversity of peoples, cultures, situations, and goals
present in a given development context; and

» planning for the long-term, rather than seeking only short-term solu-
tions.3%

The researchers decided that they would recommend to the coalition of neighborhood
residents that this final set of themes, based on the experience of a number of actors in
the Society World over a significant period of time, should serve as the criteria against
which to evaluate any proposals they come up with for economic development oppor-
tunities. In this way, the coalition could avoid a “trial and error” approach to engaging
in community economic development that is sustainable over the long-term, benefiting

from the experiences—both positive and negative —of others around the world.

Goal Two: Alternative Economic Relationships (Mythic, Society, and
Culture Worlds)

The second goal, that of thinking about economics in new ways, was tackled by
the study group. They recognized that looking to religious texts was a surprising way to
begin an exploration of economic options, but felt that this strategy would give them the
chance to explore economic issues from a very different perspective than the one advo-

cated in many traditional economic and public policy textbooks, in which economic effi-

394 The ARC is the perfect example of the need for a long-term vision. First established in
1965, in its more than 40 history the ARC has been able to reduce by half the number of dis-
tressed counties under its jurisdiction. Based on its experience, it has also shifted its emphasis
from large infrastructure projects (the Appalachian Development Highway System) to smaller
community-based, local projects. Duane de Bruyne, presentation to author, 12 February 2002. See
also its more recent study evaluating the success of its community capacity building projects,
Kleiner, et al., “ Evaluation of the ARC’s Community Capacity-Building Projects,” ix and passim.
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ciency becomes a paramount value.*> To begin their study they read The Prophetic Imagi-
nation by Walter Brueggemann, in which he identifies two competing consciousnesses in
the biblical tradition that he believes impact our ability to work for justice in society to-
day. One consciousness Brueggemann calls royal consciousness (represented by Solo-
mon’s kingship in the Hebrew Bible), that he describes as “achievable satiation,” which
is:

e An economics of affluence in which we are so well off that pain is not no-
ticed and we can eat our way around it.

e A politics of oppression in which the cries of the marginal are not heard
or are dismissed as the noises of kooks and traitors.

e Areligion of immanence and accessibility, in which God is so present to
us that his abrasiveness, his absence, his banishment are not noticed, and
the problem is reduced to psychology.>*

Furthermore, this program of achievable satiation is:

¢ Fed by a management mentality that believes there are no mysteries to honor,
only problems to be solved. . . .

e Legitimated by an ‘official religion of optimism” which believes God has no busi-
ness other than to maintain our standard of living, ensuring his own place in his
palace.

¢ Requires the annulment of the neighbor as a life-giver in our history; it imagines
that we can live outside history as self-made men and women.>*”

3% See, for example, Carl V. Patton and David S. Sawicki, Basic Methods of Policy Analysis
and Planning (Second edition; Englewood Cliffs, New Jersey: Prentice-Hall, 1993), 12-13.

3% Walter Brueggemann, The Prophetic Imagination, 2" edition, (Minneapolis, MN: For-
tress Press, 2001), 36. This view of God can be seen in the idea that “God is on our side” always,
which tends to be an element of American exceptionalism.

37 Ibid., 37. Brueggemann here challenges the radical individualism of American my-
thology —that it is up to each person to “pull himself up by his bootstraps” and make it on his
own, rather than that we should be concerned about, and care for all those in society.
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Over against this royal consciousness, Brueggemann places the prophetic imagination

(represented by Moses and Jesus), which

engages in futuring fantasy. The prophet does not ask if the vision can be im-

plemented, for questions of implementation are of no consequence until the vi-
sion can be imagined. The imagination must come before the implementation.
Our culture is competent to implement almost anything and to imagine almost

nothing.>®

With these two consciousnesses in mind, our study group next turned to texts in
the biblical tradition that would help them think through how to tap into the prophetic
consciousness while overcoming the tendency to stay satiated with the royal conscious-
ness. From the Hebrew Bible they chose to look at the Sabbatical Year legislation calling
for the forgiveness of debts and the release of debt-slaves every seven years (Exod 21: 1-
11; Lev 25:1-7; Deut 15:1-18). They also looked at the Jubilee Year legislation from Le-
viticus, which every fifty years calls for the redistribution of land, in addition to the for-

giveness of debts and the release of debt slaves (Lev 25:8-26:46).

