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 X 	1) Introductory Entry
Bible Interpretation, History of.
Periods in the history of biblical interpretation are defined by the church’s relation to the wider society: During the 1st–4th c., the church moved from marginality to becoming the church of the Roman Empire (although Christianity was also in the Persian Empire and beyond). The Reformation in the West brought about new Christian communities, some as state* churches, others as free* churches, both types participating in the missionary movements (peaked in the 19th c.). From the free churches came the remarkable growth of Charismatic* and Pentecostal churches in the 20th c. From the 17th c onward, the Bible was subjected to a rigorous criticism that led to the development of historical critical methods, which gradually gained acceptance in the academy.
Pre-Constantinian Interpretation. Biblical interpretation during the first three centuries laid the foundations for subsequent developments. Church Bible interpreters operated on a number of fronts: (1) interpreting the Bible in inner church struggles against heretical* groups: Marcionites*, Gnostics*, and Manichaeans*; (2) disputes with Jews, not least over the interpretation of the OT; and (3) nurturing the faith of the church. The problem lay partly in drawing out a spiritual sense from the OT narratives and the now superseded OT legislation and partly in deriving a coherent cosmology and ethics* from texts containing many views. In dealing with the OT, Christian biblical interpreters drew on the allegorical* techniques of the classical world, already taken up by Jewish interpreters like Philo* of Alexandria. Alexandrian Christian interpreters like Clement* and Origen* followed this path, seeking the higher meanings hidden in the text (see Alexandria, Alexandrian Christianity and Its Theology). In the face of the great diversity of readings of the biblical texts, the church sought unity of interpretation through the imposition of a “rule* of faith” (Irenaeus*, Tertullian*).
From Constantine* to the Reformation*. The establishment of Christianity as the religion of the Roman Empire during the 4th c. led to a flourishing of exegetical endeavor. The Antioch* school (Diodore* of Tarsus, Theodore* of Mopsuestia) preferred to establish the literal*, historical sense of the text, while still seeking its spiritual meaning, or theoria. Augustine* (354–430) in North Africa sought to develop a new culture based on the Bible, just as the culture of the Greco-Roman world was based on the classics; so too did Chrysostom* and Jerome*. For this they drew on the typological* and allegorical work of earlier Christian interpreters. The struggles of the 4th c. against Arianism* and Eunomianism* inaugurated a new period of conciliar orthodoxy whereby the interpretation of Scripture was controlled no longer by a simple rule of faith but by decisions of bishops in council.
Christian exegesis of Scripture flourished again in the Middle Ages, in the monasteries and the schools – an emancipation of biblical interpretation from episcopal control. Much of the work centered on the excerpting and collection of patristic interpretation (the glossa*). Scripture had a fourfold sense: the literal, the allegorical, the moral, and the anagogical* (indicating the progress of the soul to heaven). Thomas Aquinas’s* theological work is based on his exegesis of Scripture as well as on his readings of Aristotle; he shows himself a careful reader of texts, offering a close analysis of, e.g., Paul’s arguments and engaging critically with the interpretations of the glosses.
The Reformation. The Augustinian friar and professor of biblical studies Martin Luther* reasserts the importance of the literal sense of Scripture against the theological readings of the schools. His struggle to understand what Paul meant by (i.e., the literal meaning of) the “righteousness* of God” is resolved by his grammatical analysis of the genitive “of God,” which he takes in context (Rom 1:17) to refer to the gift of God’s righteousness. Close attention to the literal meaning of the text also characterizes Calvin’s* exegesis. Lay readings flourished as the Bible was translated and distributed in printed form. Ecclesiastical control of biblical interpretation became increasingly difficult; powerful lay readings are to be found in the Radical* Reformation. Calvin laid down guidelines for Scriptural interpretation in his hugely influential Institutes. Luther’s influence was transmitted largely through his commentary on Galatians. The groups springing from the Radical Reformation, which privileged lay interpretations of the Bible, flourished in the missionary movement and in North America; they gave rise to the Holiness* movements of the 19th c. and, from them, the Pentecostal* and Charismatic* churches of the 20th c.
