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Introduction: My Social Context

                 Many physical and cultural boundaries in the world are becoming less visible mainly due to globalization: more people are aware of human rights issues such as racism and sexism; and it seems like labor policies are more flexible when it comes to the exchange of work forces among countries. As a result of such globalization process in the contemporary world, foreign workers from other Asian countries have been surging into Korea. However, these foreign immigrant workers are required to do a high degree of intense work or low quality work, and they have been exploited with long working hours with low wages and verbal and physical abuse without any accident compensation insurance. Under such poor working conditions, the rights of female foreign workers have been more violated than male foreign workers. Female foreign workers not only work longer hours with lower wages than male foreign workers, they have been forced to be involved with service industries such as prostitution and have been exposed to sexual abuses. According to one survey, twelve point two percent (12.2%) of 520 female foreign workers have experienced rape. Foreign female workers who married a Korean man have sometimes undergone domestic violence caused by conflicts over cultural and religious differences.

                 Meanwhile, the division between North and South also has created the issues such as the persecution of ideological offenders and the lack of human rights for escapees from the North. The asymmetric power relations between the U. S and Korea have generated diverse side effects as well. The irony is that Korea, a divided country with a legacy of colonial oppression, is presently engaging in oppression of ethnically, economically, culturally, and religiously different people from other countries. Even though Korean Christian communities have advocated for human rights for foreign workers and for the sake of reunification, the different beliefs and doctrines within Christian communities have given rise to other schisms within Christian communities.      

                 As a Korean Christian woman living in the context of such complex power dynamics, I ask whether we can live and embrace differences without discriminating against others and without abusing power. Just as Michel Foucault once noted that power circulates rather than stays static,
 we are always in a nexus of power relationships, sometimes as a person exerting power and other times as a person subject to the power of others. In this respect, nobody is free from the vulnerability of an exploiting power. From such an observation and as an ordinary female reader, the stories of the hemorrhaging woman (5:24-34) and Jairus’s daughter (5:21-23, 35-43) in Mark might open up a possibility of embracing our differences and reconciling with one another by connecting two different female characters. Specifically, I read the hemorrhaging woman as a person challenging and decentering the dominant power, thus participating in the reign of the Kingdom of God, in which suffering and abused bodies are healed in their present contexts.    

The Hemorrhaging Woman and Jairus’s Daughter in Mark’s Context

                 The stories of the hemorrhaging woman and Jairus’s daughter are conjoined with each other by Mark’s special literary device called “intercalation” sandwiching of one story in the middle of another.
 At the beginning of the story, Jairus approaches Jesus and pleads with him to heal his daughter who is near death (5:21-24), and Jesus raises his dead daughter in the end (5:35-43). In the middle of this story, the hemorrhaging woman touches Jesus to heal her illness, which causes the death of Jairus’s daughter (5:25-34). In spite of no consensus over the purpose of the intercalation,
 these two different stories interestingly share similarities as well as differences. Two nameless ill females are interconnected by the number twelve. The hemorrhaging woman has suffered for twelve years from her illness (5:25), while Jairus’s daughter is twelve years old “at the point of death” (5:42). The degree of their illnesses is extreme: the hemorrhaging woman has wasted all she had in order to cure her illness, which is rather growing worse (5:26), and Jairus’s daughter is near death. However, the hemorrhaging woman’s impoverished condition without any family or guardian contrasts with Jairus’s daughter’s privileged position. She has a father, named Jairus, who seems to be economically stable and strives to save her life. Accordingly, Jairus solicits Jesus, on behalf of his daughter, to cure her by laying his hands on her (5:23), while the hemorrhaging woman stretches her hand, by herself, to touch Jesus to cure her illness in the midst of “a large crowd (5:24).” In this sense, “Mark is portraying two characters who represent the opposite ends of the social spectrum.”
 
                 However, it is the hemorrhaging woman’s act of touching Jesus’ clothes that has received special attention from him. Jesus perceives the flow of power from him, looks back and asks who touched him (5:30), while the hemorrhaging woman perceives her flow of bleeding stopped (5:29). In contrast to Mark’s usual healing stories where Jesus heals the sick person after his/her request for healing, the healing of the hemorrhaging woman results from her remarkable initial action of touching him.
 Other interesting aspects of this story lie in Mark’s specification of the hemorrhaging woman and the number twelve; why not a blind, deaf or crippled woman rather than a hemorrhaging woman? Why twelve years? In addition to such specification, further questions can be raised in relation to Jairus’s daughter. Why is it Jairus’s daughter rather than his wife or son? Why a twelve year young girl? Why does Jairus’s daughter have to die while the hemorrhaging woman is being healed? 
                 In light of the purity codes in Leviticus 15:19-30 and the concept of “honor and shame” in Mediterranean culture in the first century, some interpreters have viewed the hemorrhaging woman as unclean and her touching Jesus as transferring her uncleanness to Jesus.
 Nevertheless, since Jesus praises her faith and call her “daughter” (5:34), Mark’s Jesus in this healing story is seen as a boundary breaker, with special emphasis on the woman’s initiative action and her faith. Likewise, through the raising of Jairus’s dead daughter by touching her, Jesus is again portrayed as transcending the purity codes.
 At the same time, Jesus’ raising Jairus’s twelve year old daughter is interpreted as raising her “womanhood,” as similar to restoring the hemorrhaging woman’s womanhood by healing the flow of blood.
 Meanwhile, the hemorrhaging woman’s strong faith is contrastingly juxtaposed with the twelve male disciples who continuously failed to understanding Jesus in Mark. Accordingly, Elizabeth Malbon suggests that the hemorrhaging woman’s faith, along with other female characters, “supplement the Markan portrayal of the disciples, the fallible followers of Jesus.”