From the Christian Bible they looked at how a new reading of a passage from the
Gospel of Luke might also challenge the neighborhood to imagine different economic
activities and relationships beyond the consumerism inherent in the contemporary capi-
talist system. The passage on which they focused, the story of The Bent-Over Woman

(Luke 13:10-17), seemed to be a key text for Luke, which described, in narrative form, his

398 Jbid., 40.
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social vision for his community. To see this text as an indicator of Luke’s social vision,
they decided to apply the Social Imagination model in order to see how Luke might
have engaged in a process similar to the one they were using to think about their own
community.3” The “thick” description® of the text provided by their Social Imagina-
tion analysis helped them see how Luke appeared to weave the radical economic justice
of the Sabbatical and Jubilee Year legislation of the Hebrew Bible into what was, on the
surface, a healing text. They also learned about Luke’s radical strategy of inclusiveness,
in which physical condition, social status, gender, and race were apparently overturned

as restrictions on the full participation of all persons in the community’s life.

Some of the questions their study raised for them about this text included: what
was Luke’s purpose in seeking agreement from his audience that this woman is a full
and liberated member of the covenant community? Was he proposing a new under-
standing of women's participation in the community? What about the allusions to the
Sabbatical Year legislation? Is this woman a precursor of the scene in Acts 2:44-45 in
which “all who believed were together and had all things in common; they would sell
their possessions and goods and distribute the proceeds to all, as any had need”? Is

Luke also assuming that what will be in the background for his community is the final

399 See the full discussion in Chapters 2, 3, and 4 above. Earlier versions of this discussion
were presented in poster form at the 2004 Annual Meeting of the American Academy of Religion
as Natalie K. Houghtby-Haddon, “Freed From Debt and Slavery: The Bent-Over Woman in
Luke’s Imagination,” and as eadem, “Bent-Over No Longer: Liberation as Luke’s Vision for his
Community,” paper presentation to the Formation of Luke-Acts Section, 2006 Annual Meeting of
the Society of Biblical Literature, Washington, DC, November 21, 2006.

400 See Clifford Geertz, “Thick Description: Toward an Interpretive Theory of Culture” in
idem, The Interpretation of Cultures, (New York, NY: Basic Books, 1973), 3-30.
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category named for whom keeping this commandment is obligatory: "the resident

alien"—a category in which the Gentiles in Luke’s community might see themselves?

It seemed to the study group that all of these possible social alignments were in
view in this story, and that Luke was offering them to his community as a way to think
about how their life together was organized. Through the story of the Bent-Over Wom-
an, with its allusions to the Sabbatical Year legislation, the Jubilee Year, and the recogni-
tion that women and non-Jews are included in the command to keep Sabbath rest, it ap-
peared that Luke was inviting his community to imagine a radically alternative future
for themselves. The neighborhood group decided to bring these “thick” understandings
of the biblical texts back to the next meeting of the coalition so that the entire neighbor-
hood group could think about how debt and poverty enslave people even today in their
community, and imagine ways in which they might make economic choices that help to

alleviate people’s suffering.

Playing the Gaps on Behalf of Social Change

At the end of six weeks, the coalition of neighborhood residents reconvened to
learn what the research team and the interfaith study group had discovered. This time
the group decided to meet on a Sunday afternoon, in the community center of the Jewish
synagogue. The woman from the local university was again present to help facilitate

this next stage in the learning process.
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After both groups had reported out, the facilitator helped the coalition members
figure out how to capture their findings by putting the information on the big sheets of
butcher paper that represented the component parts of the Social Imagination model.
The group agreed that the information about sustainability had a place on the Society
World chart, but also realized that there were parts of it that included the Culture
World, such as cultural values about instant gratification versus planning for the long
term. In the same way, while the study group had obviously spent time in the Mythic
Worlds of Judaism and Christianity, the issues raised in the biblical texts had made them
think about the banking options available to some of the neighborhood’s poorer resi-
dents, who generally used paycheck cashing stores in the business district to cash their
checks because they couldn’t afford the minimum deposit to open a bank account—

clearly an issue in the Society World.

To help them sort through these issues, the facilitator introduced the group to

some guidelines for using the Social Imagination model. These guidelines were:

Touch on two or three of the worlds intentionally
Make connections between the worlds by paying attention to how they are
ranked, compared, etc.

= Acknowledge honestly the incongruity between the worlds as imagined and
the worlds as experienced

=  Stay within the frame of reference provided by the biblical texts, the commu-
nal tradition, and the cultural or social points being addressed
Play the gaps with a constructive proposal in mind. 4!