The Rise of Critical Readings. The 17th c. saw the rise of critical readings prompted partly by the diversity of interpretations of Scripture with its dire consequences in the religious wars of the 16th and 17th c. in Europe and partly by the expansion of human knowledge of astronomy, geography, and history. The criticisms of Deists and Rationalists* in the 18th c were addressed by the theological faculties in Germany, notably in the biblical critical studies of Semler and Michaelis in the 18th c. and of F. C. Baur* and the Tübingen school in the 19th c. This was often linked with a liberal* theological stance, denying the veracity of miracles*, identifying Christianity with the rise of a new religious self-consciousness, and seeking to give a purely historical, non-supranaturalist account of the origins of the Christian faith. In the early 20th c., such critical readings of Scripture were linked to a more orthodox doctrine of the Word* of God by the Lutheran scholar Rudolf Bultmann*. JOHN K. RICHES  
 X 	2) A Sampling of Contextual Views and Practices
Bible Interpretation in Africa
follows various approaches and methods, as interpreters seek to relate the Bible to African contexts in order to provide a biblical grounding for the burgeoning African Christianity and spirituality. Consequently, Bible interpretation in Africa is resolutely “intercultural,” seeking to make intelligible the religious texts originating in particular biblical cultures for readers from other cultures and religious contexts in Africa. Intercultural hermeneutics describes the social and cultural factors of the world that prevailed during the composition of biblical stories. Then the culture of the biblical author and that of the target audience can be compared and contrasted. Pairing social realities of the Bible and its world, unveiled through critical analyses, with social realities of the African world promotes a liberation* hermeneutic* of the Bible for African readers and their contexts. The text can then be reread to address contemporary human experiences lived out in Africa, as it has been reread by Western people (including scholars) in their own settings. Such an approach that transcends the gaps between the settings of biblical authors and audience is plausible because a canonical text has a life and meaning of its own, beyond its original cultural context.
Intercultural hermeneutics does not neglect the specific cultural context out of which a biblical text originated in the ancient world. But it goes beyond an investigation of the history of the text. In this hermeneutics, rigorous comparative analysis of the biblical cultural contexts is paired with analysis of the African symbolic universe. The parallels between these two cultural settings confirm that the Bible can function as a transcultural book. Thus this intercultural hermeneutics is both acceptable to academically trained interpreters and valuable for ordinary readers, helping them to relate the Bible message to their cultural and life settings. Yet an intercultural hermeneutics also involves reading with and through the sociocultural eyes of many grassroots Bible groups in Africa, such as youth fellowships and women groups yearning for Christ’s and God’s compassion in their struggle to provide a high-quality ministry for the many caught in the HIVAIDS tragedy. Consequently, intercultural interpretations of the Bible in Africa elucidate dimensions of biblical texts that are ignored by Western biblical scholarship. The different horizons of reading resulting from the African “symbolic universe” and social contexts yield autochthonous African theological interpretations of the Bible that provide a distinctive heritage for contemporary African Christianity. UKACHUKWU CHRIS MANUS
Bible Interpretation in Asia.
There is a lengthy history of reading, interpreting, and translating the Bible in Asia. However, “Asian biblical interpretation” more narrowly refers to the readings and interpretations of the Bible that give attention to Asian religiocultural, socioeconomic, and political contexts. How do these contexts impinge on the construction of meaning in engagement with the biblical texts? Thus rooted in the broader fields of contextualization* and contextual hermeneutics*, Asian biblical interpretation takes four forms: cultural*, liberationist*, feminist*, and postcolonial*.
Cultural hermeneutics analyze biblical texts in relation to Asian sacred texts and religiocultural realities. C. S. Song and Kosuke Koyama in the 1970s paved the way for such “cross-textual,” “dialogic” approaches. Examples of such readings include the use of native religious concepts in christological thinking (the Hindu concept of avatar [incarnation] or the Confucian concept of Tien-tzu [Son of Heaven]) and Archie C. C. Lee’s cross-textual analysis of the Chinese creation myth of Nu Kua and the biblical narratives of creation.
Liberationist approaches respond to the socioeconomic and political situations of Asia, particularly the significant poverty* level and the history of oppressive governments. In Korea, for example, the liberationist Minjung* theology was used as a lens in the analysis of the Exodus narrative in the OT and of the social classes in the NT. In India, Dalit* theology invites a dialogic comparison of the Dalits with the oppressed and ostracized segments of society in Matthew’s gospel.