                 Whereas such interpretations may shed a helpful light on the gender issue in Mark, the consideration of “imperial-colonial power relations” within Mark’s context can widen the horizon of interpreting the hemorrhaging woman and Jairus’s daughter.
 Interestingly, these two stories about ill females appear after Jesus’s healing story of the man with unclean spirits, called “Legion” (5:1-20), which may symbolize Jesus’s demolition of imperial-colonial evil forces, the Roman troops.
 Just as Jesus expels the symbolic evil forces from the man, healing two ill females who are connected with the number twelve may present Jesus’s restoration of suffering Israel under the Roman Empire, according to Richard Horsley. However, the remarkable initial action of the hemorrhaging woman implies that “restorative, healing power becomes operative by the initiative and aggressive action of one perceived as weak who reveals the divine way of power.”
 Because of her initiating action, Jesus takes part in “unexpected new power,” and the divine healing power mediated through Jesus
 ultimately raises Jairus’s dead daughter who is related to the hemorrhaging woman under the number twelve. Horsley views Jairus’s daughter as an underprivileged young woman, similar to the hemorrhaging woman, by understanding the term synagogue as a “local village assembly,” without connoting economic wealth. 
                 However, just as Jairus’s daughter’s position within a family system seems to contrast with the hemorrhaging woman’s lonely status, the mention of the hemorrhaging woman’s present poor economic condition contrasts with the relatively prosperity of Jairus’s daughter under her father’s protection. In this respect, the hemorrhaging woman’s interruption of Jesus, which gives rise to the death of Jairus’s daughter who finally regains her life, can symbolically mean that the restoration of the new Israel or the kingdom of God can be fulfilled by listening to “the pain of the crowd,”
 the suffering of the underprivileged. At the same time, the death and new life experience of Jairus’s daughter, the privileged, can symbolize Mark’s awakening of those whose faith is asleep or dead, if “being a sleep” connotes a lack of faith in Mark (13:36, 14:32ff).
 Accordingly, healing two ill females who are now “ready to bear the fruit of new life of Israel,”
 sheds a hopeful light on those who wait to restore their community in the midst of suffering under the imperial-colonial oppression in Mark.              
Conclusion:
The Hemorrhaging Woman and Jairus’s Daughter in My Context
                 What can this story mean for Korean Christians? Indeed, the dichotomy between the privileged and the underprivileged may be risky, since power and our position in society are always flexible and relative. Nevertheless, these two similar but different ill women in Mark represent different women specifically and the presence of differences generally within the contemporary world. Particularly in my context, in which both being oppressed and oppressing exist simultaneously, the hemorrhaging woman can be viewed as those who have suffered for a long time. She might be female or male foreign workers, nameless abused women, nameless denigrated men, and so on. Yet, female foreign workers, whose lonely status with language barriers and the vulnerability of sexual and economic exploitation, may wander among the crowd seeking to heal their sufferings. Just as the flow of bleeding is invisible, their wounded bodies and souls may be invisible. Yet, they have constantly and desperately touched those who have power, sometimes by committing suicide and sometimes by fearfully raising their voices through organizations for foreign workers. Meanwhile, Jairus’s daughter might be viewed as those who are in a condition opposite to that of the hemorrhaging woman. She may be a relatively well-off Korean Christian woman, whose prosperous condition may hinder her from curing her near dead consciousness that fails to see other women’s sufferings. Just as the healing of the hemorrhaging woman makes Jairus’s daughter die, only to be raised to new life, the new lives of these two different women should be accompanied with the healing of the underprivileged.            
                 In addition, if the hemorrhaging woman’s touching disrupts both Jesus and Jairus, whose own daughter’s disease prevents Jairus from seeing the suffering of others, her interruption enables Jairus to perceive and listen to the suffering of others whose illnesses are as severe as his daughter’s. Similarly, if her touching causes the flow of power from Jesus, she can be a major force of decentering power that has challenged Korean Christians, whose power has been often used for the benefit of the privileged and whose grand mission projects have often failed to perceive the sufferings of the marginalized as well as the gravity of the division of North and South. 

