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“A pivotal text behind a major problem deserves a major book. The pivotal text is 1 Timothy 2:9–15. The major problem is how men and women relate to each other in teaching and leading the Christian church. And the major book is Women in the Church. There is none more thorough or careful or balanced or biblical. The appearance of a third edition is added confirmation of the book’s abiding value.”

John Piper, Founder, desiringGod.org; Chancellor, Bethlehem College and Seminary

“In an age when ideological dogmatism and sheer speculative fancy often displace sober exegesis, it is refreshing to read a book that tries to wrestle with what the text is saying without cleverly domesticating it. This book needs to be read by all sides in the current controversy.”

D. A. Carson, Research Professor of New Testament, Trinity Evangelical Divinity School; Cofounder, The Gospel Coalition

“Read it to the end! These chapters unfold the biblical text in depth; they connect us with a world of scholars on all sides; and they interact with a rapidly growing layer of women’s voices writing and speaking on the subject. I’m thankful for a book focused both on academic precision and on loving care for the church, Christ’s bride.”

Kathleen B. Nielson, Director of Women’s Initiatives, The Gospel Coalition

“The third edition of this outstanding volume of integrated essays about the ministry of women in the Christian church (particularly in relation to 1 Timothy 2) is the most comprehensive treatment to date on the subject. At significant points this series of grammatical, linguistic, exegetical, hermeneutical, and theological essays takes us beyond earlier editions and makes a fresh contribution to our knowledge. The contributors have interacted extensively and courteously with contemporary scholarship as they have sought to grapple with the teaching of God’s Word on this vital issue of women’s ministry and to work through some of its implications. Highly recommended.”

Peter T. O’Brien, Former Vice-Principal and Senior Research Fellow and Emeritus Faculty Member, Moore Theological College, Australia

“In an age when assertions abound concerning the meaning of this text, the contributors have not only presented the most thoroughgoing and decisive case for the traditional view of 1 Timothy 2:9–15 now available but have also provided a handbook of solid interpretive methodology. Whether or not one agrees with their conclusions, the reader will find the issues clarified, the evidence evaluated, and the text carefully analyzed and applied. I heartily recommend this book to all who are willing to confront and be confronted by the biblical text once again.”

Scott J. Hafemann, Reader in New Testament, University of St. Andrews
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To all honest seekers

for the truth

who delight in God’s design

for man and woman.

Romans 1:18–32
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Introduction

Two decades have passed since the publication of the first edition of Women in the Church in 1995, and ten years have flown by since the second edition appeared in 2005. Not only have the editors and contributors to this volume, shall we say, matured (or at least gotten older), but the culture has also undergone a tremendous amount of change (though not progress, from our perspective) in this same period. Both anecdotally and statistically, we’ve seen the culture’s approach to gender take breathtaking twists and turns before our very eyes. Homosexual marriage is being legalized, and the transgender revolution is under way.

Yet, as the saying goes, the more things change, the more they stay the same. Sinfulness still infects and incapacitates all humanity (though Christians have been liberated from sin’s powerful rule over them). God’s design for man and woman has not changed radically—or even changed at all. Many believe, as we do, that Scripture is revelation from God and that human relationships ought to strive to conform to his pattern rather than substituting our own or renegotiating the terms, and these men and women continue to insist that Scripture ought to remain our final authority, not only in matters of faith, narrowly conceived, but also in human relationships.

For this reason, I was excited when Tom Schreiner broached the topic of updating Women in the Church in the form of a third edition. Our previous publisher, Baker Book House, graciously declined to publish a third edition, and Crossway has, even more graciously, agreed to serve as publisher for the present volume. Initially, we planned simply to update each of the chapters in the second edition and to replace the single-author chapter on application with a virtual roundtable in order to express the diversity of ways Christians apply the teaching of 1 Timothy 2:9–15. Then, developments ensued in rapid fashion.

First off, Henry Scott Baldwin gently but firmly declined revising his chapter, suggesting that Al Wolters, who has engaged in cutting-edge research on the term αὐθεντεῖν for the past decade, be pressed into service. After initial hesitation due to other commitments, Al kindly agreed to write for the current volume what we are convinced is now the definitive essay on αὐθεντεῖν. While building on Baldwin’s work, Al powerfully sharpens his argument and engages all the recent scholarship on the meaning of αὐθεντεῖν judiciously and compellingly. The inclusion of Al’s chapter alone warrants the production of this third edition.

Also, one by one, the other contributors decided against giving their chapters a mere “face lift” and opted instead to write a fresh piece that is congruent with their work in earlier editions but presents the material in light of developments in the past two decades and in keeping with current research and cultural dynamics. S. M. Baugh and Robert Yarbrough, in particular, spent a considerable amount of time, with much careful thought, presenting the background of 1 Timothy 2:9–15 to apply it to our cultural context in a fresh, new light that is sure to connect both with readers of previous editions and with those new to the debate.

I, too, decided not merely to touch up my chapter but to completely rerun all my searches of the Thesaurus Linguae Graecae (TLG) database in an effort to isolate the most pertinent syntactical parallels for the grammatical construction found in 1 Timothy 2:12. More detailed search parameters and a more robust database now available have allowed me to narrow my investigation from its previous four-century span to include only authors who wrote in the first century AD, while simultaneously adding thirty-one examples. I also decided to integrate my interaction with the scholarly literature on the subject throughout my essay rather than collecting responses at the end as in the second edition.

Finally, we asked Denny Burk to write a brand-new chapter on Bible translation. This addition seemed necessary since the NIV 2011 translation committee retranslated αὐθεντεῖν in a rendering that went against the NIV 1984 and even the TNIV 2002.

In what follows, the content of each chapter is summarized in the words of the contributor. We will return to the contribution of each chapter in the conclusion. As the editors, who have actively participated in the discussion for the past twenty years (or more), we are grateful to be able to offer the public this substantially new third edition of Women in the Church. We believe that as those committed to historic Christianity, we cannot afford to take our cue from the rapidly changing culture. Increasingly, being a Bible-believing Christian in this world—or taking one’s cue from Scripture alone—means swimming upstream and being countercultural.

To that end of submitting to Scripture’s authority, the team of contributors, all leading experts in their respective fields, scrutinize in the following pages the various aspects of a responsible interpretation of 1 Timothy 2:9–15: the historical background of first-century Ephesus; the meaning of the word αὐθεντεῖν; the Greek syntax of v. 12, “I do not permit a woman to teach or to exercise authority over a man”; the exegesis of 1 Timothy 2:9–15; the cultural context for applying the passage; matters of Bible translation; and vigorous, spirited interaction on the implications of the reading offered here for women’s roles in the life of the church today.

In chapter 1, S. M. Baugh discusses the first-century background. For more than a century, excavators have been digging in the city of Ephesus, and in the course of that time, archaeologists and ancient historians have unearthed, examined, and evaluated a very large amount of original source material, which makes a fairly intimate knowledge of the city and its inhabitants possible. Unfortunately, this material is not always easily accessible, and misunderstandings sometimes continue for people who look for accurate explanations of the Ephesian background to interpret texts such as 1 Timothy. Hence, while the earlier forms of this essay provided much technical information, this version has been revised to make the subject matter clearer to the nonspecialist. The overall goal is to draw an accurate, brief portrait of the institutions of Ephesus as they relate specifically to the interpretation of 1 Timothy 2 and illumine its message.

In chapter 2, Al Wolters examines the meaning of the verb αὐθεντέω, which occurs in 1 Timothy 2:12 and is commonly translated “have authority.” His main point is that the verb here does not have a pejorative meaning (as in “domineer”) or an ingressive meaning (as in “assume authority”), although in recent decades a number of scholars, versions, and lexica have ascribed these connotations to it. An exhaustive survey of all known occurrences of the verb in ancient and medieval Greek shows that actual usage does not support these lexicographical innovations. While the translation “assume authority” (or the like) is sometimes justified, this is the case only where an ingressive aorist is used, not in other tense forms of the verb, such as the present tense in this passage.

In chapter 3, I examine the essential syntax of what is probably the most contentious section of 1 Timothy 2:9–15: “I do not permit a woman to teach or to exercise authority over a man” (v. 12 ESV). In particular, based on syntactic parallels in both Scripture and ancient Greco-Roman literature, I argue that the two activities joined by the conjunction οὐδέ in 1 Timothy 2:12 (teaching and exercising authority over men) must be, in Paul’s consideration, either both positive or both negative. Paul’s positive view of διδάσκω (teaching) as an activity thus points to his positive view of αὐθεντέω ἀνδρός (exercising authority over a man) as an activity, over against interpreters who have assigned to αὐθεντέω ἀνδρός a negative meaning. In addition, I argue that the two activities of teaching and exercising authority, while related, ought not to be merged into a single idea that is more restrictive than either one is separately (e.g., “seizing authority to teach a man”), an interpretation that some scholars have strenuously advanced in recent years. I conclude with a new section on discourse analysis that contextually supports and reinforces the results of the preceding syntactic analysis.

In chapter 4, Thomas Schreiner sets forth an interpretation of 1 Timothy 2:9–15. While not every contributor would agree with everything argued for in this essay—especially the interpretations offered for 1 Timothy 2:14–15—the interpretation proposed draws upon the conclusions reached in other chapters of this book (especially Baugh, Wolters, and Köstenberger) and interacts extensively with existing scholarship.

In chapter 5, Robert Yarbrough deals with the hermeneutics of this passage and what the interpretation means for church practice. He denies that this passage asserts the abolition, prevention, or curtailment of women’s leadership in church or society, or women’s exclusion from all teaching and ministry in any capacity whatsoever. Rather, this chapter explores the meaning of the biblical precedent and precept of men’s primary leadership responsibility as pastoral teachers and overseers (cf. Paul’s “teach” and “exercise authority” in 1 Tim. 2:12) in God’s household, the church.