401 Mack, Gaps, 112-113.
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The neighborhood coalition realized that in order to imagine alternative eco-
nomic relationships, especially in the areas of debt and poverty, they had learned quite a
bit from their application of the Social Imagination model. For example, the information
learned by the study group offered the coalition the radical economic vision of the Sab-
batical and Jubilee Years, and the way in which Luke depicted the post-Pentecost fol-
lowers of Jesus in the Acts of the Apostles living out the implications of this legislation
by holding all their property in common. Quite a challenge to contemporary economic
practices from the Mythic World! From the Society World, they had the criteria for sus-
tainability developed by the research team, as well as the data collected from the asset-
mapping of the neighborhood conducted earlier. They realized that the Culture World
gave them the opportunity to identify, challenge, and critique cultural values related to
debt and poverty that might be preventing them from developing new ideas about how
to release the oppression experienced by persons who are in debt or living in poverty.
And from the Communal (Neighborhood) World, they had the hopes and dreams ar-
ticulated by themselves and their neighbors about what they wanted the neighborhood

to be like in the future.

The facilitator invited them to take some additional steps. First, what are the
connections between the worlds, and how they are ranked? Does the Society World take
precedence over the Mythic World, for example? What is the relationship between the

neighborhood, and other parts of the city (the Society World)? How could the coalition
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acknowledge honestly the incongruity among the worlds as they might imagine them
ideally, and their own experience? For example, how possible do the members of the
neighborhood coalition really believe it would be to institute either a Sabbatical or Jubi-
lee Year in contemporary society generally? Would it be possible to muster the political
will to change American consumption habits in order to reduce debt, especially when
the government chooses to provide tax rebates as a way to encourage individuals to

spend the economy out of recession?4?

The ability to change American consumption habits over all seemed a bit too
large a task to take on, and so the neighborhood coalition decided to focus on a more
manageable scale and bring to bear the ideal of the Sabbatical and Jubilee Years locally.
Here they challenged themselves to think about the following questions: What is the
level of their own political will to imagine that it is possible to organize their economic
relationships differently? Are they prepared to purchase from local small businesses as a
way to ensure the economic vitality and diversity of their community, even if small local
businesses are more expensive than Wal-Mart or other “big box” stores and have fewer
product choices? Could they organize in the community to establish micro-credit pro-
grams to help persons move out of poverty through small business or other loans with

lower interest rates than paycheck cashing places? What other possible economic inter-

402 A decision enacted by the US Congress and signed by the President for the 2007 tax
year and in response to the financial crisis of 2008-2009.
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actions might they stimulate, such as barter or “community cash” in which their skills or

talents are offered in exchange for someone else’s skills and talents?

At this point, the facilitator from the university noted that the coalition was at the
point to begin developing concrete proposals about how to make real the hopes of the
neighborhood —an opportunity to “play the gaps” in order to create constructive op-
tions for action. She therefore introduced them to the methodology of the “idea conver-
sation” as a way to build out possible courses of action as fully as possible.** She sug-
gested that two important aspects of the idea conversation are to let ideas become the
property of the entire group in order to make the idea as rich and expansive as possible,
and to maintain and strengthen the relationships among group members through the
conversation. She further suggested that the group adopt the goals, principles, and atti-
tudes of the idea conversation as ground rules for their discussions moving forward,
which the group agreed to do.** The facilitator reminded them that one of the chal-
lenges the group would experience as they moved into the stage of developing concrete
action proposals, would be to see conflict within the group as a positive experience that

would help to clarifying competing values, hopes, experiences, or values within the

group.

403 Kahn, The Tao of Conversation, 18-21.
404 Tbid., 25.

234



The coalition then agreed that over the next three months, the group would meet
every other week to work on identifying and fleshing out proposals to consider that
would help them create a more livable neighborhood in which everyone felt welcome.
The group also decided that they would take on the leadership of these working ses-
sions, but asked if the facilitator would be available for support if necessary, which she

was delighted to be.

Coming to Collective Agreement on the Way to Move Forward

The coalition steering group did ask the facilitator to help them with one more
task, which was to think through a process for coming to agreement on specific courses
of action to take that would not undermine the relationship building that had taken
place during the previous phases of the coalition’s work. The facilitator invited them to
consider the work of Henry S. Richardson, who has proposed a five stage process which
leads to the formation of joint intentions by a social group.“® She also noted that delib-
erating and making a decision on how to move forward was part of the final component

of the Social Imagination model, reason.

