PAGE  
30

“All the World’s a Stage”
The Rhetoric of Gender in Acts

It is fitting that a volume entitled “Luke and His Readers” should be dedicated to a scholar like Albert Denaux, who perceptively crosses borders, complexifying the ancient data in a way too rarely done in more recent scholarship
.  As Loveday Alexander has been reminding scholars across the range of her publications in the 1990’s
, genre in the ancient world is a matter of perception and location rather than necessarily an inherent feature of a particular text.  One person’s history is another’s fantasy and fabrication, as the critic Lucian of Samosta attests in his parody A True Story.  In other words, perceptions of texts are informed by the social, cultural, geographical, and historical contexts of both writers and readers—but those perceptions do not always correspond.  Attempts to limit the study of Luke-Acts to particular genres, with the preference by far being for historiography
, have thus in some sense created artificial boundaries in the guild that may not reflect the vitality and dynamism of ancient world realities
.  There is good reason, however, to push beyond these boundaries in order to situate Lukan themes and narrative argumentative strategies in their larger ancient literary and social contexts. Denaux’s essay “The Theme of Divine Visits and Human (In)Hospitality in Luke-Acts”
 marks a significant high point in this respect, as he explores the connection of the Lukan theme of hospitality across a wide range of both Greek and Latin writers, including the epic material of Homer and Ovid.  Denaux is not preoccupied with establishing whether or not Luke actually read Ovid’s Metamorphoses or used Homer directly
; he is more interested in the socio-cultural topoi that have potentially contributed if not to the composition of Luke-Acts at the very least to its reception in its ancient context(s).  Especially noteworthy is Denaux’s examination of the various reconfigurations of the theme of divine visitation in light of Lukan theological concerns, as well as his analysis of the role of the Septuagint in shaping this theme.  As he points out in his conclusion, Luke was a Hellenistic writer, who, “in his description of Jesus’ mission, made use of the pattern of ‘divine visits on earth’ which was widespread in Graeco-Roman literature and present in the Septuagint”
.

Particularly informative for our approach in this essay is Denaux’s concern to correlate broader socio-cultural topoi with their reconfiguration in Lukan strategies of argumentation especially in his portrayal of major characters
.  In other words, Luke casts his narrative so as to resonate with the broader environment and thus configures his story of origins related to Jesus and the apostles in a way that matches the expectations and associations of his ancient readers.  Lukan narrative is indebted in this respect to both Greco-Roman and Jewish literary and cultural contexts, as well as to ancient rhetorical strategies. As such it provides a formative component in the movement toward the creation of a distinctly Christian culture and mode of argumentation from the late first century C.E. onwards.

Looking for Luke in All the Wrong Places?

Denaux begins his analysis with reference to one of the seminal works on Luke-Acts in this past century—Henry Joel Cadbury’s The Making of Luke Acts
.  He notes in particular Cadbury’s designation of “hospitality” as a “secular interest” that Luke develops with respect to Jesus and the early church
.  Contextualizing Acts as the reflection of an “urban standpoint”
, Cadbury observes that Luke, particularly in Acts, fosters a perspective in which the city forms the “scene or scope of what he has to tell”
.  Precisely in this context lodging, entertainment, and eating, all aspects of hospitality, are brought to the fore.  Rather than understanding these elements merely as a function of theological purpose
, however, Cadbury articulates these features in terms of their connection to the fabric of the social and cultural life of the ancient world.  Cadbury was thus one of the first to part ways with earlier scholars such as F.C. Baur, M. Schneckenburger, and F. Bacon, among others, who were concerned with the historical realities either reflected behind Acts or mediated in and through its composition (e.g., Acts as the reconciliation of Pauline and Petrine tendencies within Christianity in Baur’s Tendenzkritik).  Indeed, this trend towards the construction of the history behind/in Acts continues to the present, resulting in the current co-existence of more radical (E. Haenchen), liberal (G. Lüdeman), traditionalist (B. Witherington), moderate (M. Hengel; C.-J. Thornton), and revisionist (D. Marguerat) views on the relationship of Acts to historical realities
.  Although Cadbury viewed Acts as a piece of ancient historiography, he never directly tied the genre of historiography to historicity in the same way that subsequent scholars have sometimes been inclined to do
.  Cadbury, rather, affirmed that the purpose of viewing Acts historically was precisely to examine the text within the panoply of socio-cultural features operative in the ancient world.  Indeed, Luke was as “at home” in his ancient historical context as he was “at home in all parts of his narrative”
.


The question remains, however, what it means to be “at home” in the ancient world and in one’s narrative?  In other words, if we accept this premise for analyzing Acts, how far are we willing to push the data in terms of comparison and engagement with the ancient world?  And what models are available for us to utilize in order to appreciate and assess more fully the comfortable fit of the author and his text in its ancient context?  The role and function of women in Acts may be an interesting case study given the diverse approaches that have been cultivated in recent scholarship from the assessment of their historical importance
 to the recognition of their apologetic function in Luke’s missionary apologetic
. Cadbury was in fact one of the first scholars to take note of the role of women in Luke-Acts, emphasizing the “feminine” character of some of the Lukan scenes, particularly in the Gospel
. Stressing the “delicacy of sympathy” that such texts reveal “in the author”
, Cadbury argues that, “even though Luke cannot be classed as the champion of the oppressed, his gospel contains a cheerfulness and kindliness that won him from Dante the title scriba mansuetudinis Christi”
. However, given the rather violent character of the narrative in Acts
, the emphasis on “gentleness” may in fact be a bit hasty.

Earlier scholarship had already questioned the Lukan depiction of women, noticing, for example, the gap between the ideal projected in the prophetic use of Scripture (i.e., the citation from Joel 3,1-5 in Acts 2,17-21) and the actual narrative representation of women in terms of their function in Luke-Acts
.  Elizabeth Schüssler Fiorenza, in her ground-breaking feminist analysis of early Christian texts and traditions, also noted this disjunction between the ideal and the real in the Lukan presentation in Acts.  She argued that Luke “reflects historical experience” in showing women involved in the various stages of missionary expansion in the narrative, but undermines their historical function by highlighting their social and economic status at the expense of their actual role as leaders and missionaries in the church
. The issue of whether or not it is possible to reconstruct (or extract) the actual role of women in the origins of the church from the Lukan portrait will no doubt remain a matter of contention.