In chapter 6, Denny Burk investigates the claim, advanced by Linda Belleville, that a nonpejorative rendering of αὐθεντεῖν is an innovation of English Bibles produced in the twentieth century. He also examines the shift in translation of αὐθεντεῖν from “have authority” in the NIV 1984 and TNIV 2002 to the ingressive “assume authority” in the TNIV 2005 and NIV 2011. Is the NIV translators’ explanation for the new rendering compelling? Or is it potentially misleading in light of Philip Payne’s pejorative understanding of “assume authority,” which the findings of Al Wolters and Andreas Köstenberger in the present volume contravene?

Chapter 7 is devoted to the application of the teaching of 1 Timothy 2:9–15 to women’s and men’s roles in the church today. To this end, we gathered a virtual roundtable of several women and one man with a proven track record of speaking out intelligently and knowledgeably on this issue. While diverse in background, these individuals concur in their essential interpretation of the passage as laid out in the present volume. At the same time, while the original meaning of 1 Timothy 2:9–15 is firm, the significance of Paul’s teaching in this passage is multifaceted. The various participants in the roundtable provide a series of perceptive observations on the text and its application as believers strive to apply the teaching of 1 Timothy 2:9–15 to their lives today.

It is my conviction that the phalanx of highly credentialed scholars who contributed to this volume cannot easily be charged with merely spouting patriarchal propaganda. Readers of this work will find extensive engagement with primary sources; judicious, transparent interpretation; and responsible, charitable interaction with opposing views. We trust that the quality of our work speaks for itself and hope that any who might be disposed to dismiss our book as “the scholarship of patriarchy” or the like will instead give serious consideration to its arguments. The scholarly work presented in this third edition of Women in the Church is the result of a sustained quest for truth: readers will find ample evidence of adjustments, refinements, and wrestling with the evidence rather than mere dogmatic assertions. We believe anyone who is honestly searching for God’s design for man and woman will find in this volume ample food for thought and much truth for life.

I am deeply grateful to Tom Schreiner for our twenty-year partnership in publishing on this vital issue. I am also grateful to the contributors to this volume for setting aside valuable time not only to update their essays but also to reconceive them in significant ways. Thanks are also due to my research assistant, Chuck Bumgardner, not only for his help with revising my essay but also for his behind-the-scenes work of updating and reshaping the bibliography, which has evolved from a simple collection of works cited to a more robust research bibliography. Justin Taylor and his staff at Crossway, as always, have wholeheartedly embraced the vision underlying this volume and have done an outstanding job producing it. Last but not least, I’m grateful to my wife, Margaret, with whom I share a deep passion for God’s design for man and woman.

Soli Deo gloria.

Andreas J. Köstenberger
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A Foreign World

Ephesus in the First Century

S. M. Baugh

In the twenty years since the first version of this essay appeared, a handful of general studies related to the Ephesian historical background of the New Testament have appeared.1 And some other studies of 1 Timothy 2:9–15 have also been published that make at least some reference to background material.2

The two earlier versions of this essay had focused on presenting an overview of the society of Ephesus, particularly in contrast with certain popular presentations of this city, as relevant background to 1 Timothy 2:9–15 (its Sitz im Leben). This exploration had arisen not long after I intensively studied the city of Ephesus in the Pauline period from every ancient source available—literary, epigraphic (inscriptions), archaeological, numismatic (coins), and so forth—as well as from relevant secondary works.3 I have subsequently kept an eye on Ephesus, even though my teaching duties and interests have led me into other areas of New Testament studies.

The inscriptions from Ephesus are particularly valuable historical sources, and we possess an amazing wealth of them in Greek and Latin (some six thousand) from this city alone. The Österreichisches Archäologisches Institut (Austrian Archeological Institute) in Vienna has spearheaded excavation of this area for over a century. On epigraphy, one of the more prominent ancient historians writes, “Though we must always be conscious of how much inscriptions will not tell us . . . it is still the case that inscriptions, read in bulk, provide the most direct access which we can have to the life, social structure, thought and values of the ancient world.”4

Hence, while the earlier forms of this essay provided much technical information, I have revised this version to make the subject matter clearer to the nonspecialist in ancient history and classical studies by trimming the bulk of the footnote references to secondary literature. At the same time, I cite ancient sources fully. The design of the essay is to begin with some methodological clarifications and then to move to general observations on Ephesian social institutions. After that, we will narrow in on points that illuminate the historical background of 1 Timothy 2 to help us exegete it accurately.5

When analyzing any past culture, historians distinguish between the role and influence of individuals and the fundamental role of political, social, cultural, and religious institutions in the place and time of study. Individuals are interesting and may have some historical effect, but institutions give distinctive shape to any people and place, much like bone structure shapes a person’s body. People come and go, but institutions are preserved and propagated through the generations with only slow incremental changes over time, absent a revolution of some sort where individual leaders (like Augustus) may make permanent, radical changes to institutions. Unfortunately, some scholars overlook this focus on institutions when discussing the historical background of 1 Timothy 2:9–15 or other biblical passages.

In light of the focus on institutions, it is important to stress that the same powerful individuals and groups normally controlled all the various institutions of the period we are discussing. For example, the Roman emperors obviously dominated politics in the Mediterranean world, but they also often engaged in legislative attempts to regulate Roman families and served as the pontifex maximus (“Supreme Priest”) of Rome. Hence they played sometimes central roles not only in the political institutions but also in the social and religious institutions of the early imperial period.

The time frame of our discussion is the early to mid-AD 60s, when 1 Timothy was most probably written.6 While any ancient historian knows that we must sift through evidence from other periods to illuminate a very narrow time frame like this, we can only safely use some such evidence while other such evidence requires serious qualifications. We will return to this caveat again when we look at second- and third-century Ephesus below, whose evidence must be scrutinized very carefully if it is to bear any relevance for mid-first-century Ephesus.7

Historical Sketch

Ephesus, along with other colonies, was founded on the west coast of modern Turkey by Greek adventurers roughly around the time of the Israelite judges. The physical setting for ancient Ephesus was highly favorable, especially for commerce. It had a natural harbor nearby for overseas trade, and a royal road up the nearby Maeander River valley connected the city inland with important routes for eastern passage and trade.

Some myths have it that mythical female warriors (“Amazons”) originally founded Ephesus (Strabo, Geogr. 11.5.4; Pausanias, Descr. 7.4–5), yet the Ephesians themselves officially ascribed the foundation of their city to a Greek hero named Androclus. An oracle directed him to establish the city at the site where he killed a boar while hunting (Strabo, Geogr. 14.1.3, 21; Pliny the Elder, Nat. 5.115). The Ephesians called Androclus “the creator of our city” (IvE 501) and celebrated the city’s foundation annually as “Androclus day” (IvE 644). They also featured him on their coins.

Ephesus’s cultural heritage was Greek. Yet from the time King Croesus of Lydia captured it in the sixth century BC, Ephesus never enjoyed independence from foreign domination. Croesus, Cyrus, Darius, Athens, Sparta, Alexander, Lysimachus, the Seleucids, the Attalids, Mithridates, and finally the Romans all captured or controlled Ephesus in their turns. The city’s political life was dominated by kings, tyrants, satraps, bureaucrats, and proconsuls. As a result, Ephesus’s mood was pragmatic and politically accommodating. “All is in flux” was the famous dictum of the Ephesian philosopher Heraclitus, well expressing the city’s adaptability to changing political climates. At the time of Paul, the political climate was Roman, and the Ephesians showed a persistent interest in retaining and reviving ancestral Ephesian laws and customs where they could within the broad constraints of Roman rule.8

Ephesus had suffered terrible economic and political turmoil in the first century BC. During the final civil war of the Roman republic, Mark Antony had selected Ephesus as one of his main headquarters, and while there, he pillaged Ephesus and the temple of Artemis Ephesia (the Artemisium) of money, materiel, and manpower: “[H]e stripped many noble families of their property and gave it away to rogues and flatterers” (Plutarch, Ant. 24).9 But then Octavian (Augustus) defeated Antony in the naval battle at Actium in 31 BC, which paved the way for the imperial revolution. Ephesus held its breath as Augustus consolidated his power. Would he punish the city with crushing penalties since it had supported Antony? In fact, Augustus treated Ephesus favorably, even confirming its position as the judicial and financial capital of the Roman province.

Ephesus, however, did not grow and prosper overnight. Although the wealth of Ephesus enjoyed a broad base (banking, fishing, agricultural products, commerce, slaves), the city had a fundamentally agrarian economy, like all in antiquity, which could not grow instantly.10 The city also suffered a setback in AD 23 when a major earthquake caused serious damage to some public buildings that had to be rebuilt or replaced through private donations. This took time.

Yet the Roman peace was starting to pay off in the middle of the first century. Paul stepped into a city well on its way to eclipsing its old rivals Miletus, Smyrna, and Pergamum as “the greatest and first metropolis of Asia” (IvE 22 et al.). With a population somewhere around one hundred thousand people and growing even more in the next century, Ephesus eventually was on a path to become one of the largest and most important cities in the empire, next to Rome.11

But we need to highlight one more political issue. In the early part of the AD 60s, when 1 Timothy was written, the Roman Empire was not as secure as may sometimes appear from our vantage point, knowing how things turned out.

In AD 54, Nero succeeded his adoptive father, the Emperor Claudius, largely through the influence of his mother, Julia Agrippina (“the Younger”; AD 15–59). He was seventeen years old, and Agrippina expected to control her young son and to significantly influence imperial affairs.12 Things did not go according to Agrippina’s plan, particularly when Nero had her murdered in March of AD 59, in part because of his suspicion that she was plotting his overthrow.13 Because Agrippina had been popular in some circles, her death, particularly since it was a matricide, contributed to the eventual downfall of Nero. After several unsuccessful coup attempts, Nero opted to commit suicide in June AD 68 to avoid assassination. A civil war ensued with the rise of three imperial claimants in brief succession—Galba, Otho, and Vitellius—until Vespasian (AD 69–79) broke off his campaign against the Jewish uprising to take firm control in Rome in December of 69 (with sons Titus [AD 79–81] and Domitian [AD 81–96] to follow as emperors).