405 Henry S. Richardson, “Democratic Intentions,” in James Bohman and William Rehg,
eds., Deliberative Democracy: Essays on Reason and Politics, (Cambridge, MA: MIT Press, 1997), 349-
382. Richardson’s work synthesizes that of Raimo Tuomelo and Michael Bratman, who have both
worked to develop the concepts of collective and/or joint intentions that serve as the end result
of democratic political processes. Richardson’s work also builds on a number of theorists who
have focused in recent years on “deliberative” democracy, which explores how, and among
whom deliberation occurs in democratic polities. See Richardson’s notes 32 and 36 for the works
by Tuomela and Bratman, respectively.
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Richardson suggests that the first stage on the road to the creation of a shared
joint intention begins with the proposals brought by individuals (or their representa-
tives) about what the social group ought to do.*® These proposals constitute “public ac-
tions” in that “they are obviously actions essentially open to public inspection and
awareness, in a way that desires or opinions may not be.” Further, these proposals are
limited, in the sense that they address whatever issue is before the group, and make rec-

ommendations about what the group should do together.4”

These proposals carry with them implications that help to build the shared
“jointness” of any agreement eventually reached by the social group about what action
they will take on the issue before them. Richardson suggests that by making the pro-
posal publicly, I imply that I recognize that there are steps that will be necessary to take
in order for the proposal to be implemented. Further, I imply that I am willing to do my
part, or to have others act on my behalf, to implement the proposal. However, Richard-
son points out, willingness to do something is not yet an intention; the proposal must first
be accepted, and may include various “escape clauses” that would be activated by

changes made in bringing the proposal to fruition.

406 [bid., 367.
407 Ibid.
408 Jbid.
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The second stage in creating a shared joint intention, according to Richardson, is
for the proposals to be discussed on their merits.?® The discussion of the “merits” of the
proposal should include not only how they will serve the “public good,” but also what
constitutes the public good itself. The facilitator reminded the coalition steering com-
mittee that much of this stage would be accomplished during the idea conversation
around each proposal, but that it was always wise for the group to be clear about this

stage as they moved to make a decision.

The third stage is to come to some informal agreement on what ought to be done
in relation to the issue at hand. It is in this stage that mutual agreement on a course of
action begins to take on a sense of obligation to do that which is required for the agreed
upon proposal to be implemented. Mutual agreements “require the public expression of
intentions and a mutual awareness of the intentions that have been expressed.”*° How-
ever, more than simple awareness is also required if the agreement is to become binding;
there are two possible routes that can turn awareness into agreement and, ultimately,
obligation to fulfill the requirements of the proposal. The first is assurance that all par-
ties concerned will do their part to implement the agreement. The second is mutual reli-

ance in that I will be obligated to do my part if I can rely on you to do yours, just as you

409 Ibid., 368.
40 Jbid., 370.
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rely on me to do my part because you have done your part, and acted on your declared

intention to take such action.4!

The public nature of our intentions—we are both aware of what the other in-
tends —combined with the shared nature of our intentions—we intend the actions in re-
lation to some proposal X—is what helps to establish a common agreement that a given
course of action should be implemented. This informal agreement then moves in stage
four to an explicit, collective decision to choose a given proposal.#’? Here Richardson

employs Rousseau to describe the responsibilities of individual group members in act-

ing on the collective decision:

He or she accepts it as a member of the sovereign body, so that if enough of his
or her peers do likewise, the measure shall prevail; and he or she also accepts it

as a subject, indicating his or her willingness to do his or her part, as defined by
the measure, should it prevail 43

Stage five, then, is the outcome of this decision: a “proper, partially joint inten-

tion” that has been collectively acknowledged and endorsed as the agreed upon course

411 Jbid., 371. Richardson here turns specifically to Bratman’s analysis of shared intention

to summarize the mutuality and responsiveness involved in coming to informal agreement on a
proposed course of action:

We intend to J (act jointly) if and only if:

e lintend that we ] and you intend that we J;

e You and I each intend that we ] in accordance with and because of our each
intending that we ] and having subplans for J-ing that mesh; and

e These facts are common knowledge among us. (pg. 372).
42 Ibid., 374.

43 Jbid., 375.

238



of action to take in response to the issue that was under consideration by the social
group. Such an outcome, according to Richardson, is dependent on group members’

acceptance of three realities of the deliberative process:

1. Individual [group members] must be willing to modify their conceptions of
the public good;

2. These modifications must be responsive to reasons offered by others; and

3. [Group members] must openly commit themselves to acting on this modified
view of the public good.**

The coalition steering group thought that Richardson’s five stages did establish a
process by which the neighborhood group could not only come to agreement on what to
do together, but also obligate itself to act in a new way, and agreed to present this proc-
ess to the group at their next meeting. 4> With that, the woman from the university
wished them all success, and asked if they would keep her informed about their pro-

gress from time to time, which the steering group agreed to do.