A similar situation also exists for the oft-noted feature of Lukan subordination of women to men in the larger narrative, since not all scholars subscribe to a negative evaluation of the role women play in the Acts narrative.  Scholars such as Ben Witherington, for instance, have related the feature of hospitality in the Lukan depiction of early Christianity to the role of the house in the establishment of the ekklesia, stressing the eminent role of women in that former context. He notes in this respect that “prominent women are mentioned wherever house churches are mentioned in the New Testament… A woman’s customary role of providing hospitality to visiting guests became a means by which they could support and sustain the Church”
.  The problem with this affirmation of women’s roles is that very little attention is paid to the way in which the theme of hospitality functions in Lukan discourse, as it attributes to history (i.e., behind the text) the very thing that may in fact be central to the Lukan imaging in the first place
.  In other words, the movement from textual representation to real history may obscure the Lukan discursive practice rather than illuminate it.

Given the importance of Acts for the reflection on the origins of early Christianity more generally, a reexamination of these and related issues may prove useful for the reconstruction of women’s roles in the ancient ekklesia.  The portrayal of women in the Acts narrative thus forms the focus of analysis in what follows, expanding, however, the scope of inquiry from women to gender. We are particularly interested here in the importance of gender as a discursive feature of ancient narrative presentations, insofar as sex/gender relate to imperial masculine norms reflected in and through the narrative, and insofar as these are mapped out in terms of space.

The Rhetoric of Gender in Acts 1—7

An analysis of Acts in terms of gender frequently focuses almost solely on the role of women in the narrative and thus runs the risk of affirming the view, already present in Acts itself, that women embody sexual difference while men transcend it
.  In this view, male characters can, at least in principle, represent all of humanity or the whole Jewish or Christian community, while female characters do not have such a representative function. Yet few authors pay attention to the source of this view. Is Luke merely reflecting the prejudices of his time? Or is it also part of his own agenda to present men and women this way? More often than not the information about women in Acts is considered descriptive and understood to reflect the roles of actual women in the Christian movement or more generally in antiquity. Such a reading, however, overlooks the possibility that Luke may not just register women’s roles, but also shape them, consciously or unconsciously, thereby communicating a particular perception of how women ought to perform. It may also have been part of his rhetorical strategy to portray men and women a certain way, when that served his overall agenda of depicting the Christian message in a favorable light. Here the issue of his target or implied audience most explicitly comes to the fore.

Focusing on the representation of women in any case reveals only half the picture. In order for the whole picture to emerge, a shift in focus from women to gender is necessary, as this move broadens the scope of inquiry in two ways, by including not only women but also men and, on a more conceptual level, by including ideological constructions of masculinity and femininity. As D’Angelo demonstrates in her essay “The ANER Question in Luke-Acts”, the way Luke portrays both men and women in Acts reveals “the desire to depict the Christian message and its messengers – the speeches and speakers – as ambassadors suitable for the public and civic forum”
. D’Angelo’s analysis focuses largely on the use of a)nh/r in Luke’s work, but she also raises the question of how this affects the reading of Acts when it is analyzed in light of this larger interest.

In what follows we will undertake such a reading for Acts 1—7, since these chapters set the stage for the rest of the book, describing the emergence and development of the Christian community in Jerusalem. They also connect the story of Acts with the preceding story about Jesus in the Lukan gospel. This link is most clearly established in the opening address of Acts.  This dedication not only creates a rhetorical framework for both works, as the reference to Theophilus in both Luke 1,3 and Acts 1,1 demonstrates, but also presents these books as an exchange between literate men (whether real or imagined)
. As D’Angelo points out, the epithet kra/tiste used for Theophilus in Luke 1,3 is also used by Paul to address Felix (23,26; 24,3) and Festus (26,25), suggesting that Theophilus is a man with elite status
. This dedication also reveals Luke’s interest in addressing, if not invoking, an audience of similar stature
. Readers thus find themselves aligned with the honorable – and possibly ideal – man to whom the books are officially dedicated.

Moving into the story of Acts, the first characters one encounters on the stage are Jesus and the apostles (Acts 1,1-2). That the disciples gathered here are males comes explicitly to the forefront in 1,10-11, when the messengers (“two men”: a!ndrev du&o) address them as “men of Galilee” (a!ndrev Galilai=oi). The list of names, which follows in 1,12-13, further confirms their male identity.  This group is extended in 1,14 by an undefined number of anonymous women (su\n gunaici/n), whose precise status remains unclear. They can be interpreted as either female disciples of Jesus or as wives of the apostles
. After these women, “Mary the mother of Jesus and his brothers” are mentioned. Mary seems to be the only woman considered worthy to denote by name and is strategically placed in the middle, aligned with the women on the one hand, and with Jesus’ family on the other. Her double status as both woman and kin is expressed in the attribute “mother of Jesus”.

In the following verse (1,15), the term “brothers” reappears when Peter is said to stand up in their midst (e0n me/sw? tw~n a)delfw~n) and addresses his audience as “men, brothers” (1,16: a!ndrev a)delfoi/). Not much room is left here for an inclusive interpretation and an explicit reference to any “sisters” is equally absent. This observation is further supported by the fact that Luke hardly ever uses the term “sister” and, when he does, it clearly refers to biological sisters, thus confirming the idea that in his narrative male kinship terminology functions differently from female kinship language
.

The terminology gains further significance in light of Peter’s address to the assembly concerning the replacement of Judas, as the choice of his successor is carefully formulated in male terms. The candidate has to be selected from “the men (a)ndrw~n) who have accompanied us during all the time that the Lord Jesus went in and out among us, beginning from the baptism of John” (v. 21). The male focus is clearly intensified, as the “us” (used twice) refers directly to the “apostles” in their relationship to both John and Jesus.  Matthias is the one who thus complements the group, thereby restoring the original number of twelve male apostles.  This strong emphasis on the male identity of the apostles in the first chapter of Acts also sets the tone for the story to follow. They are the chosen ones, who receive from Jesus the promise of power (du&namiv) to be witnesses (ma&rturev) from Jerusalem to the ends of the earth (v. 8)
.  The issue, therefore, is not simply the apostles’ presence in the narrative, but more fundamentally what they represent in terms of power and authority; thereby moving from male (sex) to masculine (gender) identity.