Therefore, in the shaky part of the Neronian period, when 1 Timothy was written, the people living at the time could not have foreseen the fate of the Roman empire. Would Rome devolve into another massively destructive civil war (which did erupt briefly in AD 68–69)?14 The Ephesians (including the many Romans residing there) could not have been sure whom to support and how things would turn out, which weakens claims that Rome wielded hegemonic cultural influence in places like Ephesus at this time.15 Certainty did not really arrive until the rise of Vespasian and his successors, whose policies established a political stability that made it clear to all by the second century that the Roman imperial system was in the provinces to stay (at least until the third century; see below).

Two more preliminary issues from Ephesian history impact our understanding of this city-state and condition our use of evidence from later periods for the Pauline era. One scholar who has investigated the issue believes that outright famines occurred relatively rarely in the ancient world (often combined with plague-type diseases), but that food shortages were quite common.16 Evidence for food shortage in Ephesus comes from an order by Emperor Domitian that one-half of the vineyards be dug up in light of a scarcity of grain (Philostratus, Vit. soph. 520; Suetonius, Dom. 7.2). More seriously, in AD 129 the Ephesians honored the Emperor Hadrian for allowing grain importation from Egypt (IvE 274), no doubt alleviating a serious grain shortage and possibly a famine.17 Problems with grain availability continued, evidenced by Ephesian bakers’ guild strikes (IvE 215) and by bread prices doubling from the beginning to the end of the second century (IvE 910, 923, 924, 934, 938, 3010).

While Ephesus greatly prospered in the first half of the second century, the second half brought the worst of times. The Emperor Marcus Aurelius (AD 161–80) used Ephesus as the central debarkation point for Roman troops when he invaded Parthia (Persia). This decision severely affected Ephesus and most other cities in the empire when troops returning from the siege of Seleucia to the west via Ephesus in the winter of 165/66 brought back with them a particularly devastating plague (possibly smallpox). The exact proportion of the population that died from this plague remains unknown, but this was, in fact, a turning point in Ephesian history; the city saw a significant downturn in civic building activity, and officials searched ever harder for patrons of their civic and cultic institutions.18 These bad times turned to terrible times when Roman power failed to protect one of the Seven Wonders of the Ancient World (discussed below) from a tribe of marauding Goths who took and looted the Artemisium in AD 262/63. This disaster was a haymaker for Ephesian glory (and certainly for Artemis Ephesia worship) in the ancient world.

This general historical sketch cautions us against importing later cultural practices and Roman influences directly into mid-first-century Ephesus, as is sometimes done in modern treatments of 1 Timothy 2. Pauline Ephesus must be understood from sources that are relevant to that period. As we will see, knowing the particulars of Ephesian institutions in the Pauline era plays an important role in understanding what Paul meant in his discussion of women in 1 Timothy 2.

Civic Institutions

A thorough presentation of all the institutions of Ephesus is not possible here, but in general, one must conclude from the abundant extant evidence (including an estimated six thousand recovered inscriptions) that Ephesus resembled other Hellenic city-states of the time with a fundamentally patriarchal social and political structure. However, as we will note below, some individual women rose to prominence in Ephesus, particularly in the second and third centuries (see the historical sketch above for possible reasons). But in the first century, based on our substantial evidence base, no women at all filled municipal magistracies (the prytany will be explained below), though a few did fill particular high-status priesthoods in the city and province. So the city is still best described as somewhat typically patriarchal.

The municipal organization of Ephesus formally resembled the Athenian democratic model, with the male citizen body (δῆμος) divided into tribes (φυλαί) comprising the state assembly (ἐκκλησία; see Acts 19:39).19 The municipal ruling body was the 450-member State Council (βουλή), which was presided over by the secretary of the people (ὁ γραμματεὺς τοῦ δήμου), familiar to us from Acts 19:35–40.20 We know the names of scores of men who filled these magistracies and other civic functions (e.g., “market director” [ἀγορανόμος], “supervisor of the gymnasia” [γυμνασίαρχος], and “sheriff” [εἰρήναρχος]; cf. Mart. Pol. 6.2). From the first century, some of these men include Heraclides III (IvE 14); Tatianus (IvE 492); Tib. (i.e., Tiberius) Claudius Aristion (IvE 234–35 et al.; Pliny, Ep. 6.31); C. Julius Didymus (Neue Inschriften IX, 120–21); Alexander Memnon, son of Artemidorus (IvE 261); and L. Cusinius (IvE 659B, 716, et al.). Either Alexander Memnon or L(ucius) Cusinius could possibly be the secretary of the people in Acts 19:35–40.

One group of some three hundred-plus members had extraconstitutional but real influence in Ephesus, the gerousia (γερουσία) or “Old Men’s Society.” The Romans thought of this group as similar to their Senate.21 There is no way of knowing its exact public role, but it was undoubtedly significant and represented the most powerful families in the city.22

That central families of Ephesus controlled the city over generations should not surprise us, given the role of patronage, benefaction, and wealth in the patriarchal Greco-Roman world.23 Let me illustrate this reality with a few sample individuals and the extent of their civic involvement and magistracies in Ephesus.

The first civic patron is probably the most famous: Tib. Claudius Aristion, who was asiarch (and high priest of Asia) three times (see Acts 19:31), secretary of the people, prytanis (see below), temple-guardian (neocoros), and gymnasiarch (IvE 234–35, 239, 424–25, 427, 508, 638, 1498, 3046, 5101, 5113).24 His fame comes from being one of only two first-century men known to have appealed to Caesar (Pliny the Younger, Ep. 6.31 [he was acquitted])—the other, of course, wrote 1 Timothy. Pliny the Younger calls Aristion “the leading man [princeps] of the Ephesians” but politically harmless. That is, he was no threat to Roman rule (see στάσις, “insurrection,” above).

The second man, Tib. Claudius Menander, shows family influence over several generations. Menander was known as both asiarch and high priest of the (imperial cult) temple in Ephesus (IvE 644A, 1023) possibly in the mid-first century. His son, Prorosius Phretorianus, was secretary of the people (IvE 27, 426, 1023–24, 4354), and his grandson was Tib. Claudius Menander, the high priest who “executed his high priesthood in the honorable fashion of his family” (IvE 4354).25 Later, as Roman rule became more secure in the area, we find these families having broader influence and connections. For example, the Asiarch Claudius Zeno boasted: “(My) great great grandfathers were Cl. Zeno the Asiarch of the temples (in Ephesus) and Cl. Salvius the Asiarch of the temples in Smyrna” (IvE 3072; cf. IvE 653, 810). Another relative of this Zeno and of Tib. Claudius Italicus (?) the asiarch and secretary of the people also had connections with Roman magistrates:

Son and descendant of High Priests, of a mother who was twice High Priestess, of Claudian ancestors Callicrates, Zeno, (and) Diogenes, Asiarchs of the temples in Ephesus; descendant of Julius Candidus (who was) twice Consul [in AD 86 and 105], Praefect of Rome; relative of many Consuls and Senators. (IvE 810; cf. IvE 266, 280, 643C)

Finally, we see the wealth of these men and their families through the sometimes exorbitant benefactions they lavished on the city. An example from around AD 100 to 116 is attested by T. Flavius Monanus, who held various positions (high priest of Asia, eparch of the craftsmen, flamen Augusti, etc.) and was honored because “he completed the theater[,] . . . he sponsored (gladiatorial) single-combats and hunts, he also sponsored a luncheon for the citizens and gave 3 den(arii) to each one[,] . . . and he added 75,000 (denarii) for the repair of the harbor” (IvE 2061).26 These figures illustrate how men largely dominated the political and social scene in first-century Ephesus.

Religious Institutions

Although Artemis Ephesia dominated the public religion of her hometown, the Ephesians were ordinary Hellenic polytheists. The temples, altars, and dedications in Ephesus show that they were devoted to a full house of Greek deities as well as some imports. Familiar names include Aphrodite, Apollo, Asclepius, Athena, Dionysus, Pluto, Poseidon, and Zeus. The latter appears as Zeus Keraunios, Zeus Ktesios, Zeus Polieus, Zeus Melichios, and Zeus Soter (cf. IvE 1201–71). The more esoteric cults include the mysteries of Demeter Karpophoros (“Fruit-Producer”), private house cults of Dionysus, the public cult of Dionysus “before the city,” and a cult of God Most High (“Theos Hypsistos”), whose appellation may or may not have come about through Jewish influence.