Feminist perspectives address the issue of gender inequality in the social fabric of Asian cultures in the critical engagement of biblical texts. Attending to the experiences of women in the intersection of sex, gender, and power, Asian feminist biblical interpretations take on such issues as the unequal treatment of women and men in Confucian* societies, the abuse suffered by Korean comfort women, the disparity of the legal system in Japan in how matters of sexuality* were and are dealt with among women and men, or the multileveled oppression of Dalit* women in India* (see the present cluster: Bible Interpretation in Asia: By Asian Women).
Postcolonial hermeneutical studies seek to address the history of colonial domination in Asia. Among the many Asian biblical scholars at the forefront of postcolonial studies, R. S. Sugirtharajah has noted various types of postcolonial readings of the Bible: dissident, resistant, heritagist, nationalist, liberationist, and dissentient. An example of this is the reading the Book of Daniel as resistance literature. JEFFREY KAH-JIN KUAN
Bible Interpretation in Asia: By Asian Women.
As a result of the Evangelical missionary heritage, most Asian Christian women belong to Evangelical traditions, which espouse a literal* interpretation of the Bible and revere Scripture* as the Word of God and the authority in religious matters and moral life. Although these women may not challenge the patriarchal background of the Bible (see Patriarchy and Christianity), some have found elements of the Bible that affirm women’s dignity, such as the teaching that women and men are created in the image* of God and that Jesus befriends women, and teaches and heals them.
Feminist consciousness emerged among Asian Christian women in the 1970s, as they began reading the Bible in the struggle for justice* and democracy* and in the fight for women’s ordination* and equality in the church. Christian women reclaimed powerful and courageous biblical women, such as Miriam*, Deborah*, Mary*, and other women leaders of the early church, as role models. In Bible studies and women’s gatherings, women appropriate the tradition of oral interpretation of scriptures in Asian cultures by retelling, dramatizing, and performing stories of biblical women, giving them voice and subjectivity. Through a process of dialogic imagination, they bring biblical stories and Asian stories into creative interaction with one another.
Asian feminist scholars have used insights from sociopolitical analysis and cultural anthropology to show that a patriarchal social structure defined by honor* and shame can be found in both the NT and some Asian societies today. For example, cultic purity and blood pollution condemned as social outcasts the hemorrhaging woman and the Syrophoenician woman as described in the Gospels. By discovering the cultural dynamics that shape the biblical narratives and the similarities with Asian cultures, these scholars demonstrate the commonalities of struggles between biblical and Asian women.
Other interpreters use postcolonial* criticism in feminist biblical interpretation, paying attention to the use of the Bible in empire building and colonialism. They challenge Western scholars’ complicity in supporting colonial ideology* by glossing over the imperial context and agenda. They study biblical women in the “contact zone,” such as Rahab and Ruth*, the Egyptian slave girl as migrant worker, and other women suppressed or marginalized in the narrative. They investigate the deployment of gender to support class interests, concentration of power, and colonial domination. Reading the Bible as a complex ideological text, they present reconstructive readings as counternarrative and highlight liberative readings not only by experts, but also by ordinary women readers. KWOK PUI-LAN
Bible Interpretation in Eastern Orthodoxy.
The basic principles of Orthodox biblical hermeneutics include the following:
<listing> 
Holy Scripture* is an incarnation* of God’s Logos*. This is a fundamental christological understanding of the nature of Scripture. The divine Logos truly speaks in the words of sacred Scriptures and is active through them in the reader (see Incarnation Cluster: In the Orthodox Tradition).
Scripture’s use of human words is an expression of God’s condescension toward us. This perception of sacred Scripture opens the way to an interpretation that postulates a multiplicity of meanings of the biblical texts. The same sacred text has a different sense each time it is read, the variation reflecting the differences in readers’ mystical* relation to God. This posits a specific kind of objectivity: that of the concrete relation between human and God in Christ.
Scripture and the divine knowledge it mediates are situated in the sacramental* context of the church, which means that Scripture is also sacramental. This sacramental perception of the divine truth in Scripture is synergetic: it is a gift of the Spirit, but at the same time it depends on our worthiness (holiness).