Although it remains unclear who the people gathered on the day of Pentecost in 2,1 are, no reference to the presence of women is made
. The terminology in Acts 2 is either explicitly male or at best vague. This scenario may well represent the logical reverse side of the importance Luke attaches to the public character of the scene in question. On the one hand, the prospective audience of Peter’s speech is introduced in 2,5 as Jewish, male, and international, on the other, the speakers are identified first as “Galileans” (2,7; a term used earlier in 1,11 for the apostles), and next as “Peter with the eleven” (2,14). Thus, both speakers and audience are clearly identified as men.
 The speech that Peter delivers further establishes the interaction between both in terms of public (Jewish as well as male) discourse, as the repeated appeals to the audience make clear (v. 14: a!ndrev I)oudai=oi kai\ oi( katoikou=ntev I)erousalh\m pa/ntev; v. 22: a!ndrev I)srahli=tai; v. 29: a!ndrev a)delfoi/). In response to the speech, the audience addresses Peter and the other apostles in similar terms (v. 37: a!ndrev a)delfoi/). A closer look at the subject of the speech completes the picture: All the authorities invoked are male. The only (second-hand) reference to women made in the speech can be found in the prophecy of Joel 3,1-5 (LXX), quoted in 2,17-21, where “daughters” are mentioned along with “sons” (v. 17), and “female slaves” with “male slaves” (v. 18)
. Finally, the terminology used to describe the identity of the respondents to Peter’s speech is vague. Acts 2,41 states that three thousand “souls” (yuxai/, see also v. 43) were baptized and 2,44 refers to “all believers”. Luke is clearly more interested here in their number than in their sex.

The narrative that immediately follows evinces the same pattern. The main characters in Acts 3-4 are Peter and John, with Peter as the one who is presented in direct speech. They are situated at the temple where they come across an anonymous man (3,2: tiv a)nh/r) in need of healing. The other “people” (lao/v: 3,9.11.12; 4,1-2) present remain undefined, but are addressed by Peter as “Israelite men” (3,12: a!ndrev I)srahli=tai) and “brothers” (3,17: a0delfoi&). This second public speech of Peter is similar to the previous one in reconstructing the past in exclusively male and patriarchal terms. Again, the scene is situated in a public space, and, moreover, one of great significance to the Jewish people (i.e., the temple).

Acts 4,1 suggests that both Peter and John are speaking when they are interrupted by “the priests, the captain of the temple, and the Sadducees”. They are arrested and brought before the authorities the next day. Before moving into the next scene, however, Luke notes their success as many came to believe “and the number of men (a)ndrw=n) was about five thousand” (v. 4)
. The authorities before which Peter and John are brought are carefully listed in 4,5-6 and, again, Peter is the one who addresses them. After their release, Peter and John go “to their own” (v. 23: pro_v tou_v i0di/ouv). The constitution of this group is again left vague.  The people gathered respond to the report of the apostles with prayer, a scene recalling 1,13. The following summary (4,32-35) further stresses the unity of the community and states that they have everything in common, thus bringing back to mind the summary in 2,41-47 and providing a transition to the next episode in which the latter is directly at stake
. 

At this point in the story the second female character of Acts appears on the scene (4,36—5,1). She is introduced in 5,1, after her husband (“a certain man named Ananias”: a)nh\r tiv), as “Sapphira, his wife” (th=? gunaiki\ au)tou=). It is the only time her name is mentioned. Together the couple serves as a negative foil for Joseph, the Levite, mentioned in 4,36-37. Peter is again the main character, confronting them both. First he interrogates Ananias, whom he addresses by name, then Sapphira, whom he asks to confirm the price they received for their land. She affirms this with two words (v. 8: nai/, tosou/tou). These words are the first uttered by a woman in Acts, but they are a lie and reveal the crime the couple has committed, which results in her death. It is hard to differentiate the respective level of responsibility attributed to Ananias and Sapphira, but what is most relevant for this gender analysis is that both are considered full members of the community
. As such Sapphira is the first female convert mentioned in Acts but she is only used to set a negative example
.

In the following summary (5,12-16) Luke finally draws attention to the fact that both men and women join the community in Jerusalem (v. 14: plh/qh a)ndrw~n te kai\ gunaikw~n), but, as in the previous summary, the Lukan focus is on the central role of the apostles and especially Peter in the expansion of the group. As the Jewish authorities become envious, they try to curtail the activity of the apostles by placing them in prison. Miraculously released, however, they resume their teaching in the temple. Upon their second arrest they are brought before the council, where the high priest orders them to cease their activities, but Peter and the apostles refuse to follow that order. Then one of the Pharisees, Gamaliel, stands up and addresses the council (v. 35: a!ndrev I)srahli=tai; cf. Peter’s use of this same address earlier in Acts 2,22 and 3,12), comparing the apostles with other leaders of popular movements, who were eventually defeated.  At the center of his speech thus resides the issue of male authority, which corresponds to the broader male contest being played out before the reader.  Even if the words of Gamaliel are to be taken as ironic in tone
, the most important men are seen (and heard) debating the future of the movement in the most important places.  Like the speeches in the public assembly that one finds in Thucydides, Polybius, or Dionysius of Halicarnassus, here too the issues that are brought to the forefront as a result of the growth of the community are contended over in the public forum
.