Some Ephesians also worshiped foreign deities, such as the Egyptian Isis, Serapis, Anubis (IvE 1213, 1231), and even the Phrygian Zeus Sabazios and mother goddess Meter. Some worshipers, covering all bases, dedicated their offerings “to all the gods and goddesses” (Neue Inschriften VIII, 131), and one scholar believes an altar dedicated “to all the Pantheion” represents true pantheism there.27

The majority of these deities, even the goddesses, were served by male priests at Ephesus, which is a bit unusual, since “a priestess very commonly officiated for goddesses and a priest for gods” in Greek cults, according to the leading authority on ancient Greek religion.28 For example, at Ephesus we find P. Rutelius Bassus Junianus, priest of Demeter Karpophoros (IvE 1210); Isidorus, son of Apollonis, son of Apollonis, priest of “Karpophoros Earth” (IvE 902) (different from Demeter Karpophoros); C. Sossianus, priest of Isis and Serapis (IvE 1213); Nic[ius?], priest of Theos Hypsistos (IvE 1235); Demetrius, son of Myndius, son of Nester, priest of Zeus Keraunios (IvE 1239); and a few named priests and unnamed priestesses of Dionysus (IvE 902, 1600–1601, et al.). See also priests of civic groups: priests of the council (IvE 941; Neue Inschriften XII, 22); a priest of the ephebes (IvE 836); and a priest of the molpoi (IvE 901, 3317).29

The Artemisium

Ephesus was not a temple-city like the oracular centers of Claros or Delphi, yet the worship of Artemis Ephesia dominated the city in many ways. The Artemisium itself was the largest building in the Greek world, about four times larger than the Athenian Parthenon.30 It boasted 127 massive columns decorated with friezes. Its adornments by some of the most famous painters and sculptors of antiquity made it one of the Seven Wonders of the Ancient World (Pliny the Elder, Nat. 16.213–14; 35.92–93; 36.95–97; Pausanias, Descr. 6.3.15–16). Hence its fame: “What man is there after all who does not know that the city of the Ephesians is guardian of the temple of the great Artemis?” (Acts 19:35). This sentiment is echoed later on an Ephesian stone: “Whereas the leader of our city, the goddess Artemis, is honored not only in her hometown—which she has caused to be honored more than all cities through her own divinity—among both Greeks as well as barbarians, so that her rites and precincts have been set up everywhere” (IvE 24B [AD 160]). The Artemisium’s tourist appeal brought “no small income” to the whole city, including the silversmith guild (Acts 19:24–27; cf. IvE 1578A). One ancient poet remarks about the Artemisium:

I have set eyes on the wall of lofty Babylon on which is a road for chariots, and the statue of Zeus by the Alpheus, and the hanging gardens, and the colossus of the Sun, and the huge labour of the high pyramids, and the vast tomb of Mausolus; but when I saw the house of Artemis that mounted to the clouds, those other marvels lost their brilliancy, and I said, “Lo, apart from Olympus, the Sun never looked on aught so grand.” (Greek Anthology, 9.58)

The Artemisium illustrates the intimate connection between the economic and the religious spheres of life at Ephesus. It was the city’s dominant economic power. The temple’s influence was especially felt in two areas: banking and landholding. As a bank and moneylender, the Artemisium was “the common treasury of Asia” (Aelius Aristides, Or. 23.24), holding in deposit “not alone money of the Ephesians but also of aliens and of people from all parts of the world, and in some cases states and kings” (Dio Chrysostom, Or. 31.54). The extant boundary stones (IvE 3501–12) show that Artemis, as a landholder, owned extensive, rich farmlands in the Cayster River valley. A rough estimate shows her in possession of about 120 square miles of land, though she may well have owned more lands whose boundary markers have not yet been found.

The Temple Hierarchy

Who held the actual reins of power over the considerable wealth and sway of the Artemisium? We know of sacred guilds that administered Artemis’s various resources, but they were probably bureaucratic agencies that followed the policies of someone else.31 What we find is something entirely expected for a Hellenic city of the imperial era: civil magistrates exercised supreme control over the Artemisium, while Roman governors actively meddled in their affairs. We could substantiate this pattern in various ways, but the easiest is with one clear example deriving from the lifetime of Paul. The following is a portion of an AD 44 edict of the provincial proconsul Paullus Fabius Persicus, possibly at the personal direction of Claudius himself:

The temple of Artemis herself—which is an adornment to the whole province because of the magnificence of the building, the antiquity of the worship of the goddess, and the abundance of the incomes granted to the goddess by the Emperor [or, Augustus]—is being deprived of its proper revenues. These had been sufficient for the maintenance and for the adornment of the votive offerings, but they are being diverted for the illegal wants of the leaders of the koinon,32 according to what they consider will bring them profit. . . . While using the appearance of the divine temple as a pretext, they sell the priesthoods as if at public auction.33 Indeed, they invite men of every kind to their sale, then they do not select the most suitable men upon whose heads the crown would fittingly be placed. [Instead] they restrict incomes to those who are being consecrated to as [little] as they are willing to accept, in order that they themselves might appropriate as much as possible. (IvE 17–19)

This edict shows that the Roman government believed it held authority to regulate and oversee religious affairs in Ephesus as in other provincial cities.34 Furthermore, the Persicus inscription demonstrates that officials in local government had direct control over access to the Artemisium’s priesthood. The wedding between civic government officials and religious affairs was normal for Hellenic cities, where a magistrate usually fulfilled civic priestly duties as a part of his office. This is evidenced in Acts 19:35 when the secretary says that the city (i.e., through its magistrates and priests) was the “temple-guardian of the great goddess” (cf. IvE 647).

As implied in the Persicus edict, the “auctioning” of priesthoods of Artemis concerned “men” (ἄνθρωποι) who served as “priests” (ἱερεῖς) (IvE 18C.8, 12). Although these terms could be used generically, other inscriptions name men who served as “priests of Artemis” (see below for female priestesses). For example, C. Julius Atticus was “priest of Artemis Soteira (and) of the family of Caesar” (IvE 1265); Apollonius Politicus was “the priest of Artemis,” who dedicated a local altar (Neue Inschriften IX, 120–21); and Servilius Bassus was “(priest) of Artemis” under Augustus (IvE 4337). An imperial freedman under Nero, C. Stertinius Orpex (whose daughter was a priestess of Artemis), says that he donated five thousand denarii “to the council of the Ephesians and to the priests” (IvE 4123). Also, a “priest of Artemis” figures prominently in Achilles Tatius’s second-century romantic novel when the story’s venue shifts to Ephesus (Leucippe and Clitophon, books 7–8).

The next group of sacred officers, the κουρῆτες (“young men” or “young warriors”; LSJ), were highly connected men (often brothers serving together) involved with the cult of Artemis, especially in an annual ceremony reenacting the myth of Artemis’s birth (Strabo, Geogr. 14.1.2).35 The surviving epigraphs from the period offer extensive information on the kourētes (IvE 1001–57 et al.) and list the names of the annual kourētes each year during the imperial period. We know from these records that six to nine men served in any year, many of whom also served on the Ephesian city council (βουλή). For example, here are two of the lists:

In the prytany of Publius Vedius son of Publius Quirina (tribe) Antoninus. The kouretes pious and emperor-loyal were: P. Cornelius Liberarius, P. Cornelius Cornelianus, Lucius Stadius Quartus, P. Vedius Olympicus, P. Vedius Diadumenus, P. Vedius Atimetus. Myndicios the city-councilor was hierophant. Theudas was sacred herald. Atticus was incense-bearer. Trophimus was flute-player at the drink offering. (IvE 1016 [AD 95–96])

(In the prytany of) Tib. Claudius son of Tiberius Quirina (tribe) Romulus the emperor-loyal priest for life. The kouretes pious and emperor-loyal, all city councilors (βουλευταί) were: M. Pompeius Damonicus, Tib. Claudius Capito, C. Numicius Peregrinus, Tib. Claudius Claudianus, Alexander, son of Alexander, the ephebarch, Ephesius, son of Aristonicus. The sacred assistants were P. Cor(nelius) Aristo, [victim inspector and city councilor]. Myndicius was hierophant and city councilor. Epikrates was sacred herald. Atticus was incense bearer. Trophimus, was flute player at the drink-offering. (IvE 1020 [AD 100–103])

Another group associated with the Artemisium were the neopoioi, who functioned as something like a board of trustees for temple property (IvE 27, 1570–90b, 2212, et al.).36 We know that the neopoioi held office for a term and that the office involved significant financial commitment since many neopoioi claimed that they were “voluntary” and served “generously.”37

The sacred office of essene (ἐσσήν) is of interest to New Testament scholars for its associations with the community at Qumran (which produced what we today call the Dead Sea Scrolls). In the pre-Roman era, essenes appeared alongside the neopoioi as those charged with inscribing decrees of enfranchisement of new citizens in the Artemisium. In the imperial period, however, the Ephesian essenes held an annual priesthood with duties in cultic rites requiring chastity (even if married) and other kinds of ritual purity during their term of office (Pausanias, Descr. 8.13.1). Here are two examples:

To Good Fortune. I give thanks to you, Lady Artemis. C. Scaptius Frontinus, neopoios, city councilor, along with my wife, Herennia Autronia. I completed a term as essene [ἐσσηνεύσας] purely and piously. The drink offering was performed by Theopompos III [great-grandson] of Menecrates, the votary. (IvE 1578B [first or second century AD])

In the year of the chief staff bearer, M. Aurelius Poseidonius. I give thanks to you, Lady Artemis. Aur. Niconianus Eucarpus son of Agathemerus, voluntary neopoios, chrysophorus, member of the gerousia, and gymnasiarch of the gerousia, in that I piously and generously fulfilled two terms as essene. (Neue Inschriften IX, 120)

The inscriptions signify the purity requirement by various forms of the phrase “completed my term as essene purely [ἁγνῶς],” and the financial obligations of the office are indicated by their having served “generously.”

A number of other minor guilds and groups associated with the Artemisium were active that do not need elaboration here.38 The men who filled these posts and the other major offices discussed were fully involved in the civic life of Ephesus. Many of them discharged a variety of sacred and civil offices during their lifetimes or served subsequent years in the same offices.39

In other treatments of the Artemis hierarchy, one figure frequently draws primary, if not sole, attention: a supposed eunuch priest called the megabyzos. The fact is that this word never appears in the abundant physical remains from Ephesus. We know the term from the first-century BC author Strabo (Geogr. 14.1.23), who reported it as something from the past.40 One scholar believes that no such priesthood ever existed but that the term is a corrupted form of an Ephesian priest’s personal name from the Persian period.41 In any case, the whole notion of a megabyzos eunuch priest is irrelevant for Pauline Ephesus and will accordingly draw no more notice.

To this point, we have presented only men in politics and religion at Ephesus, and we have seen them filling the principal positions typical of a Greco-Roman patriarchal society. However, we have not yet discussed Ephesian women, whose lives and activity bear on our understanding of the women in 1 Timothy 2:9–15. What were their roles in Ephesus? Since some did play a part in Ephesian public life, we must now give them due attention. But first, some general remarks about women in antiquity may be helpful.