Scripture is uniformly inspired and, indeed, “written” by the Spirit, yet expressed in the language of the human author. The Orthodox understand Scripture’s inspiration* as synergetic or theanthropic, i.e. the fruit of the cooperation between God and human authors. Consequently, as divine, Scripture has to be treated with reverence and obedience. Since Scripture is truly the Word of God, our response to it cannot but be one of obedience, receptivity, and listening. However, the Bible is also human; thus there is room for honest and exact critical inquiry in biblical study.
Scripture is the unique “canon* of truth” or “rule* of faith,” but this does not exclude the conviction that genuine tradition* (paradosis) is also, in a certain sense, “inspired.” The tradition, identified as the “apostolic gospel,” is the “living memory of the church.” Scripture and tradition are neither mutually exclusive nor complementary. Their relationship can be described neither as Scripture or tradition, nor as Scripture and tradition, but as Scripture in tradition. A firm Orthodox hermeneutical principle is that biblical writings can be properly interpreted only in the frame of Holy Tradition.
The “hermeneutical bridge” that reactualizes the biblical event in the church across centuries is none other than the Holy* Spirit. It is only in collaboration with the Holy Spirit that exegetes can discern the spiritual meaning of Scripture. The interpretative vision that tries to discern the spiritual significance of God’s Word is theoria, i.e. contemplation*. The patristic theoria is not really a method, but a spiritual perception inspired by the Holy Spirit (see Patristic Thought in Orthodox Christianity).
Jesus Christ the Lord, the very object of Scripture, is also the one who gives access to its truth through the Holy Spirit. The spiritual sense of Scripture is therefore nothing else than its christological* sense, a manifold sense that is revealed in Christ himself. Christ, who is theanthropos (God incarnated), is therefore the foundation and the norm of Orthodox Bible interpretation.
The church* is the place where Scripture becomes contemporary and effective to every person and community. Outside the church’s life, one can never say what Scripture really is and how it is to be understood or interpreted. One can read the Bible individually, but not as an isolated individual. One reads it as members of the church. What is true for every member of the church is also true for its theologians. The decisive test and criterion for any interpretation of the Scripture is the “mind of the church.” 
VASILE MIHOC
Bible Interpretation in Latin America.
A complete outline of biblical interpretation types in Latin America would include imported readings oblivious to the context, readings favoring marginalization in God’s name, and literalistic, academic, and liberationist* readings. Liberationist readings are distinctive of Latin America. The 1960s and 1970s were times of liberation movements, followed by dictatorships, persecution, and, lately, submission through neoliberalism. The continent suffers from poverty*, illiteracy, and several forms of slavery*. Rampant neoliberal depletion of resources is followed by a general political move toward nationalism. These contextual facts explicitly influence Latin American interpretation, even more than the Roman Catholic or Evangelical confession of the interpreters.
Latin American Bible interpretation stands on three legs: readers’ life realities, the Bible, and faith communities.
Alongside their academic work, most professional exegetes are engaged in some sort of reading with marginalized people: women, the homeless, peasants, prostitutes, street children, slum dwellers, Native Americans, African Americans, etc. Since interpretation starts with readers’ situations rather than with historicocritical exegesis, these groups deeply permeate professional readers’ views on the texts and consequently their approaches to them.
Similarly, reading with Base* Ecclesial Communities (Roman Catholic) and with poor congregations (Evangelical) is distinctive because the participants’ interests and concerns – not the text and not the professional leader – determine the agenda. God has met people in their daily lives before they meet the Bible. Text and daily struggles feed each other during question-and-answer periods, so that people leave the sessions with a deeper understanding of both. The different priorities of these readings generate tensions with official church teachings (mostly Roman Catholic) and with academy studies because of the danger of overemphasizing the subjective (experiences, needs, sufferings) over the objective (text, programs, churches’ agendas) and the requirement of truly trusting the people’s understanding and wisdom.
Socioeconomic readings seek to address issues of socioeconomic justice* from the prophetic words of the First and Second Testaments. The deep differences that split the world today are systemic. With input from the social sciences, socioeconomic readings take sides with the deprived. They generate tensions owing to three factors: the world sets people apart; we see each other through ideologies*; and there is an increasing awareness of the complexity of any analysis.
Another approach, liberation within liberation, focuses on the concerns of particular groups – women, Native Americans, African Americans – as well as concerns related to gender orientation and ecological issues. Tensions arise as these voices struggle to gain recognition within a hermeneutical milieu theoretically open to those without a voice. MERCEDES L. GARCÍA BACHMANN
Bible Interpretation in North America.