                 In this respect, Mark’s connection of the hemorrhaging woman with Jairus’s daughter can have valuable implications for bringing on the kingdom of God. By intertwining these two different positions of women under the condition of severe illness, they become major forces for changing others as well as power dynamics. When the hemorrhaging woman is healed by her own touching, Jairus’s daughter dies. Through the process of healing the hemorrhaging woman, Jesus, Jairus, and others are enabled to listen to her suffering. After Jesus shares his power with the hemorrhaging woman, he raises Jairus’s dead daughter. When she regains a new life, Jairus and her family have a joyful moment to share their life together. They are all conjoined in the nexus of healing power that was initiated by the hemorrhaging woman, the lowest strata of our society. And through such interconnectedness with different others, restoration of a new Israel, reunification of North and South and the new kingdom of God can be fulfilled.
End Notes
� Nodong Inkwon Whoikwan, The Conditions of Female Foreign Workers in Korea (Seoul, 2005). Online: http://www.inkwon.or.kr/maybbs/view.


� See Michel Foucault, Power/Knowledge (Brighton: Harvester, 1980).


� James R. Edwards, “Markan Sandwiches: The Significance of Interpolations in Markan Narratives,” Novum Testamentum 31 (1989): 193-216, 195.


� Concerning divergent opinions about the purpose of the intercalation, see Ibid., 195-96.


� Ched Myers et al., “Say to This Mountain:” Mark’s Story of Discipleship (ed. Karen Lattes; New York: Orbis Books, 1996), 65. 


� Richard A Horsley, Hearing the Whole Story: The Politics of Plot in Mark’s Gospel (Louisville: Westminster John Knox Press, 2001), 210. See also Elizabeth S. Malbon, “Fallible Followers: Women and Men in the Gospel of Mark,” Semeia 28 (1983): 29-48, 36. 


� Mary Ann Tolbert, “The Gospel of Mark,” in The Women’s Bible Commentary (ed. Carole A. Newsom and Sharon H. Ringe; Louisville: Westminster and John Knox, 1992): 263-74, 268. See also Hisako Kinukawa, “The Story of Hemorrhaging Woman (Mark 5:25-34) Read from a Japanese Feminist Context,” Biblical Interpretation 2 (1994): 283-93. Susan Miller, Women in Mark’s Gospel (New York: T & T Clark International, 2004), 52-57. See critics, Horsley, Hearing the Whole Story: The Politics of Plot in Mark’s Gospel, 208-09.   


� Elizabeth S. Fiorenza, In Memory of Her: A Feminist Theological Reconstruction of Christian Origins (New York: Crossroad, 1983), 124.


� Ibid.


� Malbon, “Fallible Followers: Women and Men in the Gospel of Mark,” 33.


� Horsley, Hearing the Whole Story: The Politics of Plot in Mark’s Gospel, 204-05.  


� Ibid., 212. Concerning the man with unclean spirits, see also Hisako Kinukawa, “Mark,” in Global Bible commentary (ed. Daniel Patte; Nashville: Abingdon Press, 2004): 367-378, 367-71. 


� Ibid., 210-11, as quoted from Rita Nakashima Brock, A Christology of Erotic Power (New York: Crossroad, 1988), 84, 87.


� Ibid. 


� Myers et al., “Say to This Mountain:” Mark’s Story of Discipleship, 66.


� Ibid.


� Horsley, Hearing the Whole Story: The Politics of Plot in Mark’s Gospel, 212.





Bibliography





Edwards, James R. “Markan Sandwiches: The Significance of Interpolations in Markan Narratives.” Novum Testamentum 31 (1989): 193-216.





Fiorenza, Elizabeth S. In Memory of Her: A Feminist Theological Reconstruction of Christian Origins. New York: Crossroad, 1983.





Foucault, Michel. Power/Knowledge. Brighton: Harvester, 1980.





Horsley, Richard A. Hearing the Whole Story: The Politics of Plot in Mark’s Gospel. Louisville: Westminster John Knox Press, 2001.





Kinukawa, Hisako. “The Story of Hemorrhaging Woman (Mark 5:25-34) Read from a Japanese Feminist Context.” Biblical Interpretation 2 (1994): 283-93.





Malbon, Elizabeth S. “Fallible Followers: Women and Men in the Gospel of Mark.” Semeia 28 (1983): 29-48.





Myers, Ched , Marie Dennis, Joseph Nangle, OFM Cynthia Moe-Lobeda, Stuart Taylor. “Say to This Mountain:” Mark’s Story of Discipleship. Edited by Karen Lattes. New York: Orbis Books, 1996.


Tolbert, Mary Ann. “The Gospel of Mark,” The Women’s Bible Commentary. Edited by Carol A. Newsom and Sharon H. Ringe. Louisville: Westminster and John Knox, 1992.














PAGE  
1