Women in Antiquity

A number of scholars have treated the changing legal and, in some cases, social status of women in the Roman world.42 Some scholars have assumed that this development in Rome influenced Ephesian society.43 While Rome undoubtedly had an eventual effect on Ephesian social structures as its influence grew in this city, we must beware of assuming too much for the Neronian period relevant for 1 Timothy, as noted above. Despite generally good treatments, it is still worthwhile to sketch out briefly some specifics about girls and women in Ephesus from a close reading of the primary sources to get perspective since the teaching in 1 Timothy 2:9–15 relates directly to them.

First, note that a girl became a woman very early in the Greco-Roman world: she was usually betrothed and married in her early teens.44 For instance, Julia the Elder (39 BC–AD 14), the daughter of Augustus, was first betrothed at age two (her husband-to-be was later executed) and married for the first time at age fourteen, which is a good ballpark figure for the average age of marriage for girls in Pauline-era Ephesus. Hence, while in the modern world we think of grandmothers in their fifties and older, in antiquity women would often become grandmothers in their thirties. See, for example, the grave memorial of Claudia Magna, wife of Tib. Claudius Diognetos, who was honored by her grandchildren sometime around the Pauline period. We are told that this grandmother lived thirty-eight years, two months, and four hours (IvE 1636).

Second, since an estimated 50 percent of children in the first century died by age six, girls who made it past that age could expect to live only to their mid-twenties or thirties (men might, on average, live a decade longer).45 Two primary reasons explain early female mortality. First, the ancient diet generally lacked iron, which led to anemia and resulting miscarriages (cf. Pliny the Younger, Ep. 8.10) or to diseases such as pneumonia, bronchitis, and emphysema that hit women hardest during menstruation and pregnancy.46 The second reason for women’s early mortality is related to the first: women in antiquity commonly died during or shortly after childbirth.

A few inscriptions may witness to the tragic event of mother and child dying together. For example, “Eutyches made [this memorial] for his wife, Germana and child, they live” (Neue Inschriften XII, 42). In this case, the child probably died with his or her mother in childbirth before he or she could receive a name, whereas in IvE 1653, Flavia Tation and her son (τέκνον), named Tatianus, probably died together due to complications from childbirth rather than during childbirth itself, since the infant boy apparently lived long enough (a few days or weeks?) to be given a name.

Hence, in antiquity the term woman (γυνή) typically referred to a female who was married and might be a thirty-five-year-old grandmother but might also be a fifteen-year-old mother who had just given birth to her first child (with a husband who might be five to thirty years her senior).47 Thus when I talk below about some “girls” who were honored on the inscriptions of Ephesus, normally their fathers and/or mothers identified them as such, not their husbands. In other words, this term would generally indicate that such a “girl” (Greek κόρη [Ionic, κούρη], παιδίσκη, or παρθένος [also “virgin”]) was unmarried and was in the age range of, say, ten to fourteen years old. Some exceptions occurred, but this is the normal way ancient historians read the extant evidence for women’s lives.

A further ancient reality to keep in mind is that there would have been a sharp distinction between the lives of women in cities such as Ephesus and those who lived in rural areas. Life in the outlying hamlets and villages looked much different than in the cities, and the rural people easily comprised a majority of the total population in antiquity. Furthermore, slaves made up a high proportion of the urban population in antiquity, and they lacked any sort of legal rights or social position. The purchase of female (and some male) slaves merely for sexual exploitation was common in the ancient Greco-Roman world, so any discussion of women’s social status in Christian communities must recognize, though exclude, these people who were sometimes dehumanized mercilessly in society—but not in Christ’s church!

Women in Ephesus

To this point, I have stressed the public role of men and the limitations on the lives of girls and women in the first century. Are we left, then, with the position that “the opinion Thucydides imputes to Pericles reflects the ancient world’s prevailing view of women: the less said about them the better”?48 Were Ephesian women locked in their homes by jealous and severe patriarchs? And is it correct to say that “old-fashioned women proved their modesty by going out as little as possible and never showing themselves in public without a partial veil”?49 The answer is a qualified no. One piece of data ancient historians often overlook is the New Testament itself, where women are portrayed as participating in the church’s assemblies. While many Greco-Roman moralists spoke to men about their wives and daughters, Paul spoke directly to women (as well as to children and to slaves).50 Even in pagan Ephesian (and provincial) worship, women (and girls) were also participants and priestesses.

It is true that women appear only rarely in the epigraphical remains from Ephesus. Normally the city’s patrons do not mention their wives at all; if they do, it is something like: “P. Hordeonius Lollianus with wife” (IvE 20; emphasis added). Wives do occasionally appear by name on Ephesian stones, although frequently as models of classical female virtues, particularly “modesty” or “prudence” (the term that appears in 1 Tim. 2:9, 15).51 For example, Laevia Paula (AD 16–37) was given this eulogy at her funeral procession: “The state council and people crown Laevia L. f. Paula, who lived a modest and decorous life [σώφρονα καὶ κόσμιον ζήσασαν βίον]” (IvE 614B). It is clear from comparing her memorial with that of her husband—M. Antonius Albus, “the patron [προστάτης] of the temple of Artemis and of the city” (IvE 614C)—that Laevia was honored together with her husband, the benefactor of the city. Women could act as benefactors of Greco-Roman cities (see below), but they often appear because of their husbands.52

Nevertheless, Ephesian women and girls do appear in some official capacities, not just as the honorably mentioned wives of patriarchs and patrons. Upon examination, we find a few first-century women filling one or more of three municipal sacred offices: priestess of Artemis, kosmeteira, and prytanis (the number of women in these offices increases in the following two centuries).53

Priestesses of Artemis

It should come as no surprise to find girls and women serving as priestesses at Ephesus. In fact, women held a variety of priesthoods and other functions in state cults throughout the Greco-Roman world. The ancients thought it especially fitting for a priestess to serve goddesses in the same way that they thought it fitting to offer sacrifices of female animals to female deities. Furthermore, Greek women regularly participated in state cults in a variety of ways regardless of the sex of the honoree. Women might garland or lustrate sacrificial victims (see Acts 14:13), play musical instruments, sing, shout a distinct cry (ὀλολυγή), chant, dance, pour libations, prepare sacred garments or sacrificial foods, bear water or sacred objects in processions, prophesy at the oracles, and so on.54

While we do not know all the duties that the priestesses (and priests) of Artemis Ephesia performed, we can say with confidence that (as with other priesthoods in this period) monetary obligations were paramount. This is interesting because some (though not all) of the priestesses of Artemis were unmarried girls (see Vedia Marcia below). So to serve, girls needed to come from a family of some means. In fact, all Artemis priestesses were from wealthy families who served their goddess “circumspectly” (ἱεροπρεπῶς, IvE 987–88), “piously and with decorum” (εὐσεβῶς καὶ κοσμίως, IvE 3059), and “worthily of the goddess and of her family” (Neue Inschriften XIII, 160).55 One girl-priestess, Ulpia Euodia Mudiane, daughter of Mudianus and Euodia, reveals the source of her benefactions when she says that she “performed the mysteries and made all expenses through my parents” (IvE 989, emphasis added).56

Adding more details, two first-century (?) priestesses, Vipsania Olympias and her (adopted?) sister Vipsania Polla, “wreathed the temple and all its precincts in the days of the goddess’ manifestations, making the public sacrifices and the distributions (of money) to the council and gerousia” (IvE 987–88). Another priestess “(made) all the distributions of her priesthood” (IvE 997), while the priestess Flavia Chrysanthe “fulfilled the myster[ies] generously” (Neue Inschriften IX, 123). Apparently, the state council itself set the requisite donations and generosity for priestesses of Artemis, since another stone reads: “[name lost] served as priestess of Artemis piously and generously . . . and gave five thousand denarii to the city in accordance with the state council’s measure” (Neue Inschriften XI, 8, 176 [ca. AD 165]; emphasis added).57 We may suppose that the definition of “pious” priestly service at least partly included serving “generously.” And note again how the Ephesian state council (βουλή) was involved directly in the affairs of Artemis worship.

Another of the priestesses’ duties beyond financial underwriting of the cult is suggested by the associated title kosmeteira (“adorner”), often held concurrently by an Artemis priestess (IvE 892, 983–84, 989, passim). The etymology of this title suggests a duty connected with adorning the cult statue of Artemis with clothing and ornaments, which was common in the Greek world. We find clear evidence for this practice with Artemis Ephesia in the presentation of robes to the goddess according to ancestral practice (IvE 2). See also this inscription:

When Fl(avius) Perigenes was prytanis, Vedia Papiane was priestess of Athena for life, T. Fl(avius) Julianus was secretary of the people, when the fullers and whiteners of the goddess Artemis were in charge, (the following) boys and girls [παῖδες καὶ παρθένοι] presented the adornment [τὸν κόσμον] to the goddess [there follows a list naming eight boys, no girls]. (Neue Inschriften IX, 142–43)58

Therefore, the role of the priestess and kosmeteira may have involved providing sacred adornments for Artemis similar to the role of the girls and older priestesses who made and presented an ornate new robe (peplos) to Athena during the Athenian Panathenaia.59

Prytanis

“I give thanks to Mistress Hestia and to all the gods,” wrote the prytanis Aurelia Juliane, daughter of Paparion, “for they returned me safe and sound to my parents” (IvE 1066). In other Greek states, the prytany was a high-ranking executive magistracy of the state council, often the office whose annual incumbent’s name dated state documents.60 The pre-imperial Ephesian prytany possibly had this eponymous, magisterial character (cf. IvE 9), but by the time Aurelia Juliane and other men, women, and girls served as prytaneis, the Ephesian office had changed.