Until the 1970s, secular scholarly interpretation of the Bible in the USA and Canada was dominated by historical-critical methods (see Historiography of Early Christianity as Developed in the 19th and 20th Centuries). A secular “space” for critical approaches had been carved out through long, bitter battles with church interests since the 19th c.
In church-related institutions, there is still an uneven acceptance of biblical criticism, and often none at all. The immense amount of lay interpretation in faith communities was largely and is increasingly fundamentalist* with (in the USA) an unacknowledged “American inculturation*.” There was (and still is) little connection between grassroots church uses of the Bible and the secular discipline of biblical criticism. The Society of Biblical Literature (SBL), the main organizing body for critical interpretation, is unrelated to any church structure.
In the 1970s, the historical-critical consensus began to be challenged from three sides: literary* criticism, including structuralism*; feminism*; and the social* sciences. Out of these impulses a dizzying variety of approaches were developed: reader-response, canonical, and rhetorical criticism; semiotic*, poststructural, and deconstructive (postmodern*) methods; political and ideological* (including Marxist*) readings; methods developed in liberation* struggles, including black interpretation; womanist*, queer*, and other gendered approaches; and psychological* methods. The SBL has become the world center for scholarly biblical interpretation of every kind, bringing together scholars from many parts of the world, using many approaches, including approaches having their origin in the Two-thirds World. New methods with intrinsic “cross-cultural” dimensions, including postcolonial* readings and cultural* studies, have been strengthened by the participation of Two-thirds World scholars.
North America provides accessible meeting places for Two-thirds World scholars, many of whom are located there as expatriates. This is both a gift and a problem. One problem is that an overwhelming proportion of global biblical scholarly discussion is in the English language. One gift is that some of the new methods, especially those emerging from liberation struggles, have surmounted the strict separation of scholarly and church engagement with Scripture*, even as it has challenged the fundamentalist view of Scripture* and its roles. Black biblical scholars in the USA, for example, are usually very active in churches. The development of the newer approaches has not meant the disappearance of historical criticism, which is still dominant in scholarly discourse. There is a division between its practitioners and exponents of the newer methods, marked, for example, by SBL’s two major journals, the Journal of Biblical Literature (still relatively traditional) and Semeia (created in the 1970s as a vehicle for “experimental” methods). DAVID JOBLING 
Bible Interpretation in North America: African American.
African Americans’ engagement of the Bible should be understood not merely as textual interpretation but as a people’s “readings” of the worlds they were first forced to negotiate but then self-authorized to reshape for their affirmation. A schema of historical readings – of text and social texture – can help isolate the sentiments, practices, and orientations of a large segment of the people now called “African Americans.” 
First Reading: Awe and Fear. From the beginning of their contact and subsequent captivity in 16th-c. Western Africa and their transition to the Americas, where they experienced slavery* and subjugation, peoples of African descent were confronted with the colonizing, civilizing, and missionizing practices of European slavocracy. One of the most important instruments in such efforts was the Bible, common to all European slave-trading nations. Testimonies from European sailors, teachers, and missionaries, on the one hand, and from African diaspora autobiographies, on the other, register the Africans’ initial lack of understanding of, and uneasy socialization into, European socioreligious orientations. The conventional literacy presupposed by these cultures at first clearly frustrated the “conversion” of the African slaves. The latter were, on the whole, incapable of meeting the literacy requirements for conversion* and participation; even more importantly, they did not seem emotionally disposed toward the book-based religions of the slavers. The notion of divine communication effected through a book was deemed odd, awesome, fascinating, but also full of potential for world negotiation.
Second Reading: Critique and Accommodation. It was not until the late 18th c., with the phenomenal growth of Dissenting* and Evangelical* movements in England and the USA, that enslaved and formerly enslaved Africans began to engage the Bible on a large scale. Finding themselves directly appealed to by the new Evangelicals and revivalists* in vivid, emotional biblical language, and noting that nearly the entire white world explained its power and authority by appeal to the Bible, the Africans in North America engaged it. They soon came to transform the Bible from the book of the religions of the white aristocratic slavers and lower-class dissenting exhorters into their special source of psychic and spiritual power, inspiration* for learning, and language of stinging, if veiled, critique.