The steady growth of the community is stressed again in 6,1. For the first time in Acts, its members are called “disciples” (maqhtw~n; see also 6,2.7). For the first time also a distinction is made between “Hellenists” and “Hebrews”. The reason for introducing this distinction resides in a conflict over the distribution of food to the widows (ai( xh=rai au)tw~n). The precise status of these widows, however, remains unclear. As is also the case in 9,39, they are only mentioned here as objects of care
.  The resolution of this threat to the unity of the community, which parallels the earlier threat posed by Ananias and Sapphira, finds resolution through the election of “seven men”.  As in the earlier election scene in 1,16-22, in 6,3 the “brothers” (a)delfoi, which directly qualifies to& plh=qoj tw~n maqhtw~n in 6,2, making “all the disciples” a male designation, strictly speaking) are addressed and requested in this case to select “seven men” (a!ndrav e(pta/) from their group, identified by name in v. 5. As in chapter 1, their male identity is thus both stated as a requirement and a fact. The first name mentioned is that of Stephen, who is further qualified as “a man full of faith and holy spirit” (v. 5: a!ndra plh/rhv pi/stewv kai\ pneu/matov a(gi/ou)
. This character provides the crucial link between the story about the internal stasis in the community and the escalating outside conflict between the community and the Jerusalem authorities.  The discord that arises between Stephen and people associated with the synagogues of the so-called Libertines and other parties who encourage “men” (a!ndrav) to bear false witness against Stephen, sets the stage for the following show-down in Jerusalem. Stephen is arrested and brought before the council, just like the apostles before him (6,12-15; cf. 5,27). When the high priest asks if the accusations are true, Stephen fulfills the expectations of the readers by responding with a speech (7,2-53), addressing the audience as “men, brothers and fathers” (a!ndrev a)delfoi\ kai\ pate/rev). A lengthy recollection of major events from Israel’s history follows, one in which male kinship terminology is highly prominent
. The only female mentioned in the speech is Pharaoh’s (nameless) daughter, who is not even a member of the Jewish people, but is denoted here solely because she adopts Moses as her son (v. 21).  The representatives of the Jerusalem establishment are mirrored by the patriarchs and founding (male) figures of Jewish history,
 used in this context either to denigrate the opponents or to characterize Stephen, who, as the hero of the community, embodies its fundamental essence as one in line with the obedient prophets of old, while the opponents are aligned with the rebellious ancestors.  Again, it is important to stress that his comportment is entirely public and masculine in character, and the recounting of Israel’s history bolsters this identity being established herein. Moreover, the parallel between the speech and the surrounding narrative up to this point is striking in at least this respect— the founding figures in both cases are esteemed men.  The apostles and Stephen are thus reconfigured in the light of their forefathers.  While implicit in the story, one of the fundamental matters addressed is the question of legitimate sonship—who is the true heir of these “fathers”?
The final verses of chapter 7 describe the negative reaction of the audience to Stephen’s speech, which results in his stoning (7,54-60). At this point, a new character is introduced who will perform a major role in the rest of the book: Saul, who witnesses Stephen’s death and approves of it (8,1a). With his death, a persecution of the Christian community in Jerusalem breaks out and, with the exception of the apostles, all are scattered.  While “pious men” (a!ndrev eu)labei=v) bury Stephen and lament over him (v. 2), Saul drags off “men and women” to prison (v.3: a!ndrav kai\ gunai=kav). The term ekklesia, initially used in the closing verse of the Ananias and Sapphira story (5,11), is used again in 8,1 and 8,3 to designate the community of Jerusalem, stating in an unambiguous manner the presence of women as members of this group.  The major focus of this short detail related to Saul, however, as with the widows in 6,1, is not so much to highlight the presence of an egalitarian community (i.e., that all suffer for the Lord), but more precisely to characterize Paul as vicious and malicious in his meting out of punishment on the Jerusalem community as a whole (i.e., he shows no mercy, but includes both men and women in his zealous vengeance)
.

By way of conclusion, the following observations can be made. In the first seven chapters of Acts one observes a movement back and forth between inside and outside meetings and activities. The apostles, with Peter as the primary representative, provide the link between these two spheres. The identity of the community of believers gathering inside is often left vague. The main locus of their activity is the house (domus) and the speech associated with this place is prayer. The outside sphere is the public forum, represented by the temple as the place of missionary activity
. The main actors and speakers are the apostles, especially Peter (and John). Trials/legal settings represent the second type of public activity. In these instances, Peter and the other apostles, including Stephen, are again prominent and their speech takes the form of bold proclamation, accusation, and defense
.

Looking at the emerging picture from a gender perspective, it can be noted that the public forum is entirely dominated by acting and speaking men, who also move in and out the house. The two women mentioned by name, Mary and Sapphira, are explicitly located inside. The collective references to widows (6,1) and women in general (8,3) present them as passive objects of either care or persecution, and in both cases they are responded to or acted upon by male characters. In 8,3 an explicit connection with the house is also present as the place that Paul invades to arrest both men and women. The picture is not substantially different in the rest of Acts. Women are either located inside, where they can display some initiative, such as providing hospitality, or remain passive when they appear outside
. The only female who speaks in public is the slave girl, and she ends up being silenced by Paul for annoying him (Acts 16,16-18)
.

Ordering the Household: Male Identity in the Public Sphere

One feature that becomes apparent in the above discussion is that there exists an intricate connection between private display and public performance in the narrative of Acts.  Women are not absent from this picture; rather, they represent a critical component of the discursive portrayal of the community that is founded, maintained, and propagated first and foremost by men.  The depiction in Acts resonates in this respect with the broader function of the household in the ancient world.  Rather than being just a private locale, separated from the broader sphere of interaction, it represents a particular locus of the male construction of virtus and imperium, signaling the individual’s suitability for public service.  Control of one’s household is thus the first stage in the public performance of the elite male in this cultural context.  In the famous dialogue between Socrates and Critobulus, known as Xenophon’s Oeconomicus, the discussion reflects an environment wherein the elite male householder’s duty is to maintain self-control (swfrosu/nh) (7,14), with the “order” (ta&civ) of the household (8,3) and “appropriate” (a)kribw~v) placement (8,10) representing quintessential features of the “partnership” of husband and wife in the running of the estate (7,30).  Striking in this respect is the relationship between the public comportment of the male head of household (here dialoguing with Socrates in a public narrative form) and the order maintained within the household, which clearly reflects on his character/ethos in the civic arena.  The fact that the speaker (Ischomachus) uses two examples from the public sphere (an army in disarray and a well-ordered Phoenician ship) to illustrate the issue of order/disorder in the household, demonstrates that the public view is never completely out of focus (8,1-23).  In a similar way, the ekklesia in Acts appears as an orderly and appropriate manifestation of the ethos of its founders and its ultimate Founder, Jesus Christ.  Also, the emphasis on self-control in the narrative with respect to the main heroic characters in the face of death, coupled with the well-ordered and maintained community—which punishes and expels any impure and hence disorderly element (e.g., Ananias and Sapphira), reflects a similar world view to that found in the Oeconomicus.

Yet there is more, for order in this sense is not merely a function of the Lukan narrative projection, it is also a fundamental feature of narrative composition itself.  As scholars have demonstrated in recent examinations of the Lukan Prologue (Luke 1, 1-4), the writer is concerned to narrate the events “accurately”/”appropriately” (a)kribw~v) and “in order”/“in sequence” (kaqech~j; 1,3), referring here to narrative argumentation and the sequencing of events that is essential for convincing a reader and producing “assurance” (1,4).
  There is thus a subtle yet perceptible correlation between the order of the narrative and the order in the narrative.  In other words, at the heart of the Lukan narrative project is this focus on order, which functions to convince the reader, through literary style as well as content, that the community (and especially its founders/leaders) depicted in the account and the writer himself who is creating the representation are cultural (and dare we say also spiritual) embodiments of ideal virtue.  