For some reason, after the reign of Augustus when the new prytaneion was built, the Ephesian prytany became a subordinate priesthood of Hestia of the Council (Hestia Boulaia), the flame goddess of the hearth. In a Greek οἶκος, keeping the hearth fire burning was a critical task, and worship of Hestia as the eternal flame symbolized the family’s continuity, health, and dependence on the gods for its basic needs, among which fire was the most important.61 The cult of Hestia in the city’s prytaneion was simply an extrapolation from the oikos: “The fire cult, then, proceeding from a necessary task in daily life, became a symbol for political unity embracing numerous families. . . . This cult of Hestia was thus a clear indication that the whole city was actually a single, big family.”62

In the Greek οἶκος, a young girl tended the hearth fire, so it was natural for a girl to serve Hestia Boulaia at the city’s hearth as well. This is precisely the case with Aurelia Juliane, who “returned to her parents” after her term of office. Like some of the priestesses of Artemis, some prytaneis were prepubescent girl-priestesses whose wealthy families acquired the honor for their daughters.63 Men, women, and possibly young boys served as prytaneis in Ephesus as well.

The specific duties of the Ephesian prytany in the imperial era primarily involved significant monetary expenditures.64 The clearest evidence of this requirement is found in a long inscription from the late second or early third century AD summarizing an “ancestral law” regulating the prytanis’s duties (IvE 10).65 The cultic duties included lighting the altar fires; making incense and herb offerings; and participating in paeans, processions, night festivals, and daily animal sacrifices. The inscription explicitly says that the prytanis paid the bill “out of his private resources.” Furthermore, the regulations of IvE 10 put the prytanis’s activities under the oversight of a hierophant, who ensured that all was done according to “ancestral custom” (πάτριος νόμος). (He received “the head, tongue, and hide” from sacrificial animals as his due portion.) The inscription specified a fine for the negligent prytanis: “the kouretes and the hierophant are to make exaction for failure to attend to each particular point as specified.” The oversight of the kouretes and the hierophant was probably needed if the prytaneis of that year were too young to keep up with all the duties.

A Sample Priestess

In recent years, several scholars have written articles in support of women holding “positions of power and authority within Roman imperial Ephesos.”66 Let me stress here that the work done by Rosalinde Kearsley and Steven Friesen in particular on this subject has added important perspective for the lives of females in Asia Minor in the imperial period.67 Kearsley’s essay on two women (from Corinth and Chios) is especially helpful for understanding the probable role of Phoebe as patroness in the early church.

However, the unwary who do not read these helpful treatments in conjunction with all the historical evidence might gain the impression that ancient Ephesus was something like a modern liberal democracy or some fanciful gynocracy, when, in fact, it was an ancient patriarchal, historic Hellenic city under growing Roman influence in the Pauline period. Furthermore, a few statements in the literature need fine-tuning, and some even misread the evidence.68 The discussion often revolves around “females” or “women,” but sometimes these “women” are probably unmarried females and therefore properly called “girls” (see above).69 They were indeed given high honors with their names inscribed for all to see, but positions open to ten- to fourteen-year-old girls (and boys) did not hold the same social and political authority as held by the Ephesian state council, gerousia, or Roman governor. While some second- and third-century (older) women did indeed hold significant status and influence in these cities, it is doubtful that all the females in evidence did.

Let us look briefly at one example of how our evidence reads. From the inscriptions, we know of only a few Ephesian females with prominent sacred positions in the city in the first century. One appears on this inscription (IvE 1017) from AD 97–100, which reads as follows:

In the prytany of Vedia Pu[blius’s]

daughter Marcia, priestess and h[ighpriest-]

ess of Asia. [The following were] kouretes piou[s (and) emp]

eror-devoted: C. Geminius Paulus, L. [ ]

Nicos, Bassus Me[n]ekles son of [ ]

etc. [the names of seven men follow].70

The Greek of the first two lines reads: ἐπὶ πρυτάνεως Οὐηδίας Πο[πλίου] | θυγατρὸς Μαρκίας (“In the prytany of Vedia Pu[blius’s] | daughter Marcia”). The girl’s name is Vedia Marcia, but the word order and form of the name follows formal Latin, not Greek.71 We assume, then, that this is a prominent Italian family living in the city. They were perhaps connected with the Roman provincial administration or an Italian business group that ran a slave market in Ephesus (IvE 646). It is possible but not certain that the family was derived from P. Vedius Pollio (d. 15 BC), who was a well-known (and famously cruel) friend and agent of Augustus with financial duties in the province (cf. IvE 17; Seneca, Ira 3.40; Cassius Dio, Rom. Hist. 54.23).72 In either case, the Ephesian Vedii were to become probably the most prominent family in the city in the next century.

In the inscription above, Vedia Marcia is identified by her father’s name, which indicates that she still lived in her father’s house and was unmarried.73 Now it is certainly possible that Vedia Marcia was past the normal age of marriage (i.e., older than twelve to fourteen years). But fathers, especially among the Roman elites, normally, if not always, arranged marriages, and it would be unusual for her not to be married if she were an older woman. Hence, we can safely assume that Vedia Marcia was a young girl. She might have been older, but the law of averages and the way our sources normally read support this conclusion.74

In sum, the daughters and wives of some of the wealthy families in Ephesus held priesthoods in various cults (especially those with female divinities) under the general oversight of (male) provincial and municipal authorities. These offices were high honors and involved females in public service in ways that we should neither downplay nor overplay.75 So Steven Friesen makes a compelling case that “public leitourgiai [‘services’ in offices and benefactions] became accessible to women for the first time” in the first century AD, yet then adds this crucial caveat: “[B]ut women never came close to equaling the number of men who held any of these positions.”76 At the end of the day, we still need book-length studies of societal issues in Asia Minor and other provinces that evaluate and present balanced, detailed treatments of all the evidence. Some good progress has been made, but more work remains.

With this general Ephesian background, it is time to note some specifics that may illuminate 1 Timothy 2:9–15. The text itself can be divided into three sections: vv. 9–10 (hairstyles and adornments), vv. 11–12 (women teaching and having authority), and vv. 13–15 (creation offices and childbirth). I will treat the last section first, because it is the shortest, and then the first two in order.

Childbirth

Generally, Greeks had a variety of stories (myths) regarding the creation of the world and of the human race (which were not necessarily concurrent). The main ones revolved around Prometheus and Pandora.77 I have found nothing to confirm (or deny) that the Ephesians specifically believed these stories. In early Ephesus, a number of philosophers were active, including the famous late first-century Pythagorean, Apollonius of Tyana (the subject of a fanciful biography by the sophist Flavius Philostratus a century later). But the Ephesians, who recorded their activities on their stones and in literary accounts, tended to be rather more pragmatic and interested in commerce and local politics than philosophy (yet see below). Most Ephesians probably gave little thought to the origin of the world (much like people today), and Paul’s mention of Adam and Eve and the temptation and fall in 1 Timothy 2:13–14 required his Christian audience to know and accept Genesis as a source for the early history of the human race.

In 1 Timothy 2:15, however, Paul mentions salvation through “(the) childbearing” (ἡ τεκνογονία), which would have caught the attention of every Ephesian. As mentioned above, young women faced significant dangers in childbirth, particularly where diet, health problems, and the rudimentary medical skills of the time made pregnancy and childbirth a very real threat to the lives of both mother and baby. A recently discovered documentary reference evidences this concern when it relates a mother’s deep relief that her daughter “escaped” (ἐκφεύγω) the ordeal of childbirth.78

The fearful nature of the childbearing ordeal would have been exacerbated further for young mothers who experienced their first pregnancies in their midteens. For example, see the poignant letter of Pliny the Younger (AD 61–ca. 113) to his wife’s grandfather after her miscarriage and nearly fatal consequences (Ep. 8.10). Pliny says that due to “the inexperience of her youth,” Calpurnia, his wife, did not realize that she was pregnant and seriously endangered her life by failing to take the proper precautions.79 That young Christian mothers could rely on older women in the congregation for help and advice would have come as a godsend during such times (cf. Titus 2:3–5).

Women and Adornment

The epigraphical sources under review by their very nature refer to predominantly upper-class people. However, while women’s names and deeds were never inscribed on stone, most women were much like those encountered anywhere else at the time: wives, mothers, and midwives; farmers, fullers, and fishmongers; scullery maids, bar girls, and prostitutes; mediums, fortunetellers, and slaves. But at least some women from the kind of wealthy circles that appear on inscriptions were also part of the Ephesian congregation. It took some amount of leisure and wealth to adorn oneself “with braided hair and gold or pearls or costly attire” (1 Tim. 2:9 ESV), not least because specially trained slaves normally worked as hairstylists for their mistresses.80

Greek hairstyles for women were, for the most part, simple affairs: hair was parted in the middle, pinned simply in the back or held in place with a scarf or a headband. Women normally wore a “veil” a few inches back from the forehead and falling down toward the back like long hair. An abundance of statues and reliefs representing girls, women, and goddesses with this simple hairstyle survive from the Hellenic world, including Ephesus.81 Sometimes, having loose, uncombed, or cut hair was a sign of mourning; other times, it portrayed lascivious worship of Dionysus (Bacchus). Plutarch notes in relation to the former:

Why do sons cover their heads when they escort their parents to the grave, while daughters go with uncovered heads and hair unbound? [γυμναῖς ταῖς κεφαλαῖς καὶ ταῖς κόμαις λελυμέναις]. . . . [He mentions various proposed answers.] Or is it that the unusual is proper in mourning, and it is more usual for women to go forth in public with their heads covered and men with their heads uncovered? So in Greece, whenever any misfortune comes, the women cut off their hair and the men let it grow, for it is usual for men to have their hair cut and for women to let it grow. (Plutarch, Quaest. rom. 14 [Mor. 267A–B])

Like the Greeks, Romans preferred simple coiffures until Augustus established the empire, when the women of the imperial household originated new styles. The empress Livia, wife of Augustus, had a distinctive hairstyle represented on two portrait busts found at Ephesus.82 Her hair was parted in the middle with thick, wavy hair hugging the sides of her head. Just above her forehead stood a wide and prominent roll of hair that marked her look. Later, in what is now identified as the Flavian hairstyle (i.e., beginning in AD 69 and continuing into the next century), women had a quite distinctive coiffure with large curls built up in a prominent fan shape framing the top of the head. The peak of this fan of hair would rise quite high above the forehead.83

By the Trajanic period, women’s hairstyles had developed into elaborate curls, braids, high wigs, pins, and hair ornaments that were quickly copied by the well-to-do throughout the empire. One can even date representations of women by the increasing complexity of hair fashions.