This reading extends well into the late 20th c. It encompasses the founding of the independent churches and denominations (late 18th c.) and of many schools and colleges (19th c.). It supplied a rhetorical framework for 19th- and early-20th-c. black nationalisms, and it was the ideological foundation for the mid-20th-c. Civil* Rights Movement and campaigns. This reading of the Bible and North American culture expressed considerable ambivalence: it was both social-critical and accommodationist-integrationist.
Third Reading: Splitting the Margins. Another reading was cultivated in the early 20th c., primarily in the urban centers of the USA. It reflected the sentiments of rural and small-town residents who migrated to the big cities in search of better job opportunities and more social freedoms. These displaced individuals formed new religious communities that gave them a sense of solidarity.
The “reading” of the Bible, and of the world, in evidence among such communities was a more critical, even radical attitude about America: there was little hope of full integration into the mainstream. America was seen as racist* and arrogant, and to be rejected as such. Among the movements associated with such an attitude were the Garvey* Movement, Father Divine and the Peace Mission Movement, the Black Jews, the Nation of Islam, the Spiritual churches, and the Pentecostal* Movement.
Fourth Reading: Leaving Race Behind. Emerging in the late 20th c., this reading was and continues to be in many respects a reaction to both the accommodationist and the separatist readings already discussed. Historically primarily Evangelical in their religious sensibilities, including the importance they attached to the Bible, African Americans have nonetheless exhibited more playfulness than doctrinalism and moralism in their interpretations. Yet in much the same way that fundamentalist* practices and beliefs among whites in the early 20th c. represented a rejection of significant aspects of modernism, so within the world of African Americans a turn toward religious fundamentalism – evidenced in the affiliation with andor imitation of self-styled white fundamentalist churches – has come to represent a rejection or relativization of African Americans’ historical experiences and sensibilities.
Fifth Reading: Women’s Reading. From Phillis Wheatley to modern womanist* interpreters, women are part of each of the readings distinguished in the preceding sections. Across each of these readings, differences in historical periods, locations, classes, and other factors notwithstanding, women have added special emphases. Among such emphases, none is more perduring and radical than the challenge that African American religious communities consistently apply the moral imperative of defining the universality of the divine economy of salvation without respect to gender. VINCENT L. WIMBUSH
Bible Interpretation in North America: Latinoa.
Latinoa biblical interpretation emerges from the conjunction of biblical studies and racial-ethnic studies. Biblical studies, writ broadly, involve the analysis of biblical texts in terms of production as well as consumption. This task entails not only the academic-scholarly tradition of reading, but also other major reading traditions: the dogmatic-theological, the ecclesial-liturgical, the popular-devotional, and the social-cultural. The task further involves two recent developments in the discipline: (1) an expansion of its mode of inquiry to include, beyond the traditional grand model of historical criticism, a variety of other such models – literary, sociocultural criticism, and ideological criticisms; (2) an expansion of its object of study to include not only the texts of antiquity but also the readings of such texts and the readers behind them in modernity and postmodernity.
Racial-ethnic studies involve the analysis of representations of the Other in the context of migration and the encounter of population groups. This task entails the phenomenon of migration and its processes of racialization and ethnicization that give rise to the problematic of race and ethnicity. This task also entails a set of related issues: the question of ethnoracial identity, the conditions of diaspora* and exile, the role of the state*, and the constructions and relations of dominant and minority groups.
Latinoa biblical interpretation is thus grounded in biblical ideological* criticism and racial-ethnic minority studies. Within biblical studies, ideological criticism foregrounds power relations in society and culture, with minority criticism focusing on racial-ethnic constructions and relations. Within racial-ethnic studies, minority studies highlight the mechanics and dynamics of dominant–minority formations within a state, with Latinoa studies focusing on the Latinoa population within the USA. Latinoa biblical interpretation thus constitutes an exercise in minority criticism from the perspective of the Latinoa community in the country (see Racism and Christianity Cluster).
As such, Latinoa biblical interpretation has as its base an ever-growing number of residents of Latin American origin or descent, presently constituting the largest minority group in the USA and projected to become a fourth of the population by midcentury. The group hails from all nations of Latin America and finds itself in the country as a result of conquest and migration. From this base, it examines issues of social-cultural domination and subordination in the ancient texts as well as in modern and postmodern readings and readers; it also examines uses of the Bible across the academic-scholarly and all other reading traditions of the Bible on the part of Latinosas. FERNANDO F. SEGOVIA
Bible Interpretation in North America and Western Europe: Queer.