Luke qua writer is thus intimately bound up with his subject matter—the order reflected in the early Christian community is convincing because the story itself is told in an orderly and appropriate manner, all of which, finally, confirms the intersection of the act of imaging and the image produced 
.  Narrative composition and the story that emerges both form in this sense essential components of the public stage of the elite male writer.  There thus exists a two-tiered framework for masculine identity formation in the text, but a third party comes into view as well, insofar as the reader is in effect performing a social role within specified limitations given by the ancient context. It is, therefore, not a stretch of the imagination to conceptualize the Lukan narrative as a stage or arena in which power is constructed and interrelated in a variety of ways.  Erik Gunderson, in his essay on the ideology of the arena, makes a strong case for examining this interrelationship of power between the thing being observed and the observer him/herself.  He concludes that, “the arena thus becomes a mapping of a technology of power whose consequences are felt beyond the arena as a mere festive institution ... there is not a ‘radical’ outside to the arena...”
.  Indeed, the very seating in the arena/stage area mimics the social categorization in society, with women clearly ranked last
.  Moreover, the nobiles, as Gunderson suggests, also see their “illustrative” other in the arena
, braving the terrors of the spectacle, perhaps succumbing in courage to the fate of death, providing, as Andrew Zissos argues, the opportunity, especially in the early Roman imperial period, for aristocratic males to obtain and display their performative virtus
.  The Lukan narrative functions as just such an arena of action and meaning, wherein the staged events brought before the reader reflect a character’s socio-cultural place and position.  The roles of women in the Lukan text should, therefore, not be taken simply to reflect historical realities. Rather, a highly gendered image of the community is produced. An early Christian narrative like Acts is in this sense very much a tool of social identity formation
, establishing broad patterns for the reading communities while praising the order maintained in the early Christian paradigm, the resolute virtus and imperium of its leaders, and the nobility and heroism of its “citizens” willing to stand firm against tyranny.


In order to appreciate better the dynamics we observed in Acts earlier, a closer look at some gendered images present in the ancient context is helpful, since they demonstrate the availability of a wider array of different tropes that could be used to contour the role of women in relationship to men.  Luke’s representation of gender displays similarities as well as differences with such portrayals of women and men in ancient literature.  Even more important, however, is that the social and cultural dynamics operative in this broader environment can be shown to be present in Acts as well.  In this mode of analysis, then, an ancient writer’s choice in representation reveals something significant about the ideology reflected in the text.  For example, scholars have established a manifest Lukan interest in creating narrative associations between the early Christian community and the origin of the Israelite people under Moses, especially in terms of the development of and focus on leadership
.  Since the Deuteronomic traditions upon which Luke draws tend to possess a strong male-centered leadership perspective, it is not surprising that Luke’s portrait of Christian origins should bear a similar imprint.  In this case, we are looking at an explicit Lukan choice in the tradition or material used for constructing his story in Acts.  Such choices are an important facet in assessing the larger Lukan depiction of gender.  Yet intertextuality is only one aspect of a much more revealing choice involving the reservoir of images and topoi that were shaping writers and readers in antiquity.

Luke could also have been familiar, for instance, with the story of the seven brothers and their mother in 4 Maccabees.  In this Jewish martyrdom narrative, which can be considered as a parallel to the Stephen episode in Acts 7, not only the sons but also the mother displays courage in the face of her gruesome death.  However, although she has a prominent place in the narrative, a strong tendency exists, much like in the stories related to the later Thecla and Perpetua in the Christian tradition, to portray her virtue in masculine terms (4 Macc 15,23.30)
.  More ambiguous female characters can be noted as well, such as Aseneth in the Jewish novel Joseph and Aseneth, who has been interpreted both as a female who crosses gender and other boundaries (much like Judith)
 and as a trope over which the conflict between competing male identities (herein of different ethnic origins) is waged
.

Such differentiation in portrayals of women is manifest also in the broader Greco-Roman context.  If one compares, for example, the role of women in the later Greek novels with that evidenced in the Tractus de Muliberibus (cf. Plutarch, Bravery of Women), one notices a significant distinction in the degree of domestication and relatedness to males—in the former females are clearly circumscribed within male identity, while in the latter women are depicted as “warriors” in an environment in which such associations were often derided by elite males (e.g., Strabo, 11,5,3).  Yet the difference may only be one of degree, as the overt male referential system of the novels
 is more subtle in the short collection of outstanding female leaders
.  Thus, Luke’s literary and socio-cultural models were simultaneously broad and narrow.  They were broad in the sense that women could perform a much more critical function in other narratives than they do in Acts, as they cross the gendered boundaries between domus and forum.  They were also narrow in the sense that the representation of female characters tended to serve the end of male identity in one for(u)m or another.

Of the options available within this larger socio-literary environment, Luke seems to draw the most on images that cohere well with what one could designate as “the imperial masculine norm”, evidenced across an array of literature and images in the Roman imperial period.  From Tacitus’s portrayal of Claudius’s wife Messalina as a woman “out of control”
 to the public portraits of the imperial Roman family depicting the relationship of the deified emperor to his household
 males were often represented in either positive or negative terms depending on their relationship to women in their household.  In the case of Claudius, his out of control, sexually savage wife displays a weak and ineffectual male emperor, who was “docile” under the imperium of his wife (coniugum imperiis obnoxio; Tacitus, Ann. 12,1). A complex relationship exists herein between the order of the household, an effeminized emperor, and an empire that similarly lacks virtus and imperium
.  The social hierarchy of the Roman empire is thus fundamentally at stake, being affirmed or subverted (and perverted) by the interaction of the male figure with both women specifically and his household more generally.


Even closer in a way to the Lukan depiction in Acts is Lucian’s sardonic characterization of Peregrinus, a representation similar to Tacitus’s portrayal of Claudius, but now in a different place in empire and through the trope of a different type of character—a philosopher.  Peregrinus accumulates wealth by preying on the “simple folk”, here meaning Christians in particular (13).  Especially revealing is Lucian’s depiction of Christians as being tarnished by their association with Peregrinus, since he easily manipulates these “fools” (11-12).  When Peregrinus is arrested, the Christians rush to his defense, with widows and orphans hanging around outside the prison (13).  This depiction of Christians as people who are thoughtless oafs is strikingly different from that found in Acts. In the case of Peregrinus, it is evident that the resultant picture affirms something significant about the public comportment of each. Peregrinus is tarnished because he associates with “womanly” characters (thoughtless, out of control, excessive behavior, ready to believe anything, lavishing money on anyone who can trick them), while the Christians appear in a negative light by being thus effeminized
.