If Roman styles seem a bit too far away to affect Ephesian fashions, consider that portraits of reigning empresses sometimes appeared on coins minted in Ephesus and other Asian cities and that prominent statues of the empresses were erected in both public and private places.84 Portraits of provincial women from the era show that the imperial coiffures were copied in Ephesus and the other cities of Asia.85

Although Paul’s exhortation for women to “adorn themselves with modesty and humility [σωφροσύνη]” (1 Tim. 2:9) fits the expectations of either Greek or Roman society, the adornment of the hair “with braids and gold or with pearls” (cf. 1 Pet. 3:3–5) fits a new trend originating in Rome. Hence, Paul’s teaching regarding elaborate hairstyles reflects the increasing influence of Roman empresses at Ephesus during the unfolding first century AD. And Paul’s skeptical response to this trend was due to his judgment that simplicity and modesty in dress befit pious women, not external extravagance. Furthermore, his reaction to women imitating the latest hairstyles should not shock us, since it was quite a new trend, really begun only a decade or so earlier, and since it carried connotations of both imperial luxury and the infamous licentiousness of women like Messalina and Poppaea.86 Today, it is the equivalent of warning Christians away from imitating styles set by promiscuous pop singers or actresses. How one dresses can often convey rebellious or ungodly messages whether intended or not.

Certainly, the most imaginative of the recent works on the historical background of 1 Timothy 2:9–15 is an essay by Gary Hoag on the passage in light of an ancient novel, the Ephesiaca, attributed to a Xenophon of Ephesus. For those who have never read this novel or others from antiquity, I might suggest Bryan Reardon’s Collected Ancient Greek Novels; it is guaranteed pleasant reading.87 These little pieces of “pulp fiction” are a combination of “Gothic” romance and soap opera spiced up with travel to exotic places (most of the Ephesiaca takes place outside of Ephesus, while the Alexandrian Achilles Tatius’s Clitophon and Leucippe ends up there). Hoag may be interested to know that I once discussed the idea of using the Ephesiaca to illumine the historical situation of Ephesus with the late Professor Reardon, and, frankly, the very idea baffled him. The thought had never crossed his mind. A more modern equivalent would be the use of Shakespeare’s A Midsummer Night’s Dream as an historical source for Elizabethan England. But the ancient historian cannot afford to eschew any source provided that it is interpreted carefully.88

Hoag’s essay tantalizes in some ways but misses an interesting possibility for interpreting the practice of sumptuous dress and coiffure in early church meetings. Hoag quotes the Ephesiaca opening in Ephesus where the young fourteen-year-old heroine, Anthia, marches at the head of a festival procession for Artemis Ephesia all decked out in the traditional costume of the tomboy huntress goddess. Hoag quotes this bit, “[A]ll the girls had to march sumptuously adorned . . . each of the girls was adorned as for a lover.”89 Yet, he leaves out of his quote an informative tidbit: “Now a great crowd had gathered for the spectacle, many were locals and even many from foreign parts, for it was the custom during that pageant to find husbands for the girls [νυμφίους ταῖς παρθένοις] and wives for the young gallants [γυναῖκας τοῖς ἐφήβοις]” (Ephesiaca 1.2; my trans.). In other words, dressing up in a public religious gathering was a way for marriageable girls (who were often otherwise sequestered at home) to be put on display to attract a suitor.90 Could this practice possibly explain Paul’s statement about wealthy fashion in 1 Timothy 2:9 for at least the unmarried women (girls)?

Women and Education

Discussion of women from the Ephesian aristocracy brings up the question of women’s educational opportunities and Paul’s instructions regarding women teaching in 1 Timothy 2:12. This verse is the most controversial and raises many questions that need thorough exposition of other biblical passages and principles.91 Here, I address only one narrow historical question: Does Paul disallow Ephesian women to hold the special office as teacher only because they were all unlearned? As with other issues, it might be helpful to start with a few broad historical realities and then focus on some specifics that will illuminate the question.

When addressing the issue of education in the Greco-Roman world, it is important to keep in mind that, historically, Greek education (which the Romans adopted, with some adaptations, after Cicero) aimed primarily at equipping students to speak well in public.92 Hence, two of the earliest skills developed at the primary level were memory and breathing control (e.g., Quintilian, Inst. 11.2; 11.3.14–18, 51–56). In the Hellenic city-states, oratory and rhetoric constituted the central skills for statesmanship and political advancement. Under their rule, the Romans reduced the scope of oratory (and Greek politics), although they retained an important role for rhetorical training. Thus Plutarch noted to a young man aspiring to become a statesman:

Nowadays, then, when the affairs of the cities no longer include leadership in wars, nor the overthrowing of tyrannies, nor acts of alliances, what opening for a conspicuous and brilliant public career could a young man find? There remain the public lawsuits and embassies to the emperor. (Plutarch, Praec. ger. rei publ. 10 [Mor. 805A–B])

As a historic Ionic city-state, Ephesus was “a center of philosophical and rhetorical studies” (Philostratus, Vit. soph. 8.8), which shook with “a chorus of rhetoricians and their noisy applause” (Tacitus, Dial. 15.3). It also possessed a well-known medical college in its center for the Muses (i.e., μουσεῖον, “museum”; IvE 690, 1162, 3068, 3239). These schools drew (male) students (μαθηταί) from other cities, as attested by the grave memorials of some φιλόλογοι who died before finishing their course (e.g., IvE 1627, 2202, 2211), as well as of some of the teachers, rhetors, and sophists, and doctors.93 In effect, these studies represent “graduate school” training in students’ fields after they passed through lower levels in grammar, reading, and literature, all of which centered on the main subject, oratory.94

It is true that women do not appear in any of the ancient sources from Ephesus as the sophists, rhetors, teachers, philosophers, doctors, or their disciples. However, one should not conclude from this that all women were uneducated and that therefore in 1 Timothy 2:12 Paul disqualified women from teaching in the Christian church merely because they did not attend specialized schools in rhetoric, philosophy, or medicine. This claims too much. In fact, some famous people like Sophocles, Socrates, and Sappho never had that “graduate” training either. Paul himself specifically rejected the showy devices of the sophists and rhetoricians as the essential component of his own preaching (e.g., 1 Cor. 1:17; 2:1–2), and he never required such qualifications for male teachers and elders (e.g., 1 Tim. 3:1–7; Titus 1:5–9).

Upper-class women participated in other forms of education in Ephesus, particularly private lectures in salons. For instance, false teachers mentioned in the Pastoral Epistles taught women in this venue: “For among them are those who creep into households and capture weak women, burdened with sins and led astray by various passions” (2 Tim. 3:6 ESV).

Because women’s education in antiquity usually took place privately, we only get a glimpse of it here and there in historical sources. As for women’s literacy, daughters of the upper classes needed some level of education for their duties in managing large households.95 And though they were not commonly found in fields like philosophy, women did read and write literature and poetry during this period.96

While women’s literary works were usually designed for private consumption and have therefore been lost for the most part, we find some exceptions from Ephesus. For instance, we have several extant tributes to Hestia from female prytaneis.97 Two poetic epigrams for Hestia (“sweetest of gods . . . ever-streaming light”) in particular are said to have been written by the first-century prytanis Claudia herself (IvE 1062 [both epigrams]). These show that some upper-class Ephesian girls and women were among the known female devotees of literature in the Greek world.

From the foregoing, we can assume, then, that some female members of the Pauline church were at least literate and possibly had a modicum of formal or informal learning. The elaborate coiffures, jewelry, and clothing mentioned in 1 Timothy 2:9 and the warning to the rich in 1 Timothy 6:17–18 show clearly that there were wealthy women in the Ephesian congregation. At least some of these women were educated and possibly a few highly accomplished in letters or poetry.98 Indeed, Paul probably knew Ephesian women who privately sat at the feet of teachers like Hymenaeus and Philetus, who were “ever learning, but never able to enter into knowledge of the truth” (2 Tim. 2:17; 3:7). Hence, we should not assume that Paul’s statement in 1 Timothy 2:12 arises because women would eo ipso be disqualified from teaching through lack of educational opportunity. They may not have attended graduate school or studied rhetoric or medicine, but they had their own opportunities for intellectual pursuits.

Summary and Conclusions

Ephesus was in most ways a typical Hellenic society. It was a burgeoning trade and commercial center somewhat like Corinth, though unlike Corinth (which had been rebuilt by the Romans as a colony), Ephesus preserved its Greek roots in its political and cultural institutions. The state council, gerousia, gymnasia, and religious hierarchies (including priestesses) were typically Hellenic. Like other Greco-Roman city-states, its society was generally patriarchal, even though some girls and women from wealthy and influential families appear in certain places of honor and patronage both at Ephesus and other places in Asia Minor. From Ephesus, the evidence testifies to a few such females (some, like Vedia Marcia, in their early teens), compared to several hundred men (and possibly also boys in their early teens).

Paul’s injunctions throughout 1 Timothy 2:9–15, then, are not temporary measures in a unique social setting. Ephesus’s society and religion—even the cult of Artemis Ephesia—shared typical features with many other contemporary Greco-Roman cities. Ephesus was thoroughly Greek in background and character and showed the beginnings of Roman influence (especially after Vespasian, as noted). Hence, we have every reason to expect that when Paul restricted women from teaching and exercising rule through special office over a man, he applied it to “every place” (v. 8).99

Unfortunately, some scholars fear that finding Ephesus to be a typical Hellenic city-state—with its own distinctive features as noted—leaves 1 Timothy 2:9–15 without a Sitz im Leben.100 However, that Ephesus typified Hellenic city-states does, in fact, say something positive and helps illumine the proper interpretation of the text. Thus, while we noted the presence of a few wealthy patronesses in Paul’s day throughout Asia Minor and Greece and the connotations of newer hair and clothing styles, these distinctives occurred in the context of standard Hellenic patriarchal institutions at Ephesus.