Queer interpretation challenges the assumption that biblical texts must be read in ways that conform to certain normative views about sex, gender, and sexuality*. Emerging in the wake of such trends as feminist* hermeneutics and increased attention to the social location of readers, queer biblical interpretation is often associated with movements for the social and religious inclusion of lesbians, gay men, and bisexuals.
“Queer” was sometimes used in the past as a pejorative term for persons known to engage, or suspected of engaging, in homosexual* practice. Instead, the word now functions as a rallying point for those who affirm such practice or contest the assumed normativity of heterosexuality.
Queer readings of the Bible may oppose the use of biblical interpretation to condemn homosexuality, or may reread biblical texts in the light of lesbian, gay, or bisexual experiences. However, as the reference to “bisexual” indicates, queer biblical interpretation also builds on queer theory’s interrogation of rigid, dualistic distinctions associated with sex (e.g. “male” vs. “female”), gender (e.g. “masculine” vs. “feminine”), or sexuality (e.g. “heterosexual” vs. “homosexual,” or “straight” vs. “gay”). Consequently, queer biblical interpretation can also take its point of departure from “transgender” persons and phenomena (e.g. intersexuals and transsexuals). Queer biblical interpretation is therefore defined more by its opposition to, or interrogation of, narrow views of sex, gender, and sexuality than by the sexual or gendered identities of its practitioners. In principle, at least, such interpretation can be carried out by persons of any gender or sexual preference.
Although queer biblical interpretation is in many respects distinct from traditional interpretation, it does share certain emphases with historical-critical approaches to the Bible. Like historical criticism, queer interpretation recognizes that the Bible was written in a distant historical context and is shaped by sociocultural assumptions that do not always conform to later orthodoxies. For example, whereas modern religious readers valorize monogamous heterosexual marriage, the HB tolerates polygyny, concubinage, and prostitution; and NT passages state a preference for celibacy over marriage. Both testaments make presuppositions about marriage and kinship quite distinct from those informing modern debates about, e.g., “gay marriage.” Thus while some queer interpretations attempt to re-read biblical texts to make them more useful for contemporary contexts, other queer readings highlight the historical gap between biblical texts and modern contexts to suggest that biblical norms of sex, gender, and kinship cannot be imposed simplistically on the modern world. KEN STONE
Bible interpretation in Oceania
is rippling in several places away from dominant Western hermeneutical waves. Most of these ripples are revolting.
Attention to location (on land, in the ocean, along the edges) has stirred interested interpretations. For example, M. E. Andrew has joined the party that seeks to settle the Bible in AotearoaNew Zealand, and the volumes of The Earth Bible (ed. Norman C. Habel), gathered in Australia, have raised the cries of earth and country against human neglect and abuse.
The joys of storytelling, a popular pastime in oral cultures, lurk behind the assault on the documentary hypothesis by Anthony F. Campbell and Mark A. O’Brien, who read the sources of the Pentateuch* not as end products that signal their origins but as bases for ongoing reflection and storytelling.
Several interpreters knock on the doors of critical theory (e.g. Roland Boer) and offer healing stepping-stones for the causes of women and native people (e.g. Elaine M. Wainwright, Judith E. McKinlay, and Mark G. Brett).
The Rainbow Spirit Elders (Australia) set indigenous stories and artworks alongside biblical stories. The complete range of indigenous interpretations, however, is not available in writing, partly because the public does not accommodate the languages and orality of the native people of Oceania. JIONE HAVEA
Bible Interpretation in Western Europe
is heir to more than two centuries of fierce intellectual struggle between churches and their critics. This battle was fought principally in theological faculties controlled by Protestant state* churches, notably Lutheran churches in Germany*. With the decline of state churches, free* churches and lay groups assumed greater prominence.
In academic circles, historical*-critical studies predominate, embracing since the 1980s social-historical* studies and reception* history of the Bible. There has been some interest in ahistorical literary studies of the Bible (structuralist, poststructuralist, deconstructionist, and narrative readings).