414 Tbid., 376. Because Richardson is speaking about deliberative democracy, he refers to
citizens; I am generalizing in order to accommodate his theory to any social group seeking to
come to a collective agreement on how to act together. I have also left aside his discussion of ma-
jority rule (see pp. 374-374) for the same reason.

415 Richardson’s format is essentially the same process as would be used by traditional
public policy formation and decision models. For an accessible introduction that could be used
by non-technical experts, see Eugene Bardach, A Practical Guide for Policy Analysis: The Eightfold
Path to More Effective Problem Solving (2" Edition), (Washington, DC: CQ Press, 2005.)
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Conclusion
The [imagination] of faith holds fast the picture of a just society . . .

--Dorothy Sollet6

The import of the story of the Bent-Over Woman has grown upon me gradually
over the past fifteen or so years. Initially she was simply a matter of expediency, the
passage from Luke that would help to “prove” my contention in my Doctor of Ministry
dissertation that across all four canonical gospels, in the stories of Jesus encountering
unnamed women, the church preserved (perhaps inadvertently) the record of an alter-
native world-view of openness and liberation rather than the majority perspective of a
world-view of self-denial and suffering. Then I was simply irritated on her behalf that
Jesus” words to her tended to be misrepresented by translators and commentators as
simply another healing, rather than the proclamation of liberation which they are; in
protest she became the standard by which I selected the modern English translations of
the presentation bibles my congregations gave to their 3+ graders as their first bible. But
in the past several years, as I have lived with her daily, marveling at the care with which

Luke has constructed her story, and his genius at layering so many nuances of liberation

416 Dorothee Solle, Beyond Mere Obedience: Reflections on a Christian Ethic for the Future
(trans. Lawrence W. Denef; Minneapolis: Augsburg, 1970), 78.
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upon her poor suffering back, I have come to see her as a significant interpretive key
that unlocks the rich depth and texture of Luke’s message to his audience of hope and

possibility, not just in the Gospel, but in the book of Acts as well.

I have also come to see her as emblematic of the challenge of implementing social
change—assuming, of course, that such was part of Luke’s purpose in including her.
The ease with which she has been relegated to the liturgical and scholarly wilderness, so
that most people have never heard of her (even though they have undoubtedly heard of
the Good Samaritan or the Prodigal Son, two other stories unique to Luke), is sympto-
matic of how hard it is to change the status quo, for it seems to me that that is what she
attempts to do: to speak a different world into being, one in which all persons, regard-
less of gender, social status, or physical condition, are engaged fully in the life of the

community.

As Bourdieu and other social theorists have noted, however, the taken-for-
grantedness (habitus) of the world makes changing it a Herculean effort. Those who
have tried to engage in organizational change—arguably a less involved project than
changing an entire society —have often foundered on the hidden rocks of organizational
culture, which I would describe as the organization’s “habitus.” As those responsible for

organizational change have discovered, unless the proposed change can be embedded in
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the organization’s culture so that it becomes part of the taken-for-grantedness of “the

way things are,” it is likely that the change will ultimately fail.#”

I have presented the civic discourse theory and the social imagination model as a
comprehensive process through which social groups can facilitate major social change. I
would like to conclude by suggesting that it is a process that should become part of the
social group’s regular practice, for world maintenance is as critical a task as world con-
struction, to use Peter Berger’s terms. Any social formation is always in a constant state
of flux; adjustments and adjudications are constantly taking place to maintain the
agreed-upon contours of the world. By engaging in conversation regularly that draws
upon the resources of the Social Imagination model, any given social group will be able
to ground its adjustments in the symbol systems they hold in common. Ultimately, as
John Dryzek has suggested about the public sphere,*® the conversational arena of the
civic discourse theory is a space between individuals and the state—a “no place” aligned
with Ricoeur’s tensive gap between ideology and utopia, where possibilities for social ac-
tion on behalf of healthy, just, and sustainable communities can be explored, tested, and
refined before they become accepted social practice. Hopefully in that arena, the Bent-
Over Woman can be a sign and symbol of what it is possible to imagine —and in the imag-

ining, make it possible to do.

417 See John Kotter, Leading Change, (Cambridge, MA: Harvard Business School Press,
1996).
418 Dryzek, Discursive Democracy, 40.
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