Although just samples of the wider imaging available in this ancient context, they illustrate how gendered images, especially the depiction of the relationship of men to women, could be used to denigrate, subvert, establish, and/or affirm a particular individual’s gender status. The examples also demonstrate that the domus appears as very much a public stage in the ancient forum of masculine comportment and performance
. As argued above, control over the narrative of Acts is as much the vehicle for Luke’s own manly comportment as is control over the ekklesia for the male apostles in the first chapters of Acts.  A direct correlation can be delineated here between the process and product of composition—and an implicit identification between author and apostle(s) emerges as a result.  Moreover, if one takes seriously the alternative narratives related to Christian origins of which we catch a glimpse in Lucian’s account of Peregrinus—with Christians portrayed as inferior males and with hysterical women running amok (and running/ruining the communities)
—then the images in Acts make all the more sense as the mirror opposite, as they highlight women as a foil of male control, wherein male authority figures exercise imperium over the household (as the initial manifestation of their own self-control) and over their opponents in the public arena.  Order and appropriate/accurate placement are thus fitting for both narrative composition and the resultant images.  Perhaps most importantly, however, Luke as a writer had other options available to him.  While it is true that the gendered tropes and topoi related to men and women were almost always placed in the service of male performance and control, the kind of performance nonetheless could and did vary, and there were clearly texts in antiquity in which the imaging was much more ambiguous and complex than what we find in Acts.  We note especially that Luke has no suffering mother, no Aseneth or Thecla, no warrior women; rather, as with Lucian, Luke chooses to focus on public male characters, using females predominantly as a foil for the performance of the former.  It is these men who embody all the virtues of the Christian narrative Luke is creating, and the women are used to enhance that image whenever appropriate.

Staging Order—Ordering the Stage

As Shakespeare once affirmed in As You Like It, “All the world’s a stage, and all the men and women merely players.”  Although reflective of a different time and place, this near aphoristic expression nonetheless aptly captures the setting of ancient narrative stages.  As argued above, men and women function in tandem as part of a larger Lukan arrangement, in which, in this particular case, imperial Roman values take center stage in the configuration of Christian identity placed on public display.  Indeed, lest there be any doubt, Paul, the narrative hero, affirms before King Agrippa that none of what he states publicly was ever “done in a corner” (26,26).  Quite the opposite is true: The performance of the power and authority that was given to the apostles in Jerusalem has been staged fully and openly throughout the narrative.

These are essential features of the Lukan world that one should keep in view when analyzing the text.  If, in this larger context, “hospitality” points to a formative role of women in the early Christian mission, it does so as part and parcel of the socio-cultural world and ideological agenda in and through which Acts is written.  Although scholars continue to debate the relationship of early Christian discourse (and communities) to imperial Roman hegemony
, this relationship must now be (re)evaluated in light of the indebtedness of texts such as Acts to an imperial poetics.  As an elite male, Luke constructs his own ethos in the formation of (t)his community, both the one in the narrative but also the one comprised by the reading audience(s).  Acts represents his stage for an ekklesia with “merely” male power players—and women as hospitable, but mostly marginal participants.
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� DENAUX, Theme of Divine Visits, p. 278.
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� See, for example, the approach of J.P. HEIL, The Meal Scenes in Luke-Acts: An Audience-Oriented Approach (SBL Monograph Series, 52), Atlanta, Scholars Press, 1999, who focuses on the theological meaning of eating and drinking in Luke-Acts.
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� Strecker’s recent description of Acts as historiography provides a prime example of the latent assumptions often residing in this modern generic designation: “Luke’s primary objective is the presentation of history, rather than an invented, but historically possible, story (as in the historical romances)”. See G. STRECKER, History of New Testament Literature, trans. C. Katter (with H.-J. Mollenhauer), Harrisburg, PA, Trinity Press International, 1997, p. 188.
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� See T. PENNER and C. VANDER STICHELE, Gendering Violence: Patterns of Power and Constructs of Masculinity in the Acts of the Apostles, in A.-J. LEVINE & M. BLICKENSTAFF (eds.), A Feminist Companion to Acts (Feminist Companion to the New Testament and Early Christian Writings), New York, T&T Clark International, forthcoming.


� See especially J. JERVELL, The Daughters of Abraham: Women in Acts, in ID., The Unknown Paul: Essays on Luke-Acts and Early Christian History, Minneapolis, Augsburg, 1984, pp. 146-157. 


� E. SCHÜSSLER FIORENZA, In Memory of Her: A Feminist Theological Reconstruction of Christian Origins, New York, Crossroad, 1983, p. 167.  On the current state of the debate, see M.Y. MACDONALD, Was Celsus Right? The Role of Women in the Expansion of Early Christianity, in D.L. BALCH & C. OSIEK (eds.), Early Christian Families in Context: An Interdisciplinary Dialogue, Grand Rapids, Eerdmans, 2003, pp. 157-184.
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� M.R. D’ANGELO, “Knowing How to Preside over His Own Household”: Imperial Masculinity and Christian Asceticism in the Pastorals, Hermas, and Luke-Acts, in S.D. MOORE & J. CAPEL ANDERSON (eds.), New Testament Masculinities (SBL Semeia Studies, 45), Atlanta, Society of Biblical Literature, 2003, pp. 265-295, p. 285.