Controversy surrounds the theological interpretation of the Bible. Stendahl and Räisänen argue that NT scholars should study the history of early Christianity, not exclusively the canonical texts; theological interpretation should come after this historical study. Theissen offers an evolutionary account of the emergence of early Christian religion from its Jewish matrix, an account open to theological interpretation. Others (e.g. Watson) argue that biblical interpretation, properly a matter for the church, should be conducted within the framework of trinitarian* belief. In the shadow of the Holocaust*, Stendahl attacked Lutheran interpretations of Paul linked to negative portrayals of Judaism.
Mainstream state churches have relied largely on the universities to train their ministers and provide instruction to their laity. Theological faculties were controlled by the churches, leading to a denominalization of theological departments, though greater ecumenical cooperation has developed since the 1960s (in the Protestant–Catholic ecumenical commentary series Evangelisch-Katholischer Kommentar). In the UK, ecclesiastical control has loosened since the 1980s. 
Roman Catholic scholarship has flowered since Vatican* II (Schnackenburg, Gnilka, Pesch), as church controls were (temporarily) lifted. The Bible continues to play an important role in inner-church conflict (ordination* of women, gay men, and lesbians). Calvinist* and Puritan* theologies, developed when Reformation churches were state* churches (between the 16th and 20th c.), continue to exercise great influence in such debates, particularly through the view that the OT law has continuing authority over the church.
“Nonofficial” ecclesial interpretations have flourished among Methodist* and Pentecostal* churches, in a Holiness* tradition reacting to Calvinism. Evangelical* groups (both lay and clergy, e.g. InterVarsity Fellowship) have promoted a more thoroughgoing Reformed reading of Scripture. Other lay groups, such as feminist* and contextual* Bible study groups, draw on Liberationist* theologies. JOHN K. RICHES
Bible Interpretation Worldwide: Feminist.
Feminist interpretation, using a hermeneutic* of suspicion, questions the theological teachings of the Bible concerning women, which create and sustain patriarchy*. Originally Western, it is now practiced in academic circles, denominations, and churches worldwide. Early work was rightly criticized for its ethnocentrism, anti-Semitism*, disregard of class and race*, and assumption of a “universal condition” of women. Feminist interpretation nevertheless served as a point of departure for Christians globally, inspiring many to begin their own process of naming themselves, their goals, their methods, and their varied relationships to the Bible. The main methods include (1) literary studies, (2) sociohistorical studies, and (3) psychologicalpastoral approaches.
<listing>
1. Feminist interpretation is uniquely concerned about texts which suggest that women are the origin of all sin (Gen 2–3; 1 Tim 2:10–15), that their primary function is childbearing, and that submission to men is a reasonable part of God’s creation, not to be questioned or reformed (1 Cor 14:34–35; 1 Pet 3:1–7). By retrieving positive portraits of women in the Bible, interpreters demonstrated that women’s contributions to the religious and social worlds went far beyond childbearing (cf. Exod 1–2; 15; Judg 4–5; Luke 24). “De-patriarchalizing” the Bible meant the juxtaposition of texts like Gal 3:27–28 with Gal 3:26, where the goal of all Christians is to become “sons” of God. Inclusive and gender-sensitive translations* were made. The canon* was reopened to explore neglected texts or traditions (roles of female prophets*; female apostles* like Junia* and Thecla*), and questions about female authorship (Ruth*, Song* of Songs) were posed. Ultimately, the accuracy and adequacy of gendered language in theology were cast into serious doubt.
2. Interpreters focus on the social functions of patriarchy* in the history of the cultures that formed the Bible, sometimes concluding that the Bible itself resists this form of oppression. In the HB, women were shown to possess worth and dignity; studies of the Jesus Movement emphasized its egalitarian possibilities. Comparisons with polytheistic societies raised the issue of monotheism* and its historical relationship to goddess traditions.
3. The largely patriarchal biblical text is examined for women’s specialized and general religious experiences, using the psychology of women. Interpreters critique and enlarge the Bible’s view of women’s spirituality. Woman Wisdom* was retrieved as a cosmic role model, and Jesus became a “female-identified” messiah adequate to women’s needs. Gender was exposed as a social construct (unlike “sex”), and not a divine mandate. See also Stanton, Elizabeth Cady. CAROLE FONTAINE  