Let me illustrate my point with a parallel. Anyone who studies the Greco-Roman world to any depth knows that the gymnasium was a constant and central institution in the Greek world with many cultural and ethical connotations. One is reminded of Trajan’s snide aside to Pliny, “These Greeklings [Graeculi] do love their gymnasia” (Pliny the Younger, Ep. 10.41; my trans.). This devotion to the gymnasium and to one’s physical appearance typified the Greeks. And the Ephesians were no different, for they had many large and lavishly appointed gymnasia in their city.101 These gymnasia represent the obvious background to Paul’s statements to Timothy that “bodily training is of some value” but that he should instead focus on godliness (1 Tim. 4:8).102 Yet this devotion to “bodily training” was not unique to Ephesus. It was Greek, and Ephesus also typified it. In the same way, the generally patriarchal Ephesus was in line with other Greco-Roman cities of the first century (with appropriate qualifications, as I have noted).

Furthermore, we have no reason to suspect that the Christian women of Ephesus would have regarded Paul’s exhortation to modesty and humility as unusual or necessarily unpalatable, even if they had earlier served as priestesses in pagan cults. As we saw, some of these elite girls and women were praised for their “modesty” and “devotion to husband.” If they had read Plutarch’s advice to a bride (Conjugalia Praecepta)—and we believe that at least some Ephesian women were able and had the leisure to read such works—they would have encountered injunctions similar to Paul’s on extravagance, modesty, and silence (Mor. 142C–D; 145A–B).

Indeed, Paul actually seems a bit more “liberal” than Plutarch, since the latter wants a virtuous wife to be hidden away when not accompanied by her husband and advises her not to make her own friends but to be content with her husband’s (Mor. 139C; 140D). Paul positively opens to all women the road to learning by enjoining them to learn in the church. Furthermore, Paul does not tell women to remain cloistered at home but to exercise their gifts in the practice of public good works and especially in the discipleship of younger women (1 Tim. 5:9–10; Titus 2:4–5; etc.). Patronage offered one key outlet for this service, and I agree with Rosalinde Kearsley that patronesses of the early imperial period are good subjects of study for understanding Phoebe as “patroness” (προστάτις) of many, including Paul himself (Rom. 16:1–2).

Note, however, that while women functioning as patronesses were always wealthy, they did not necessarily abandon traditional roles in their society. Many of the inscriptions about first- and second-century women in Ephesus draw attention to their “modesty” and domestic fidelity in accordance with traditional Greco-Roman expectations for women. And the case of Tullia gives explicit evidence that Ephesian women embraced this role. This young girl, after serving as prytanis, thanked Hestia with two metrical inscriptions (implying some degree of education). In the first she prays that “since she immaculately completed her obligations of patronage [προστασία], so grant children to her . . . because of [her] unimpeachable modesty [σωφροσύνη] and wisdom” (IvE 1063).

In the course of our discussion, we have seen Ephesian girls and women in traditional Greco-Roman roles. Aristocratic women participated alongside their husbands as managers of sometimes extensive households: “This memorial and the outlying area belongs to Pomponia Faustina, kosmeteira of Artemis [inherited] from her forebears, and to Menander her husband. Myrrachis, Nico, and the rest of Menander’s freedmen care for the tomb” (IvE 1655). Ephesian women’s official functions were limited almost entirely to the sacred priesthoods, but these gave girls and women important avenues to express civic patronage and acquire resulting prestige and a measure of influence in their society.

The issue of patronage in the church, however, raises an issue that should be kept in mind. Paul calls women in the church to “adorn themselves . . . with good works” (1 Tim. 2:9–10 ESV). Yet if these good works took the form of patronage, the Greco-Roman social patterns of the day could have strongly tempted women to transform acts of patronage into a competition for resulting honors and positions of status. The rules of patronage and exchange in the Greco-Roman world had clear, if unspoken, rules of reciprocity. In contrast, Christian giving was to be “without strings” (e.g., Matt. 6:1–4), reflecting God’s own beneficence (James 1:5; ἁπλῶς).

Let me illustrate the expectations of patronage with this notable Ephesian example. In AD 145/46 the Emperor Antoninus Pius (AD 138–61) sent a letter to “the magistrates, the council, and the people of the Ephesians.” Antoninus may have known some of these Ephesians personally from his time as governor of the province ten years earlier (AD 135/36). Here is the substance of his epistle:

I did not learn about the generosity which Vedius Antoninus shows you from your communication but from his. Because, as he wished to enlist my help for the adornment of the public works which he promised you, he showed me how many and what magnificent buildings he is adding to the city. But you do not appreciate him properly. I, for my part, have granted him all that he requested. I appreciated that he hopes to make the city more august in a manner [looking] to the [future?], not following the fashion of many public figures who expend their generosity on spectacles, on distributions, and on prizes for the games [only] for the sake of immediate popularity. (IvE 1491; emphasis added; cf. 1492–93)

If the name Vedius Antoninus looks familiar, that is because he was the grandnephew (by adoption) of Vedia Marcia discussed above. This grandee (M. Claudius P. Vedius Antoninus Phaedrus Sabinianus) is remembered as the Great Builder (der Bauherr) who received many municipal offices and honors. Apparently it was not enough, so he took the emperor’s letter chastising the city for its miserly lack of due honors in exchange for his generous patronage and had it inscribed in stone on one of his buildings for all to see.

In this ancient context, many may have expected the church to offer its special offices to patrons and patronesses in appreciation for their support (“good works”). Paul knew people like this at Ephesus—he was friends with asiarchs, after all (Acts 19:31; Vedius Antoninus was an asiarch)—but he himself took care not to engage in this practice (e.g., 2 Cor. 11:7–15).103 Church offices were not for sale.104 The way Greeks and Romans exercised patronage and exchange might represent further background for how 1 Timothy 2:12 flows out of vv. 9–10.

To conclude, in 1 Timothy 2, after reminding the wealthy women of Ephesus in particular about true piety in contrast to outward show, Paul anticipates that such women might misunderstand their inherited, worldly privileges to imply that they could step outside their divinely ordered role in the new covenant community. He points them instead to their distinct, profound, and significant roles in the church as those who hold the high calling of the general office in Christ’s body and calls them, like all believers, to adorn this vocation with lives of grateful service.





1Newer general studies include Paul Trebilco, The Early Christians in Ephesus from Paul to Ignatius (Tübingen: Mohr Siebeck, 2004; Grand Rapids, MI: Eerdmans, 2007), and Jerome Murphy-O’Connor, St. Paul’s Ephesus: Texts and Archaeology (Collegeville, MN: Liturgical, 2008). The archaeology and physical remains of the city are reported in Peter Scherrer, Ephesus: The New Guide (Turkey: Zero, 2000). For the religious institutions connected with Artemis Ephesia, see now Guy Maclean Rogers, The Mysteries of Artemis of Ephesos: Cult, Polis, and Change in the Graeco-Roman World (New Haven, CT: Yale University Press, 2012); cf. Beate Dignas, Economy of the Sacred in Hellenistic and Roman Asia Minor, Oxford Classical Monographs (Oxford: Oxford University Press, 2002). For bibliography information, see Richard E. Oster, A Bibliography of Ancient Ephesus, ATLA Bibliography Series 19 (Metuchen, NJ: Scarecrow, 1987). Earlier helpful resources include Helmut Koester, ed., Ephesos: Metropolis of Asia: An Interdisciplinary Approach to Its Archaeology, Religion, and Culture (Valley Forge, PA: Trinity, 1995), and Werner Thiessen, Christen in Ephesus: Die historische und theologische Situation in vorpaulinischer und paulinischer Zeit und zur Zeit der Apostelgeschichte und der Pastoralbriefe, Texte und Arbeiten zum neutestamentlichen Zeitalter 12 (Tübingen: Francke, 1995). Unless otherwise noted, all translations appearing in this chapter, including those of Scripture, are my own, except for ancient authors included in the Loeb Classical Library.




2E.g., Michele George, “Domestic Architecture and Household Relations: Pompeii and Roman Ephesos,” JSNT 27, no. 1 (2004): 7–25; Bridget Gilfillan Upton, “Can Stepmothers Be Saved? Another Look at 1 Timothy 2.8–15,” Feminist Theology 15, no. 2 (2007): 175–85; Alicia J. Batten, “Neither Gold nor Braided Hair (1 Timothy 2.9; 1 Peter 3.3): Adornment, Gender and Honour in Antiquity,” NTS 55, no. 4 (2009): 484–501; Gary G. Hoag, “Decorum and Deeds in 1 Timothy 2:9–10 in Light of Ephesiaca by Xenophon of Ephesus,” ExAud 27 (2011): 134–60; and Lyn Nixon, “Response to Hoag,” ExAud 27 (2011): 161–68.



3I completed this research for the PhD in ancient history at the University of California, Irvine (UCI); my dissertation, “Paul and Ephesus: The Apostle among His Contemporaries” (1990), included work (in the days before the Internet!) in the Thesaurus Linguae Graecae developed and housed at UCI.




OEBPS/content/fonts/Cardo-Italic.ttf


OEBPS/content/images/instagram.jpg





OEBPS/content/fonts/Cardo.ttf


OEBPS/content/images/facebook.jpg





OEBPS/cover/9781433549618.jpg
ANDREAS J. KOSTENBERGER

R.SCHREINER

Editor s

in the

CHURCH

AN INTERPRETATION & APPLICATION OF 1 TIMOTHY 2:9-15






OEBPS/content/images/twitter.jpg