� Brigitte Kahl raises the possibility that Luke has more than one audience in mind. Theophilus may well be presented as the “official reader”, but that does not yet exclude the possibility that Luke communicates with opposing groups of readers in different voices.  According to Kahl, “Lk. 1.24-56 and Acts 16.13-15,40 permit the assumption that around Luke, next to the ‘Theophilus’ type of reader, there was also the highly different ‘Lydia’ type and a context of counterculture and opposition” (B. KAHL, Reading Luke Against Luke: Non-Uniformity of Text, Hermeneutics of Conspiracy and the “Scriptural Principle” in Luke 1, in LEVINE & BLICKENSTAFF [eds.], Feminist Companion to Luke, pp. 70-88, p. 85). However, it is one thing to suggest that such a reading of Acts is possible and another to claim that it was Luke’s intention that it be read in this way. Moreover, the question remains whether there are any other indications apart from the Lydia episode to substantiate the claim of an intended subversive reader.
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� Worth noting is the kinship terminology used elsewhere in Acts 1. In both verses 4 and 7, God himself is introduced by Jesus as (his) “father” and next, in v. 14, Mary as his mother together with his brothers. As Seim notes, “the intriguing question is whether there is any particular significance to the fact that the primary female category is mother and not sister, even though it may be that the plural a)delfoi/ is meant to include both men and women”. T. KARLSEN SEIM, The Virgin Mother: Mary and Ascetic Discipleship in Luke, in LEVINE & BLICKENSTAFF (eds.), Feminist Companion to Luke, pp. 89-105, p. 105. In Acts, however, the term “mother” only occurs once more with reference to a concrete woman, namely in Acts 12,12, where “Mary the mother of John” is mentioned, while the term a)delfh/ is used only in Acts 23,16, where it refers to Paul’s sister. It occurs three times in Luke: twice in the passage about Martha and Mary (Luke 10,39-40) and once in a saying of Jesus (14,26). In all cases, however, these female terms are used in their literal sense, while the corresponding male terms path/r and a)delfo/v are used in both literal and metaphorical senses.  Luke’s use of the terminology coalesces here with broader Roman linguistic patterns, especially with respect to the dominance of male kinship language in the period following the Augustan marriage reforms of the first century.  See E.M. LASSEN, The Roman Family: Ideal and Metaphor, in H. MOXNES (ed.), Constructing Early Christian Families: Family as Social Reality and Metaphor, London, Routledge, 1997, pp. 103-120.


� A. BRENT, The Imperial Cult & The Development of Church Order: Concepts & Authority in Paganism & Early Christianity before the Age of Cyprian (VCSup, 45), Leiden, Brill, 1999, pp. 132-133, 137, argues that this whole scenario for the replacement of Judas is a Lukan construction that seeks to parallel the apostolic group to the Fratres Arvales of the imperial cult.  Even if one stresses that the Twelve are intended to represent the twelve tribes of Israel (R. BAUCKHAM, The Restoration of Israel in Luke-Acts, in J.M. SCOTT [ed.], Restoration: Old Testament, Jewish, & Christian Perspectives [JSJSup, 72], Leiden, Brill, 2001, pp. 435-487, pp. 469-477)—and one would not want to assume it is an either/or option—the male headship emphasis and civic nature of this opening scene in Acts appears fully contextualized within the public sphere of the male elite in this world.
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� On the relative lack of fulfillment of this citation in Acts with respect to women, see JERVELL, Daughters of Abraham, pp. 154-155; and F.S. SPENCER, Out of Mind, Out of Voice: Slave-Girls and Prophetic Daughters, in BibInt 7 (1999) 133-155.  It is noteworthy that in a context where Luke is otherwise concerned to demonstrate palpably the fulfillment of this prophecy of Joel in the surrounding narrative (see C.A. EVANS, The Prophetic Setting of the Pentecost Sermon, in ZNW 74 [1983] 148-150; and R.L. BRAWLEY, Text to Text Pours Forth Speech: Voices of Scripture in Luke-Acts, Bloomington – Indianapolis, Indiana University Press, 1995, pp. 87-89), no women appear so inspired. The only Christian female prophets one encounters in Acts are the four daughters of Philip (Acts 21,9), but they are only mentioned in passing, and it is Agabus, not Philip’s daughters, who is given the role of prophesying Paul’s fate (vv. 10-11).
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� See F.S. SPENCER, Neglected Widows in Acts 6:1–7, in CBQ 56 (1994) 715-33, who demonstrates the central function of widows in terms of characterizing the response of the new community in a deuteronomically-sanctioned manner.  The widows, moreover, immediately disappear from the scene, since their sole function is to demonstrate the community’s comportment in the wake of stasis, which the community readily resolves, resulting in harmony and concord (6,7).  On this theme in ancient historiography, see the brief discussion by C. SCHULTZE, Dionysius of Halicarnassus and His Audience, in I.S. MOXON, J.D. SMART, & A.J. WOODMAN (eds.), Past Perspectives: Studies in Greek and Roman Historical Writing, Cambridge, University Press, 1986, pp. 131-133; and D.L. BALCH, METABOLH POLITEIWN. Jesus as Founder of the Church in Luke-Acts: Form and Function, in PENNER & VANDER STICHELE (eds.), Contextualizing Acts, pp. 139-188, 159-160.
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� Thus, the narrative sets up a contrast between the internal harmony of the newly formed community and the harsh, repressive response by outsiders. It also constructs an image of Paul that will be reversed in a striking way very shortly hereafter (cf. J.C. LENTZ, Luke’s Portrait of Paul [SNTSMS, 77], Cambridge, University Press, 1993, p. 15).
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� P. SINCLAIR, The Preface to Pliny’s Naturalis Historia, in A.J. BOYLE & W.J. DOMINIK (eds.), Flavian Rome: Culture, Image, Text, Leiden, Brill, 2003, pp. 277-299, pp. 281-291, demonstrates the similar linking of gender, patronage, and the production of literature as an essential preoccupation of elite male writers such as Pliny.


� E. GUNDERSON, Ideology of the Arena, in Classical Antiquity 15 (1996) 113-151, p. 116. Elsewhere Gunderson notes that, “hierarchy, stratification, and privilege are assumed and indeed required. As a place where truth is produced, exchanged, and reproduced ... there is no clear place outside of the arena’s discursive logic from which one merely looks in upon it, grabs it as an image and redeploys it” (The Flavian Amphitheatre: All the World as Stage, in BOYLE & DOMINIK [eds.], Flavian Rome, pp. 637-658, p. 650).  Cf. H.N. PARKER, The Observed of All Observers: Spectacle, Applause, and Cultural Poetics in the Roman Theater Audience, in B. BERGMANN & C. KONDOLEON (eds.), The Art of Ancient Spectacle (Studies in the History of Art, 56), New Haven, Yale University Press, 1999, pp. 163-179, pp. 163-168. On the role of spectacle in ancient narrative presentation, see esp. A. FELDHERR, Spectacle and Society in Livy’s History, Berkeley, University of California Press, 1998.


� GUNDERSON, Ideology of the Arena, pp. 123-124, 132.


� GUNDERSON, Ideology of the Arena, p. 139.


� A. ZISSOS, Spectacle and Elite in the Argonautica of Flaccus, in BOYLE & DOMINIK (eds.), Flavian Rome, pp. 659-684, pp. 679-682.


� See the extended discussion of this phenomenon in relation to Acts in M. MORELAND, The Jerusalem Community in Acts: Mythmaking and the Sociorhetorical Functions of a Lukan Setting, in PENNER & VANDER STICHELE (eds.), Contextualizing Acts, pp. 285-310.


� The frequent use of a)nh/r in Acts, for instance, may reflect, at least in part, its use of the Septuagint’s version of the Deuteronomistic history, which has a clear male leadership perspective.  See D’Angelo, ANHR Question in Luke-Acts, p. 49.  On the corollaries between the founding of the Israelite politeia and the new one under the apostles in Jerusalem, see, e.g., D. DAUBE, A Reform in Acts and Its Models, in R. HAMERTON-KELLY & R. SCROGGS (eds.), Jews, Greeks and Christians: Religious Cultures in Late Antiquity; Essays in Honor of William David Davies (SJLA, 21), Leiden, Brill, 1976, pp. 151-163.


� T. RAJAK, Dying for the Law: The Martyr’s Portrait, in M. EDWARDS & S. SWAIN (eds.), Portraits: Biographical Representation in the Greek and Latin Literature of the Roman Empire, Oxford, University Press, 1997, pp. 39-67, pp. 55-56 (cf. the discussion in S.D. MOORE, & J. CAPEL ANDERSON, Taking It Like a Man: Masculinity in 4 Maccabees, in JBL 117 (1998) 249-73).  For a discussion of the highly gendered nature of martyr discourse more generally, see T. PENNER & C. VANDER STICHELE, The Tyranny of the Martyr: Violence and Victimisation in Martyrdom Discourse and the Movies of Lars von Trier, in Y. SHERWOOD & J. BEKKENKAMP (eds.), Sanctified Aggression: Vocabularies of Violence in Bibles and Cultures, New York, T&T Clark International, forthcoming, 2004.  On Thecla’s movement towards masculine identity, see esp. W. BRAUN, Physiotherapy of Femininity in the Acts of Thecla, in WILSON & DESJARDINS (eds.), Text and Artifact, pp. 209-230.


� R.I. PERVO, Aseneth and Her Sisters: Women in Jewish Narrative and in the Greek Novels, in A.-J. LEVINE (ed.), “Women Like This”: New Perspectives on Jewish Women in the Greco-Roman World (SBL Early Judaism and Its Literature, 1), Atlanta, Scholars Press, 1991, pp. 145-160, pp. 148-155, 159-160; and H. ZLOTNICK, Dinah’s Daughters: Gender and Judaism from the Hebrew Bible to Late Antiquity, Philadelphia: University of Pennsylvania Press, 2002, pp. 95-99.


� R.S. KRAEMER, When Aseneth Met Joseph: A Late Antique Tale of the Biblical Patriarch and His Egyptian Wife, Reconsidered, New York, Oxford University Press, 1998, pp. 198-206.


� See the most recent treatment by K. HAYNES, Fashioning the Feminine in the Greek Novel, New York, Routledge, 2003, who, alongside noting the more traditional notions of feminine depiction, also seeks to understand the subversive aspects of the gender portrayal (pp. 77-78).


� Both the relation of the female “queens” to their male lineage, as well as a strong demarcation between male and female labors in the short text, suggest that male interests are not entirely absent (cf. D. GERA, Warrior Women: The Anonymous Tractatus De Mulieribus [MnSup, 162], Leiden, Brill, 1997, pp. 12-26).


� S.R. JOSHEL, Female Desire and the Discourse of Empire: Tacitus’s Messalina, in J.P. HALLETT & M.B. SKINNER (eds.), Roman Sexualities, Princeton, University Press, 1997, pp. 221-254, p. 239. Cf. C. EDWARDS, The Politics of Immorality in Ancient Rome, Cambridge, University Press, 1993, pp. 42-47.


� S. FISCHLER, Imperial Cult: Engendering the Cosmos, in L. FOXHALL & J. SALMON (eds), When Men Were Men: Masculinity, Power & Identity in Classical Antiquity, New York, Routledge, 1998, 165-183. On the appropriation of the imperial images in the realm of the household, see A.O. KOLOSKI-OSTROW, Violent Stages in Two Pompeian Houses: Imperial Taste, Aristocratic Response, and Messages of Male Control, in A.O. KOLOSKI-OSTROW & C.L. LYONS (eds.), Naked Truth: Women, Sexuality, and Gender in Classical Art and Archaeology, New York, Routledge, 1997, pp. 243-266.


� JOSHEL, Female Desire, p. 242.


� On the various associations surrounding effeminate males, see Edwards, Politics of Immorality, pp.  81-84.  See also the lengthy discussion on Paul’s use of emasculating rhetoric against Roman Stoics in D.M. SWANCUTT, “The Disease of Effemination”: The Charge of Effeminacy and the Verdict of God (Romans 1,18-2,16), in MOORE & CAPEL ANDERSON (eds.), New Testament Masculinities, pp. 193-233.


� Critical with respect to Acts, then, is L.C.A. Alexander’s portrait of the ideal philosopher as one who displays proper comportment and control in both public and private forums (L.C.A. ALEXANDER, “Foolishness to the Greeks”: Jews and Christians in the Public Life of the Empire, in G. CLARK & T. RAJAK [eds.], Philosophy and Power in the Graeco-Roman World: Essays in Honour of Miriam Griffin, New York, Oxford University Press, 2002, pp. 229-249).


� See further, M.Y. MACDONALD, Early Christian Women and Pagan Opinion: The Power of the Hysterical Woman, Cambridge—University Press, 1996, esp. pp. 49-126, who examines the evidence for Greco-Roman depictions (or assessments?) of Christianity with respect to the role of women.  MacDonald tends not to focus, however, on the discursive nature of the portrayal by outsiders, in which one denigrated individuals and groups by portraying their females as manifesting “unwomanly” behavior (as the heresiologists would similarly do in their characterization of Gnosticism).


� See the most recently analysis by R.A. HORSLEY, Feminist Scholarship and Postcolonial Criticism: Subverting Imperial Discourse and Reclaiming Submerged Histories, in S. MATTHEWS, C. BRIGGS KITTREDGE, & M. JOHNSON-DEBAUFRE (eds.), Walk in the Ways of Wisdom: Essays in Honor of Elisabeth Schüssler Fiorenza, New York, Continuum—Trinity Press International, 2003, pp. 297-317.





